《Whedon’s Commentary on the Bible - Job》(Daniel Whedon)
Commentator

Daniel Whedon was born in 1808 in Onondaga, N.Y. Dr. Whedon was well qualified as a commentator. He was professor of Ancient Languages in Wesleyan University, studied law and had some years of pastoral experience. He was editor of the Methodist Quarterly Review for more than twenty years. Besides many articles for religious papers he was also the author of the well-known and important work, Freedom of the Will. Dr. Whedon was noted for his incisive, vigorous style, both as preacher and writer. He died at Atlantic Highlands, N.J., June 8, 1885.

Whedon was a pivotal figure in the struggle between Calvinism and Arminianism in the nineteenth-centry America. As a result of his efforts, some historians have concluded that he was responsible for a new doctrine of man that was more dependent upon philosophical principles than scripture.

01 Chapter 1 

Verse 1 

HISTORICAL INTRODUCTION.
PROLOGUE — Chaps. 1, 2.

THE PIETY AND PROSPERITY OF JOB, Job 1:1-5.

1. There was a man — These first words point to an historical basis for the ensuing work. Job bears the noble title of אישׁ, man, in contradistinction to אדם, “mean man.” Isaiah 2:9 ; Isaiah 5:15, etc. A similar distinction occurs in Latin between vir and homo; in Greek between ανηρ and ανθρωπος. In our own language man — from the Sanscrit manu, originally a thinker, (man, “to think,”) — is, like אישׁ of the text, an honourable designation. “Human beings,” says Herodotus, “are many, but men are few.” Ezekiel (Ezekiel 14:14; Ezekiel 14:20) ranks Job, with Noah and Daniel, as highest types of our race. 

The land of Uz — So called, probably, from Uz, a son of Dishan, (Genesis 36:28,) and grandson of Seir. The translation of the word Uz by the Septuagint into Αυσιτις, Ausitis, has led some, on account of a supposed resemblance to the word Αισιται, AEsitae, the name of a tribe mentioned by Ptolemy, (Geogr.,Job 5:19,) and living in the Arabian desert west from Babylon, to fix upon the neighbourhood of Babylonia as the home of the patriarch. But little reliance, however, can be placed upon this fanciful philology, and as little upon Moslem traditions, which induce others to look for the country of Job in the Hauran, (Delitzsch,) or East Hauran, (Zockler,) a province east of the Jordan, and stretching southward from Damascus, being a part of the ancient kingdom of Bashan. The recent commentator Hitzig, after a long and laboured but unsatisfactory argument, based upon ancient idolatrous worship, locates Uz in the hill district of Tulul, which upon the west is bounded by the mountain range of Hauran.

We rather accord with the ancient opinion, according to which Uz lay in the northern part of Arabia, and, comprehending Edom, (as intimated in Lamentations 4:21,) extended toward the Euphrates, for the most part corresponding to the Arabia Petraea of classical geography. In support of this we may note, — 1. That Job was the greatest of all the men of the East; that is, of the bene Kedem, one of the nations of Arabia. “The sons of the East,” says Gesenius, (Thesaurus, page 1193,) “are the inhabitants of Arabia Deserta, which extends from the east of Palestine to the Euphrates.” (See note on Job 1:3.) The Scriptures help us in determining their residence, for we learn from Genesis 25:4; Genesis 25:6, that Abraham sent among others the sons of Midian “eastward unto the east country;” and from Judges 6:3, that subsequently the Midianites and the Amalekites were in confederacy with “the children of the East;” and from Isaiah 11:14, that God linked “them of the East” with Edom, and Moab, and the children of Ammon, in one common though dissimilar doom. From the remarkable association of these nations with “the children of the East” in these and similar passages, we are justified in concluding that Job must have lived somewhere between Egypt and the Euphrates, and to the south or south-east of Palestine. 2. The sole scriptures, other than that of our text, that speak of Uz as a country, associate it with Edom, (Lamentations 4:21, and Jeremiah 25:20,) though in the latter case other nations are also mentioned. The latter of these passages does not conflict with the conclusion from the former, that Uz was the more extensive country and included Edom. Then, too, the grandson of Seir the Horite, whose descendants dwelt in Edom, was called Uz. (Genesis 36:20-21; Genesis 36:28; Genesis 36:30-31.) As the neighbouring mountains received and transmitted the name of the grandparent, Seir, it stands in reason that the country of Edom should take the name of the grandson, Uz, though subsequently displaced by the name of Edom, (Idumea.) This view is strengthened by Deuteronomy 2:12, “The HORIM also dwelt in Seir beforetime; but the children of Esau succeeded them [margin, inherited them] when they had destroyed them,” etc. The relatives of this Uz evidently dwelt in Seir and the adjacent country, until driven out by the children of Esau. 3. This position agrees better with that of the countries where Job’s friends lived than any other hypothesis; nor is the objection of its distance from Chaldaea a serious difficulty. (See note on Job 1:17.) It would also account for the great knowledge of Egypt displayed by Job, since it also lay not far from one of the most ancient caravan routes, whose starting point was Egypt. It harmonizes, also, with the mention of Jordan in Job 40:23, and of Canaanitish merchants in Job 41:6. 4. If tradition be appealed to, the statement in the supplement to the Septuagint, on the authority of the Syriac Book, that Job “dwelt in the land of Ausis, (Uz,) on the borders of Idumea and Arabia,” is worthy of quite as much consideration as the sites of monasteries, (J.G. Wetzstein,) or the fact that the sepulchre of Job is also pointed out in the Hauran, since four other places also lay claim to his tomb. 

Whose name was Job — איוב, iyyob. The origin of this name is exceedingly uncertain. The more general view is that of our older lexicographers, who rendered it persecuted, on the supposition that the word is a passive form of the verb איב, ayab, to hate, or attack. A serious objection against such a derivation is, that the kittol form, in which the word is, has an active or a neuter signification, and exceedingly rarely a passive meaning, (such as, for instance, yillodh, born,) so that the probabilities would be quite as great that the word “iyob” would be rendered “persecutor” as “persecuted.” The more plausible view is that which finds in the word the idea of penitence, although Zockler (in Lange) thinks that both views are equally admissible. On the hypothesis that the book is of great antiquity, we should be justified in seeking the origin of the word in the Arabic, as in those ancient times this language was closely allied to the Hebrew, furnishing the latter language with many of its roots and archaic forms. The Arabic aba, to turn, return, is near akin to the Hebrew oub, (cognate with shoub,) signifying also to turn; thence as a noun, one who turns back (to God) or repents. This view is held by Eichhorn, Rosenmuller, Ewald, Delitzsch, and Dillmann, among others. A somewhat similar name, יוב, Job, was borne by the third son of Issachar, Genesis 46:13 ; and an Edomite king, Jobab, is spoken of in Genesis 36:33. This name corresponds with the Greek name of Job, as cited in the supplement to the Septuagint. 

Perfect and upright — תם וישׁר. These words express, as nearly as possible, the sense of the original. The Jewish idea, (for instance that of Rabbi Solomon, reappearing in Ewald and Henry,) that the perfection of Job consisted simply in “sincerity” or “innocency of heart,” is incomplete, presenting but one side of a many-sided prism. The word “perfect,” like the crystal of the prism, is generic, and contemplates the moral being as a whole, rather than in specific traits. Wherever this work of faith manifests itself, whether amid the mountains of Idumea or the distractions of camp-life, as with the two Roman centurions, or under Christ’s direct disclosure of himself, as to a Saul of Tarsus, it is the work of God, deep, radical, and superinduced upon the nature of man by the Spirit of God. This perfection was not inconsistent with infirmities, errors of judgment, and perhaps derelictions of the heart, as is exemplified in Job’s own case; for which, through accepted faith, the unknown mediation of Christ may as truly avail in behalf of a Job, as the known, avails for us. Thus saints may ripen for heaven in other folds than that of Israel or of Christendom, and the words of Peter be verified: “In every nation he that feareth Him, and worketh righteousness, is accepted with him.” Acts 10:35. Job’s perfection could not, more than ours, stand complete in the presence of the Absolute Perfection, and so needed, like ours, the mediation.



Verse 2 

2. Seven sons — The head of a large family has always been regarded in the East as pre-eminently happy. In the patriarchal age especially a large progeny was a source of military strength, each son, as well as each bondman, being a possible soldier. Elements of power, they, more than any other worldly gifts, entitled their possessor to distinction and honour. “Happy is the man that hath his quiver full of them.” “They shall speak with the enemy in the gate.” Hence “the young men” appear first in the enumeration of the blessings of Providence, even as in the series of terrible calamities their destruction is the last climactic stroke. The number ten, as Hitzig and others have remarked, is here divided into seven and three, as well as in the following verse, where the seven and three also appear together with the halves of ten. In other portions of the Bible, however, similar numerical relationships appear. (Comp. 1 Kings 17:21 with 2 Kings 4:35; 1 Samuel 20:41 with Genesis 33:3. See note on sacred numbers, Luke 6:13.) The exact round numbers, seven and three, and their symbolic selection, so frequent in the Book of Job, in the opinion of some indicate the poetical overlying the historical.



Verse 3 

3. The close and tender relationship of God, as Jehovah, to Israel, will help us to a proper conception of the word. It not only embraced all the moral attributes of God, but those relationships which among men are most endearing — those of father, husband, and Saviour. Deuteronomy 32:6; Psalms 103:13; Isaiah 54:5; Isaiah 60:16; Hosea 2:16. According to Havernick, “it denoted the essence of the Godhead in its concrete relation to mankind, the revelation of the living God himself, which is as much unique as its object is unique.” It is, then, not without the deepest reason that Job passes by the olden divine names of power, El, Eloah, Elohim, Shaddai, and in the unshaken affection of the soul addresses God as Jehovah. His stricken heart seeks the heart of God. His appeal rises in sublimity as we contemplate him spontaneously, and at once, casting himself upon the eternal God (Jehovah) who is the Saviour and life of the soul. Upon the very issue that the adversary had made — that Job, stripped of his possessions, would renounce God — faith strikes its key-note of triumph. He blesses God, but not according to the Satanic form of blessing. The jubilant cry of Job is a remarkable and unconscious rejoinder to the dark insinuation that he served God for what he could get. The withdrawing of the goods or blessings of life is one of the modes God takes to remind us that all we have belongs to him. “Just as in some places on one day in the year the way or path is closed in order to remind the public that they pass by sufferance and not by right, in order that no lapse of time may establish ‘adverse possession,’ so does God give warning to us.” — F.W. ROBERTSON, Ser. 2:65. etc.



Verse 4 

4. Every one his day — Which, for insufficient reasons, Hirtzel refers to national festive days either of the spring or of the harvest. As there were seven sons, Oehler, Delitzsch, and Clericus would understand by the above phrase a week of festivity, with its attendant lustration and sacrifice on the seventh day, or sabbath. Thus they infer a high antiquity for the division of time into weeks and the observance of the sabbath. But it probably indicates their respective birthdays. (Hahn, Schlottmann.) “‘His day,’ par excellence,” says Umbreit, “is the birthday.” There was apparently a fixed reason for such family festivals. Among the people of the East, birthdays have been ever commemorated with marked festivity. Pharaoh’s was celebrated with a feast to all his servants. Wilkinson, in Ancient Egyptians, says: “Every Egyptian attached much importance to the day, and even to the hour, of his birth, and it is probable that, as in Persia, each individual kept his birthday with great rejoicings, welcoming his friends with all the amusements of society, and a more than usual profusion of the delicacies of the table.” “Of all the days in the year,” says Herodotus, (i, 133,) “the one which the Persians celebrate most is their birthday.” 

Called for their three sisters — A joyous home, over which religion shed its heavenly light. Its influence is seen in the spirit of pure affection that bound together the hearts of the ten children. It was honourable in “the young men” that they should thus at the same time consult their own and their sisters’ happiness; as if the festive circle must be incomplete without the crowning joy of their presence. The Egyptian monuments also testify to the high esteem in which woman was held in the earliest ages. “In the treatment of women they (the Egyptians) seem to have been very far advanced beyond other wealthy communities of the same era, having usages very similar to those of modern Europe; and such was the respect shown to women that precedence was given to them over men, and the wives and daughters of kings succeeded to the throne, like the male branches of the royal family.” — Sir G. Wilkinson.


Verse 5 

5. Sanctified them — The Septuagint renders יקדשׁם, “purified them.” Not being present himself at their festivities, Job sent some messenger who should summon them to cleanse themselves, perhaps their garments, (Genesis 35:2 ; Exodus 19:10,) by some unrecorded process of lustration. Thus they would become ceremonially pure; for thus only would they be prepared to participate in the benefit of the sacrifices he proposed next day to offer. Jacob pursued a similar course with his family prior to the erection of an altar unto God. St. Chrysostom (quoted by Wordsworth) says, “that he purified their hearts, and not their bodies, by prayers; and that this lustration resembled an apostolic purification, not a Levitical one.” Job regarded himself as responsible for his family. Its very constitution points to higher ends than the mere training of children for the present life. The family circle is a divinely constituted section of our race, severed from all others, intrusted to the two who stand at its head; and God holds that head to stern responsibility, according to the enlarged views of the patriarch Job. (On the entire absorption of the family in the person of the father under the patriarchal system, see Maine on “Ancient Laws.”) 

Burnt offerings — עלה, ‘holah, a whole burnt offering — a sacrifice to be wholly consumed by fire, hence called holocaust. This word first appears in the sacrifice by Noah, (Genesis 8:20,) and denotes, as in the text, a primitive institution of this the most imposing of all the forms of sacrifice. As a whole victim was offered for each of the sons, the thoughtful family must have read in the ascending flames (‘halah, to go up) the enormity of sin against God, the doctrine of vicarious sacrifice, and the necessity of entire consecration to him. In the substitution of one for one, they may have descried afar off the One Being who should die for each sinner. In the Levitical economy the offering of sacrifices devolved upon a distinct tribe. Here Job discharges the duties of a priest, which could have been proper only among a people distinct from the Jewish, (compare Exodus 18:12 ; Numbers 23:3; Numbers 23:15,) or in an age antedating the Jewish economy. “Besides, the Levitical law required in such cases as these the offering of a sin offering or a trespass offering, but Job offered a burnt offering.” — Wordsworth. The indications are, that this sacrifice preceded those of the Levitical dispensation, and belonged rather to those of the patriarchal. It serves also casually to show the antiquity of this book. Under the light, then, of a primeval revelation whose one chief rite was apparently that of sacrifice, Job appears before us the peer of Melchisedek — like him without father and mother — of no known lineage, but highly honoured to shadow forth the One Priesthood, greater than all others, and which, though not of the house of Aaron, was to abide forever. 

Cursed God — Rather, renounced God. The word ברךְ, translated curse, primarily means to “bow” or “bend the knee;” thence it came to signify to “pray,” “praise,”

and to “bless,” since the knee was bowed in these respective acts. From the custom of pronouncing blessings upon occasions of separation the word in time assumed another meaning, that of “bidding farewell.” In like manner our own word farewell, fare (thee) well, pronounces a blessing upon the act of parting. A like change took place in the Greek χαιρειν and in the Latin valere, until, like the Hebrew barak, they were used in the sense of “renouncing.” Job’s fear of God led him to apprehend that his sons, in the excess of pleasure, might have deemed the thought of God intrusive, at least unessential to their joys, and thus in their hearts have been guilty of renouncing God. Comp. Job 21:14. “It is curious that the sin which the father’s heart dreaded in his children was the sin to which he himself was tempted, and into which he almost fell.” — Davidson. 
In their hearts — Job’s view of the heart partly anticipates that of Christ: “Out of the heart proceed evil thoughts.” Job evidently regarded the heart as the seat of evil, the source of moral action, and the fountain-head of responsibility. A dominion is thus betokened not only over overt action, but the more mysterious realm of thought. Job knew that evil thoughts needed an atonement. The senseless and practically Epicurean maxim, “Thought is free,” found no favour in that earnest age. The flames of whole burnt offerings “continually” proclaimed, as with solemn tongues of fire, man’s responsibility for all his thoughts. See note on Romans 10:10.



Verse 6 

6. Now there was a day — Rather, Now it came to pass on the day, perhaps some fixed time when the sons of God came together; “a sabbath day,” says Lightfoot, 2:110. Greswell (Fasti Catholici, Job 1:18) adduces Psalms 89:29, and Deuteronomy 11:21, in illustration of his speculation, that it may be not merely in the language of analogy, or of accommodation to human ideas, that inspiration itself speaks of the days of heaven, or gives us reason to conclude that even in heaven, as well as on earth, the lapse of time is measured and numbered by days of some kind or other. In keeping with this, the Chaldee paraphrast has presumed to specify the day: “Now it happened in the day of judgment, (or scrutiny,) in the beginning of the year, that hosts of angels came to stand in judgment before Jehovah, and Satan came.” 

The sons of God — Septuagint, “angels of God.” Targum, “crowds of angels.” (See Job 38:7.) The sons of God are unquestionably angels, beings of some one of the several gradations of the intelligent and holy universe. Ephesians 1:21. The sons of God, bene Elohim, were in existence when “the foundations of the earth were laid,” and united in celebrating the laying of its corner-stone with “shouts of joy.” The peculiar designation of sons of God may point to a close relationship or a similarity of nature with Him, somewhat like that existing between child and parent among us. These sons of Deity may differ more from angels, who bear other titles, than from our own race, who, under the ennobling influences of grace, are called sons of God. (Genesis 6:2; Hosea 1:10; Romans 8:14.) Satan, though ruined by sin, was still in essential nature a son of God, and may have had at that time certain primordial rights (not then withdrawn, Luke 10:18; John 12:31; Revelation 12:9) to appear with these sons before God. Christ, par excellence, is called “Son of God,” the only-begotten of the Father, because he alone of all beings has oneness of nature with God. (See note on Genesis 6:2.) At a period not far from the time of Job the doctrine of angelic ministry had been plainly revealed. The ascent and descent of the angels upon Jacob’s ladder emblemed forth their tireless activity. They “rest not day and night.” Revelation 4:8. Before the Lord — Elohim — in the next verse Jehovah. (See note on Job 1:21 and on Genesis 2:4.) They “take their stand” (Carey) before Jehovah, probably to engage in praise and adoration, and perhaps at the same time, to render account for their actions, and receive new commissions and behests. That these “sons of God” should be called upon at stated times to give account of their deeds is not an unreasonable thought for us — a race upon whom the sense of responsibility is stamped; and who will be summoned to undergo our ordeal at the close of life. 

And Satan — See Excursus I, p. 33. 

Came also among them — The expression, “in the midst of them,” does not imply constraint or obligation to appear with the sons of God, nor friendliness of association, but savours rather of intrusion and unexpectedness of appearance. The form of the question, “Whence art thou [just now] coming?” (the imperfect expressing the immediate present; thus Zockler and Davidson) favours such a view, inasmuch as the question seemingly arrests Satan in the act of making his approach. Whatever may have been the privileges of Satan at that time, (Job 1:6,) the scene smacks of effrontery, and makes clear the distinction of the evil from the good, and their irreconcilable antagonism. See Excursus II, p. 34.



Verses 6-12 

JEHOVAH’S DETERMINATION TO TRY JOB, Job 1:6-12.

“It was a correct feeling which influenced the poet to indicate at the outset to the reader the divine grounds of the decree, and thus to provide for him a polestar which would guide him through all the entanglement of the succeeding conflicts. This he does by disclosing to us those events occurring in heaven which led to the divine decree concerning Job, the execution of which thereupon follows.” — Dillmann.


Verse 7 

7. Whence comest thou — According to the tenor of the Scriptures it is not unworthy of God to hold converse with any of his intelligent creatures, even though they be fallen; as is illustrated in the scenes subsequent to the sin of Adam, the murder of Abel, and in the conversation of Christ with the tempter. 

From going to and fro — The Chaldee paraphrase here adds, “to examine into the works of the sons of men.” The word שׁושׂ is best translated, as by Dr. Good, “roaming around,” which accords with Ewald and Dillmann. His course has been, not on paths divinely ordered, but here and there, as has been pleasing to himself. In like manner Peter: “Your adversary the devil, as a roaring lion, walketh about [περιπατει — peripatetic,] seeking whom he may devour.” The rendering of Umbreit, “to whip through,” “as if Satan sped along in storm like a destructive wind,” may be in part accepted. See Job 5:21. It is apparently the law of all sinful beings severed from “the Lord of peace” to be unceasingly restless. The reply is curt and tart, that of a ruined spirit who has nothing to hope — not unlike that of Cain when arraigned. Among the Arabs the devil is called el-hharith — the active, busy, industrious one. The olden Greeks represented Ate, who had been hurled from heaven, as a malicious deity traveling to and fro over the earth with great rapidity, always intent on doing injury to mankind.



Verse 8 

8. Hast thou (in thy travels) considered — Remarked, noticed, לב על שׂים, literally, as in the margin. The question falls like a spark upon a mind inflammable with evil, and the evil spirit becomes unconsciously an agent for the accomplishment of the divine purpose — the trial of Job. “Not only must he receive God’s permission before he can proceed one step against Job, but the very occasion through which he attains that permission is gratuitously provided for him by God.” — Evans. 
My servant — A title of honour conferred by God on but few. The term is endearing, My servant. Though but “a root out of a dry ground” of heathenism, there was none in all the East his equal. 

A perfect and an upright man — The repetition not only constitutes a poetical elegance common in the classics, but shows most expressively the moral worth of the man. The estimate of Job, expressed by the author in Job 1:1, (which see,) now receives the divine approval.



Verse 9 

9. Doth Job fear God for nought — The praise of piety implies its counterpart, the condemnation of evil. Smarting under the implied reproof, Satan retorts that Job’s virtue consists solely of selfish fear. Of the four graces mentioned, he craftily elects the most assailable — the fear of God — to which even diabolical nature might lay some claim. James 2:19.

For nought — “Without good reason,” or “gratuitously?”

This question starts the problem of the book. Is Job not a hireling with whom pay is the only consideration? The first words from the lips of Satan of which man has record, (Genesis 3:1,) were a malicious reflection upon divine love. True to his nature as “accuser,” he can see in the best of human virtue only mercenary motives; and this, his first onset against Job, becomes a “reflection that sheds its poisonous venom” on a whole race. It is natural for fallen beings to depreciate that in others of which they are conscious that they themselves are deficient. “It is not amiss for every one, for his mere watchfulness, to mark that Satan knows Job as soon as ever God speaks of him.” — Lightfoot.


Verse 10 

10. Hast not thou — ( את, thou, the very one whom Job fears) — made a hedge about him — The Chaldee paraphrases it: “Hast thou not covered him with thy word?” In his mind Satan sees a field or garden surrounded with a hedge as a protection against wild beasts. According to Thomson, (Land and Book, 1:299,) the stone walls which surround the sheepfolds of modern Palestine are frequently covered with sharp thorns. (Hosea 2:6.) The fence was threefold — first, around Job himself; then another, an exterior hedge, around his house; and a third protection or fence around all that he possessed, somewhat after the manner of fortifying ancient cities. Such, Satan unwittingly says, is God’s mode of protecting those who are his. 

Thou hast blessed — Wordsworth remarks: “Even Satan confesses that God’s benediction is the source of all good to man.” 

Is increased — פרצ signifies to break through bounds. Not unlike a swollen stream, his herds had covered the land, (better, the earth,) thus showing the greatness of his possessions. The Arabs at the present day employ this word to express the mouth of a stream.



Verse 11 

11. Touch all that he hath — God needs but touch the fairest estate of man and it withers. The word נגע may also be rendered smite, as in Job 1:19. It is worthy of special remark that Job’s piteous cry, “the hand of God hath touched me,” (Job 19:21,) corresponds to the present cruel demand of Satan with the same word, נגע . Some have indulged the fanciful notion that the Satan here is merely an accusing angel; but the maliciousness evinced not only in his sneer at human virtue, but in his desire that God should touch all that Job hath, already proclaims him the devil whose works Christ came to destroy. 

And he will curse thee — 

And — אים לא, literally, If not, truly, verily; the formula of an path without the apodosis. The evil spirit is by no means chary of the words he uses. 

Curse thee — ברךְ in the sense of renouncing, as in Job 1:5. (See note.) The shameless effrontery and arrogance of Satan are heightened by the added words, “to thy face.”



Verse 12 

12. All that he hath is in thy power — As in the margin, hand. Job is now delivered into the hand of Satan. His piety is to be put to the sorest test. All virtue is conditioned upon trial — the higher the virtue the severer the ordeal. The stroke is a bold one, even for the empire of the world. For God had declared Job the best man then living. (Job 1:8.) If Satan should succeed in showing Job to be a hypocrite, he will practically demonstrate that there is no substantial virtue in the world. 

So Satan went forth — Not so much to his roaming “to and fro,” as in a straight and definite line to execute his permitted “mission” of evil. By that mission he would seek to destroy virtue; but God shall so overrule him that he will only furnish the conditions by which hardy and tried virtue is made possible and demonstrated. A like remark is made of Cain, (Genesis 5:16,) and of Judas, that “he went immediately out” to his deed of treachery. There is no delay: evil nature recoils from the constrained presence of the pure and good to its own congenial work of ruin. He goes with alacrity and with vast resources, and in high expectation of encompassing the fall of one saint, which better pleaseth him than of many unbelievers.

From this we learn that trials are proportioned to the strength of the soul. The intensity of the kindling flames declares the estimate God puts upon the virtue of Job. On the one hand, all temptation at the hand of Satan sets forth the value of the soul, and its high destiny in another life: on the other, the saying is no less true, that “in every temptation to sin the devil cheapens our immortal souls,” and in every way endeavours to depreciate them before the soul itself. “God tries men, that they may rise: Satan tempts them, that they may fall.”



Verse 13 

13. There was a day — Literally, Now it was the day; the day of festivity, which in the rotation happened to be at the house of the firstborn. On this account it was probably the most marked of all the feasts of the year. It was a feast, too, in which the drinking of wine is specified, to set forth its sumptuousness and hilarity. These two circumstances heighten the precipice down which the family is so soon to be plunged. In the mention of wine-drinking we have, in part, the reason for Job’s anxiety over these festive occasions, and perhaps also the secret of his standing aloof.

Wine-drinking and its drunken effects, even upon women, are portrayed on the monuments of Egypt. The winepresses and offerings of wine to the gods, pictured in the tombs, establish the making of wine as far back as the fourth dynasty, (about 2450 B.C.) This is supposed to be the remotest period from which the manners of the people were thus perpetuated. The culture of the vine was, without doubt, of a vastly greater antiquity, (Genesis 9:20,) as is seen in the exceptional fact that substantially the same word is used for wine among almost all eastern and western nations. The basis of the word is found, according to Pott and Kuhn, in the Indo-European language, the former making it from we, to weave, the latter from wan, to love. Gesenius and Furst, on the other hand, hold that it is of Semitic extraction, and cognate to יין, either from a root signifying “burning,” or another, “to tread out grapes.” The oneness of the word in the Indo-European and Semitic languages may be illustrated by comparing the Greek οινος, originally foinos, the Latin vinum, the Welsh g-win, with the Hebrew yayin, the Arabic wain, (a bunch of grapes,) Ethiopic wain, (wine.)



Verses 13-19 

FOUR MESSENGERS OF MISFORTUNE, Job 1:13-19.

“It is not accidental,” says Hengstenberg, “that there are just four catastrophes divided into two pairs, and corresponding to the fourfold particularization of the righteousness of Job. In them may be seen a sort of irony of destiny touching his and all human righteousness.” The Germans have also remarked upon the peculiarity that the first and third of the calamities are ascribed to human, the second and fourth to celestial agencies. — Evans. The Germans call calamities hiobs-posten — “Job’s posts,” or messengers — a proverbial expression similar to our own “Job’s comforters.”



Verse 14 

FIRST MESSENGER.

14. A messenger — In each of the four cases the messenger was, Chrysostom thinks, (though without authority from the text,) Satan himself, who brought the tidings to Job that he might feed on his misery. 

The oxen were ploughing — A single touch of the pencil sets forth the quietude and peace that reigned around. The scientist speaks of a like hush of nature before an earthquake. “The ancient plough was entirely of wood, and of as simple a form as that of modern Egypt. It consisted of a share, two handles, and the pole or beam, which last was inserted into the lower end of the stilt on the base of the handles, and was strengthened by a rope connecting it with the heel. It had no coulter, nor were wheels applied to any Egyptian plough; but it is probable that the point was shod with a metal sock of bronze or iron. It was drawn by two oxen, and the ploughman guided and drove them with a long goad, without the assistance of reins, which are used by the modern Egyptians.” — Wilkinson.


Verse 15 

15. The Sabeans — In the original, Sheba; the name of the country, for its inhabitants. In broken and startling language he cries, “Sheba fell and took them.” Three races bearing the name Sabean are mentioned in Genesis: the one in the line of Cush, (Job 10:7,) the second of Joktan, (Job 10:28,) and the third in that of Abraham by Keturah, (Job 25:3.) The Sabeans of our text were of the last-named lineage, and as a nomadic tribe occupied the country south-east of Uz; that part of Arabia Deserts stretching from the Persian Gulf to Idumea — the home of Job. A similar state of lawlessness prevails throughout that entire country at the present time. “Wealth among the Arabs is extremely precarious, and the most rapid changes of fortune are daily experienced. The bold incursions of robbers and sudden attacks of hostile parties reduce, in a few days, the richest man to a state of beggary; and we may venture to say there are not many fathers of families who have escaped such disasters.” — BURCKHARDT, Bedawin, 1:81. 

They have slain the servants — Ne’harim sometimes signifies children and young men as well as servants. A large body of men, in the pride of their manhood, through the malice of one being are put to the edge of the sword. “We must not here think of the paid day-labourer of the Syrian towns, or the servants of our landed proprietors, — they are unknown on the borders of the desert. The hand that toils has there a direct share in the gain; the workers belong to the aulad, — ’children of the house,’ — and are so called; in the hour of danger they will risk their life for their lord. This rustic labour is always undertaken simultaneously by all the quarterers, (so called from their receiving a fourth part of the harvest for their labour, the ustad meantime providing instruments of agriculture, and for the shelter and board of the ‘quarterers,’) for the sake of order, since the ustad, or in his absence, the village sheik, has the general work of the following day announced from the roof of his house every evening. Thus it is explained how the five hundred ploughmen could be together in one and the same district and be slain all together.” — WETZSTEIN in Delitzsch, 2:418. 

And I only — Each of these four messengers represents himself to be the sole survivor of the dire calamity, and this has been objected against the historical character of the book. The author, it is to be remarked, however, gives us the message as they delivered it. Nothing would be more natural in the midst of the confusion and terror attending the apparently general destruction, than for each one to suppose himself alone to have escaped. It may have been a part of the diabolic machination that each should close his message in the same manner, in order to give to the series of calamities the unmistakable cast of a divine judgment.

Chrysostom indulges in the conceit that Satan repented of the first message because of the prominence given to the deeds of men. Job might still solace himself with the thought that God is not against him. Hence the startling opening of the next message — the fire of God!!



Verse 16 

SECOND MESSENGER.

16. Fire of God — Or lightning, as in 1 Kings 18:38. Thus Euripides:

—

Alas! alas! may the fire of heaven 
Strike through my head. — Medea, 144.
According to Delitzsch, a rain of fire like that of Sodom. Umbreit and Ewald suppose it to have been the simoom — the fiery, sulphurous wind of Arabia, called by the Arab and the Turk “the wind of poison.” Its approach is heralded by an unusual redness of the sky, which, while the wind lasts, seems to be all on fire. The blast of air, heated to quite two hundred degrees, frequently becomes a tornado, whirling along vast mounds of sand, which sometimes overwhelm armies, as in the case of Cambyses and his 50,000 men. But as this visitation “fell ( נפלה ) from heaven,” it seems more natural to interpret it of lightning. It is significant that the second stroke came from heaven, as if to impress Job with the conviction that God, as well as man, was against him.



Verse 17 

THIRD MESSENGER.

17. The Chaldaeans — Or, Chasdim. They appear to have been one of the many Cushite tribes inhabiting the great alluvial plain lying far to the north-east of Idumea, known as Babylonia or Chaldaea — the latter, according to Ptolemy, forming the south-western portion of the former. From the earliest times the people occupying this land, though of the Hamite race, have been distinguished for their cultivation of science and their discoveries in the arts. Their principal tribe was the Accad.
Genesis 10:10. “With this race originated the art of writing, the building of cities, and the institution of a religious system.” — RAWLINSON, Herodotus, 1:256. When the Semitic tribes established themselves in Assyria, in the thirteenth century before Christ, they adopted the alphabet of the Accad. The tablets found at Nineveh are exclusively in the Accadian language. (See Rawlinson, ibid., and “Five Great Monarchies,” vol. i, ch. 3.) Yet these are the people who are moved to a merciless foray against the unoffending man of God. In later times they are described as “terrible” — “a bitter and hasty nation” — whose “horses are swifter than the leopards,” and “more fierce than the evening wolves.” Habakkuk 1:6-11. The distance from Chaldaea to Idumaea is not far from five hundred miles. Yet “scarcely a year passes during which the border of Syria is not ravaged by plundering parties from Mesopotamia, and sometimes even from the shores of the Persian Gulf.… Raids are now, also, as they were in Job’s days, sudden, rapid, and unexpected.” — J.L. Porter. “Once at least in every year the Teyaheh [a tribe of the Bedawin] collect in force, often mustering as many as one thousand guns, and set off on camels for the country of the ‘Anazeh, a distance of more than twenty days’ journey. Having chosen for their expedition the season of the year when the camels are sent out to graze, they seldom fail to come across some large herd feeding at a distance from the camp and watched by a few attendants only. These they drive off, the men who possess guns forming a guard on either side and in the rear, and the rest leading the beasts. It sometimes, though rarely, happens that they get off clear with their booty before the owners are aware of the invasions; but in many cases they are hotly pursued, and compelled to relinquish their prey and take to their heels. In the last of these excursions the Teyaheh carried off more than six hundred head of cattle.” — PALMER, Desert of Exodus, 295. 

Three bands — They formed themselves into three columns, (Judges 7:16 : 1 Samuel 11:11,) according to the ancient tactics of war; literally, “set three heads (bands) and spread out,” ( פשׁשׂ,) that they might encompass the three thousand camels, which are easily affrighted and then exceedingly difficult to take. These three bands, according to Jahn, were probably the center, left, and right wing. In illustration of the availableness of the camel, Wellsted (Arabia, 1:300) states that the usual pace of the Oman camels, when the Bedawin mount them for a desert journey, is a quick, hard trot from six to eight miles an hour. They will continue this for twenty to twenty-four consecutive hours, but increase their speed, on occasions which require it, to thirteen or fifteen miles an hour. Laborde tells us (Arabia, 264) that his camel carried him from Suez to Cairo (thirty-two leagues) in seventeen hours. Burckhardt (Notes, 2:79) describes a wager which the camel lost, but he had traveled one hundred and fifteen miles in eleven hours, though twice crossing the Nile in a ferry-boat.

FOURTH MESSENGER.



Verse 18 

18. Drinking wine — The mention of wine-drinking in so painful an association, suggests that in the mind of the messenger there may have been the thought, how ill-prepared these young people were for death’s surprise.



Verse 19 

19. From the wilderness — Literally, from beyond the desert. המדבר with the article as here, generally signifies the great Arabian desert, lying to the south of Palestine, and extending from Egypt as far as the Persian Gulf. The most destructive storms come from that direction. Sweeping across this desert, with no obstacle to break its force, this storm constantly increased in intensity until it became a whirlwind, (so Dillmann thinks,) and thus struck the four corners of the house at once. Mr. Buckingham thus describes a whirlwind which he encountered in the desert of Suez: “Fifty gales of wind at sea seemed to me more easy to be encountered than one among these sands. It is impossible to imagine desolation more complete; we could see neither sun, earth, nor sky; the plain at ten paces distance was absolutely imperceptible; our beasts, as well as ourselves, were so covered as to render breathing difficult; they hid their faces in the ground, and we could only uncover our own for a moment to behold this chaos of midday darkness.” Such winds, says Dr. J.L. Porter, are common in the desert. “They pass along with a roar like a cataract, and can be both seen and heard at a great distance. I have often witnessed them. Such a tornado would destroy a house exactly as here described, ‘smiting it upon the four corners.’” 

Young men — נערים . An archaic form of frequent use in the Pentateuch (like the Greek παις) for either or both of the sexes. 

They are dead — The climax of conceivable evils is now reached. Each additional one had been more disastrous than that which preceded. This — before which the others are dwarfed — is forcibly left to the last. Dante says of Satan that he is a master logician. The first stroke was the work of men, and entailed the loss of five hundred yoke of oxen and as many asses; in the second, the fire of God fell, and burned up the seven thousand sheep; in the third, men were again the agents, and the Chaldeans swooped up the three thousand camels; in each case their attendants being left dead on the field. But what are all these in the presence of a family of ten dead children? These diversified calamities were so ordered, that, like so many claps of thunder, the reverberation of one died not away before another broke upon the sky.



Verse 20 

THE TRIUMPH OF JOB, Job 1:20-22.

20. Then Job arose — Thus far he has borne unmoved the successive shocks of adverse fate. But now nature triumphs. As the tidings of the last great grief break upon him he rises, and yielding to the more tender impulses of our common nature, resigns himself to sorrow, but not one moment to suspense of faith in God. 

And rent his mantle — There was no custom among the Orientals corresponding to that among ourselves, of putting on of mourning attire in token of heavy grief. They, on the contrary, instead of changing their outer dress, rent it in twain. This custom was common among the nations of antiquity. The מעל, me’hil, mantle made of linen, in later times also of cotton, was an outer garment worn by priests, kings, and the very rich, and sometimes by the daughters of kings. That of the high priest was, according to Josephus, a long vestment of a blue colour woven in one piece, but with openings for the neck and arms. (Antiquities, iii, chap. Job 7:4 .) In the opinion of some, Christ, as high priest, wore a similar garment, for which the soldiers cast lots at the foot of the cross. (John 19:23.) 

And shaved his head — This was forbidden among the Jews to the priests. (Leviticus 21:5.) The people were prohibited (Deuteronomy 14:1, and Leviticus 19:27) from rounding the corners of their heads, etc., which had, perhaps, respect to some idolatrous custom among neighbouring nations. Herodotus (ii, 36) says of the Egyptians, who “wear no hair at any other time, that when they lose a relative they let their beards and the hair of their heads grow long. Elsewhere it is customary in mourning for near relatives to cut their hair close.” The custom among the Greeks, according to Plutarch, was similar to that of the Egyptians. The shaving of his head is decisive that Job could not have been an Egyptian. This deliberate and protracted act shows in a striking manner Job’s mastery over himself and his sorrow. 

Fell down upon the ground, and worshipped — (Compare 2 Samuel 12:20.) “That he might not show pride by his insensibility he fell down at the stroke; but that he might not estrange himself from Him who strikes, he so fell down as to worship.” — ST. GREGORY, Moralia. “He arose,” says Origen, “and at length prostrated himself. He arose for battle; he prostrated himself for peace. He arose for the perfection of victory; he prostrated himself for the reception of the crown.”



Verse 21 

21. Return thither — The Chaldee paraphrast interprets thither by “the house of burial.” In the Apocrypha is an evident paraphrase of this verse. “A heavy yoke is upon the sons of Adam from the day that they go out of their mother’s womb till the day that they return to the mother of all things.” Sirach 40:1. Cyprian thus quotes the passage: “Naked came I out of my mother’s womb, and naked shall I go under the earth.” Comp. Ecclesiastes 5:15. The classics, in like manner, speak of the earth as the mother of all mortals. (LIVY, Hist., 1:56; SUETONIUS, Julius Cesar, chap. 7.) J.D. Michaelis and others erroneously adduce this passage in proof of the pre-existence of souls in the depth of the earth. 

Lord gave… Lord… taken… blessed be… Lord — In this remarkable passage, which Dr. Chalmers calls “one of the most precious memorabilia of the Scriptures,” and Hitzig “the epilogue of a prayer,” the word Jehovah is used three times with marked significance. Under the sanction of an oath Satan had declared Job would renounce (curse) יברךְ, God, (Job 1:11 ;) on the contrary, the coincidence is notable that with the same word, מֶברךְ he “blesses” and worships God. The Septuagint adds after the second clause, “As it seemed good to the Lord so it has come to pass.” In the subsequent dialogues of the book the name Jehovah is used by the speakers but once, and then by Job himself, Job 12:9. 

1. The word Jehovah is a personal proper name, intended to express the personality of Deity. It is from the verb היה, hayah, to be, and indicates independent and underived existence. Self-existence necessarily implies eternity and unchangeableness, (Malachi 3:6,) and this, and this only, furnishes a proper basis for the moral attributes of Deity. The word struggles to convey the idea of the innermost being of God, the very essence of his personality. The word Elohim, on the contrary, with its root idea of power, sets forth God as creator, and partakes more of the character of a common noun, being quite generally used with the article or some other qualification, etc., while Jehovah, as a proper name, dispenses with the article. The frequent recurrence in Job of the older names for God, such as Shaddai, El, and Eloah, is in keeping with the earlier usage of the Pentateuch, and points to a remote antiquity for the authorship of this book. (See Hengstenberg, “Genuineness of the Pentateuch,” 1:231-308.) 

2. The word Jehovah, whether pointed יהוה, or יהוה, as others would read, is believed by many to indicate futurity, and to contain a prophecy of the incarnation, which is also supposed by some to be implied in its radical meaning of life, which was the pre-eminent attribute of Christ. Delitzsch (Symb., p. 29) finds the interpretation of the meaning of Elohim in the mystery of the trinity — that of Jehovah in the incarnation. The one name would then be the exponent of creation, preservation, and government; the other of salvation and of grace.



Verse 22 

22. Nor charged God foolishly-“In all that had befallen him” (Septuagint) he had neither sinned nor uttered folly against God. Aben Ezra’s rendering is more literal: “He spake nothing out of taste or against reason.” Tyndale gives it, “nor murmured foolishly against God.” The approval is entirely retrospective.

02 Chapter 2 
Verses 1-10 

THE FIFTH AND SIXTH TEMPTATION, Job 2:1-10. 

Job 2:1-2. See note on Job 1:6-7.



Verse 3 

3. Holdeth fast his integrity — As a soldier his shield, because his life is wrapped up in it. 

Movedst me — For the test and maturing of the godly character of men, the devices of Satan are tolerated in the divine scheme. 

To destroy him without cause — “This points to a very important rule in the divine administration, according to which the cause of a destructive temptation is something in a man’s self — a sin, for example, leading on to a larger and larger. There was no such cause in Job why he should be tempted to destruction.” — Chalmers. The bias of the heart to any peculiar sin invites trial or temptation; while the cherishing of secret sin subsequently lands us in a larger temptation. The metallic rock hidden in the each attracts not one, but many lightning strokes. The strokes of trial, in the mercy of God, are meant not to scathe, but to burn out the subtle springs of sin’s disease. That the malicious aspersions of Satan may be confounded, and Job become an exemplar to the Church in all ages, God is moved, of his own free will, to permit the trial of Job, though without cause.


Verse 4 

4. Skin for skin — Among the conflicting interpretations of this difficult verse are, first, that a man will readily give the skin, that is, the life of others for his own skin or life. Just as by “life for life,” in Exodus 21:23, is meant the giving of one life for another, Job would gladly yield up every thing — property, friends, relatives even, (so Satan meant to say,) if so be that his own precious life might be preserved. Such sacrifice, Satan insinuates, is no proof of godly fear; it is no more than what any one else would do under like circumstances. Touch his own life, and we shall see how he will curse thee. The second theory may be called that of mercantile exchange, as if the passage read “like for like,” “an equivalent for an equivalent,” “as one dead thing (=skin) resembles another dead thing.” — Ewald. Thus so long as Job keeps his life, he is only half tried. Hitzig also interprets: One gives skin for skin; that is, every thing has its price, but a man will take nothing, and will give every thing, for his life: as in a storm the most precious freight is cast into the sea that the human freight may be saved. The Jewish expositors take the meaning to be, One gives up skin to preserve skin; that is, parts with a diseased limb for the sake of the rest; “one holds up the arm,” as Raschi suggests, “to avert the fatal blow from the head.” Third. Olshausen makes the saying to hinge upon the idea of person: “As long as thou leavest his person untouched, he will leave thee personally unassailed.” Renan regards it as a proverb, the sense of which is, that man is only moderately sensible to exterior losses, which do not touch his person. Fourth. Carey’s view is, that the proverb contains a sort of reductio ad absurdum argument, thus: Never expect a man to part with his skin unless you supply him with another; an impossible condition, and therefore equivalent to never expect that a man will part with his skin on any conditions whatever; in other words, On no terms will a man part with his life. To save his life, a man will part with every thing else. Fifth. A writer in Jour. of Sac. Literature, (January, 1859, p. 337) discards the idea of a proverb. He would translate בעד, around or about, instead of for, as it is in Job 1:10 . The idea then would be, skin around skin, (meaning a succession of skins,) yea, all that a man hath around HIMSELF, will he surrender; but put forth thine hand now, and reach unto his bone and flesh. (Comp. Job 10:11.) The first of these opinions, which is also substantially that of Vaihinger, Dillmann, Heiligstedt, Canon Cook, etc., is unquestionably the most satisfactory. It is in keeping with the malicious aspersion upon human virtue that inaugurated the preceding trials, and is a charge of basal inhumanity upon our whole race. The selfish feelings, it means to say, are ever uppermost in man’s heart. The stoicism that Job has already shown is proof that he cares not if his whole family perish, so long as he can keep a whole skin.



Verse 5 

5. Touch his bone — Among the most painful diseases are those that have their seat in the bone. Job touchingly refers to this feature of his disease. (Job 30:17; Job 30:30.) The association of נגע, touch, with אל, (into or even to,) rather than ב, as in Job 1:11, Delitzsch has well remarked, “expresses increased malignity.”



Verse 6 

6. In thine hand — “God did not himself smite Job lest Satan should carpingly say, Thou hast spared and not tried him to the utmost.” — Chrysostom. 
But save his life — Only (margin) spare his life; נפשׁו, naphsho; according to others, his soul, that which gives life. Apart from its union with the spirit, there is no life of the body. (James 2:26 .) According to Maimonides, (in Moreh,) God stipulated that his mind should not be touched, because it is of divine substance. “This limiting of his power — that the mind should be spared,” the Talmud says, “was more grievous to Satan than to Job. As if one should permit the breaking of a flask on the condition that the wine be preserved.” The meaning here, however, must, as in Job 2:4, be “life.”



Verse 7 

7. Sore boils — The word שׁחין, translated boils, in the verbal form signifies to be hot. Dr. Good, a learned physician, translates it “a burning ulceration.” That it was terrible is indicated by the addition of the word רע, ra’h, evil, or malignant. The features of the disease with which Job was afflicted most resemble the black leprosy, or elephantiasis, as it is called by the Greeks. It takes the latter name from its rendering the skin “scabrous, dark-coloured, and furrowed all over with tubercles,” (Dr. Good;) or, as others say, because in some of its stages the feet swell, and take the shape of those of the elephant. The Arabians and Syrians call it the lion disease, (leontiasis,) because of its producing in the countenance of the afflicted grim, distorted, and lion-like features. It is regarded as the most foul, painful, and incurable of all diseases. “It begins beneath the knee” (W. Scholtze) with tubercular boils, which, in time, resemble a cancer, and thence spreads itself over the whole body. In its slow and destructive course all the members of the body, fingers, toes, hands, feet, gradually decay and fall off, on which account the Arabians call it also the maiming disease. The dread the disease inspires appears in the title it bears throughout the East — “the first-born of death.” Its victim, even the Icelanders, among whom it prevails, say, resembles “a rancid, putrefying corpse.” Maundrell, an old but judicious Oriental traveller, describes the “distemper as so noisome that it might well pass for the utmost corruption of the human body on this side the grave.” The features and course of the disease may be traced in the incidental descriptions given by Job 3:24 ; Job 6:2; Job 6:4; Job 6:9; Job 6:11-14; Job 7:4-5; Job 7:14-15; Job 7:19; Job 9:17-18; Job 13:20; Job 13:27-28; Job 16:8; Job 16:16; Job 16:22; Job 17:1; Job 19:17-18; Job 19:20; Job 30:17; Job 30:30; Job 33:20. The entire diagnosis thus given answers to the elephantiasis.



Verse 8 

8. Potsherd — The Septuagint renders, “And he took a shell to scrape away the ulcerous discharge, and sat upon a dung heap outside the city.” As the sores were too loathsome to touch, he took a piece of earthenware, (potsherd, or shard — Old English for fragment.) that he might remove the filth of the sores, and allay the extreme itching. 

Among the ashes — In the Hauran, dung being unneeded for agricultural purposes, is burned from time to time in an appointed place outside the town. The heaps of ashes and filth soon attain a height greater than that of the highest buildings of the village. — Wetzstein. Something of this kind the Septuagint may have had in view. This act of Job was, among the Orientals, a common symbol of extreme distress. Ulysses, after suffering shipwreck, placed himself mourning on a heap of ashes. Odyssey, 5:153, 160. (See note, Job 16:15.) Job, not unlike his divine Saviour, is the smitten of God. (Isaiah 53:4.) Leprosy was regarded by the ancients as a divine visitation. The Hebrews named it, “The stroke of the scourge,” a meaning that our own word plague (“stroke”) originally bore. Hence Jerome translates Isaiah, (chapter Isaiah 53:4,) “We did esteem him smitten” — by leprosus, — or the leprous one, a name the Messiah bears also in the Talmud. Christ “bare our sins in his own body,” and on this account “there was a hiding of faces from him,” as from a leprous person. (Isaiah 53:3, margin.) Job, a type of Christ, is to all appearance rejected of God. The ban of God and man alike rests upon him. “If a Persian has the leprosy he is not allowed to enter into a city, or to have any dealings with the other Persians; he must, they say, have sinned against the sun.” — Herodotus, 1:139. (See note, Job 19:21.)



Verse 9 

9. His wife — There is an old tradition among the Jews, which also appears in the Chaldee Paraphrast, that his wife was Dinah, the frail daughter of Jacob. This is of value only as showing an ancient belief that Job lived in the patriarchal age. This unfortunate woman, who had not the living faith of her husband, and who, perhaps, did not believe in his God, has been bitterly denounced in every age, and has given point to many a stinging epigram from the days of the German Alters to Coleridge. “Why,” asks Chrysostom, “did the devil leave him this wife? Because he thought her a good scourge by which to plague him more acutely than by any other.” Augustine calls her the “helper of the devil;” Ebrard, “a tool of the tempter;” Spanheim, “a second Xantippe;” Calvin, (cited by Delitzsch,) “Proserpina, an infernal fury;” and J.D. Michaelis thinks she alone remained to Job in order that the measure of his sufferings might be full. Among others. Kitto (Daily Bib. Illus.) and Hengstenberg have taken a more pleasing view of the woman, whom others seem to have forgotten was a sufferer who had been as terribly bereaved as Rachel herself. (Jeremiah 31:15.) “It must be taken into consideration that her despair was rooted in the heartiest and tenderest love to her husband. In all their previous losses she had allowed herself to be kept in restraint by Job’s own submissiveness, and had the pains of disease befallen herself, she would probably still have resisted her despair.” — HENGST., Lec. on Job. It was a favourite thought with the fathers that as Satan had successfully employed woman for the ruin of man in Paradise, he feels sure of success in this, his last stake, as he wields the same instrument against Job in the ashes. The moral elements of the two temptations were similar to each other. There was the preceding wreck of woman’s heart, together with the subtle leverage of man’s affection, as well as the contagious influence of evil example; all which unitedly constituted a temptation of inestimable power. 

Curse God… die — (See Job 1:5.) She evidently alludes to what Job had said, (Job 1:21,) and, strangely enough, employs the very words that the tempter had expected Job would use as he sank in despair. By Ewald, among others, the expression is taken as ironical, “say farewell to God, and die;” by others (Rosenmuller, Hirtzel) as an insolent and defiant demand, “Renounce God, and die.” Schultens suspects it to have been a common saying among spare worshippers of the Deity of that day, like that of the Latin, “Eat, drink: to-morrow we die.” It practically said, Religion is of no account. Such sentiments prevail under visitations of the plague and kindred calamities. Thucydides thus moralizes over the plague at Athens: “Men were restrained neither by fear of the gods nor by human law; deeming it all one whether they paid religious worship or not, since they saw that all perished alike.” The wife of Job is now swept away into a similar maelstrom. The Septuagint informs us “that much time had passed” when she uttered these taunting words, “Curse God, and die;” and, displeased at the idea that an angry woman should say so little, puts a long speech into her mouth, recounting her sufferings, and closing with the tame words, “but say some word against the Lord, and die.”



Verse 10 

10. As one of the foolish women — נבלות, perverse, corrupt, or godless women; having respect not so much to the want of intellectual as of moral qualities. The word is one of the strongest in Hebrew, and is used to express utter worthlessness. It is to be remarked that Job does not charge his wife with being such, but with talking like such women. There is no evidence that Job sympathized with those mean views of woman that the Orientals cherish even to the present day, and which the Koran has done so much to promote. It is evident from the Vedas and the Gathas, her position was vastly more honourable in the earlier ages of the world. (See WILKINSON’S Egypt, P. A. Job 1:4, and BLEECK’S Avesta, 2:118.) It is equally clear that she and her condition everywhere, under the influence of the best of pagan religions, have been constantly deteriorating. Between three and four thousand years ago, woman, whether in Egypt, Persia, or India, at home or abroad, was as free as Trojan dame or the daughters of Judea. She was the honoured of man — nearly, if not altogether, his equal; now, everywhere in the East she is the spurned of man — a mere tool, if not a slave. The institutes of Manu early struck the keynote of woman’s sad declension throughout the East: “Women have no business with the texts of the Vedas.… Even if a husband be devoid of good qualities, or enamoured of another woman, yet must he be revered as a god by a virtuous wife.” Job 9:2-3, etc. (See also MUIR’S Sanscrit Texts, 1:26, 3:42, 68.) That woman is not trodden in the dust in Christian as in eastern countries, is due to the conserving and equalizing doctrines of the cross. (Comp. John 19:26, and Galatians 3:28 . See also notes on 1 Corinthians 14:34-35.) 

Shall we not receive evil — As beings worth disciplining for another life, each one may assume that the elements of evil will, sooner or later, be wrought into his mortal life. His sinful condition should lead him to the reflection that more of evil than good might be his reasonable allotment. If there be, on the contrary, a preponderance of good, it is simply due to the goodness of God. The heathen themselves could see that evil may subserve the most desirable ends, and, by pruning the soul, prepare it for the higher good. Thus Plutarch: “It is likely that the Deity perfectly understands the condition of the soul to whose disease his justice is to be applied, whether it is such as is inclined to repentance.…
He knows how much of the virtue which he gave them at their birth they still retain, and in what degree that in them which is noble still remains, as not having been obliterated, but merely overgrown by evil education and bad connexions, and may be restored to its natural habit by due attention.” — Providence of God, book 6. The storm has swept over Job as over an oak of the mountain. He still stands majestically, the roots of his faith having struck more deeply, and grasped more firmly, the Rock of Ages. 

Sin with his lips — St. James, who dwelt at large upon the right use of the tongue, makes such reference to Job as to show that he must have had in mind the responsibility implied in these and similar words of this book. As language is but the vehicle of thought, and may readily become the winged promoter of that which is evil, God holds even words to solemn account. (Matthew 12:36-37.) In the present age, as facilities for doing good or evil through the tongue, pen, press, or electric wire are so much multiplied, our responsibility is correspondingly increased.



Verse 11 

THE VISIT OF CONSOLATION, Job 2:11-13.

11. Three friends — Their conduct, as seen in this verse, shows them to have been sincere in their friendship at first, however they may have failed and become subsequently involved in angry dispute and bitter recriminations. 

Eliphaz the Temanite — The word Eliphaz signifies “God the dispenser of riches.” (Furst,) or, according to J.D. Michaelis, “My God is gold.” Since an Eliphaz appears in Genesis 36:4; Genesis 36:11, as one of the sons of Esau, and the father of Teman, we are justified in supposing that the home of Eliphaz was in the Idumaean region bearing that name. (1 Chronicles 1:43; 1 Chronicles 1:45.) Teman was probably the capital of Edom, (Amos 1:12) and lay, according to Eusebius, fifteen Roman miles from Petra, or, more probably, about five miles, as in Jerome. “This part of Arabia always had the most excellent philosophers.” — Grotius. (See Jeremiah 49:7; Baruch 3:22.) The Septuagint calls Eliphaz the king of the Thaemans. 

Bildad the Shuhite — So called after a national deity of the Edomites, according to Furst, though Gesenius (Thesaurus) renders the name, the Strenuous Defender. The Septuagint makes him the ruler of the Sanchaeans. Shuah was the youngest son of Keturah by Abraham, (Genesis 25:2,) who sent Shuah and the other children of the concubines “eastward into the east country.” The Shuhites probably dwelt not far from Edom, though Rawlinson conjectures that they may have been the Tsukhi, who dwelt on the northern confines of Babylon, both sides of the Euphrates. (Herodotus, i, p. 380.) 

Zophar the Naamathite — Zophar, the shaggy, the rough, (Furst.) The place of his residence is uncertain. It could not have been the Naamah spoken of in Joshua 15:41. The Septuagint calls him the king of the Minaeans. This leads Dillmann to suggest the identity of Naamah with Maan, an ancient city whose ruins still remain, somewhat to the east of Petra. (Comp. EWALD, Hist. of Israel, 1:239.) 

An appointment together — When a calamity befalls a family among the Arabs of the present day, all their relations, connexions, and friends immediately hasten together to console them. — PIEROTTI. Customs, p. 240. To mourn with him — נוד, noudh; English, nod, to shake (the head.) Among highly excitable races deep grief is expressed by the movement of the head.



Verse 12 

12. They lifted up their voice — Sir John Chardin (year 1676) says of the people of Asia, that “their cries are long in the case of death, and frightful, for the mourning is right-down despair, and an image of hell.”

The moment the mistress of the house next to his (at Ispahan) expired, “all the family, to the number of twenty-five or thirty people, set up such a furious cry that I was quite startled, and was above two hours before I could recover myself. These cries continue a long time, then cease all at once; they begin again as suddenly at daybreak, and in concert. It is this suddenness which is so terrifying, together with a greater shrillness and loudness than one could easily imagine. This enraged kind of mourning, if I may call it so, continued forty days — not equally violent, but with diminution from day to day.” 

Sprinkled dust upon their heads — In a funeral procession, depicted on one of the tombs of ancient Egypt, there first come eight men throwing dust upon their heads, and giving other demonstrations of grief. The procession closes with eight or more women beating themselves, throwing dust on their heads, and singing the funeral dirge. — Wilkinson. (See also Joshua 7:6; 1 Samuel 4:12.) “For after the death of any of them, [the Egyptians,] all the friends and kindred of the deceased throw dirt upon their heads, and run about through the city mourning and lamenting.” — Diodorus Siculus, vol. i, chap. 7. A like custom prevailed among the Greeks (Iliad, Job 18:21-21) and the Ninevites, as appears in the annals of Assurbanipal. The friends threw the dust heavenward, that, falling, it might cover the entire body; and thus, as Homer says, “deform it with dust;” or the act may have been symbolical — being either a solemn recognition of God, as the author of the evil, or an acknowledgment of man’s frailty and dependence.



Verse 13 

13. Seven days and seven nights — The Orientals not only bemoaned the event of death for a period of seven days, (Genesis 50:10, Sirach 22:12,) but other calamities — those of a national. (Ezekiel 3:15,) and, as in this case, those of a more private, character. The “Bedawi Romance of Antar” thus describes the lamentation of the tribes of Abs and Adnam over their great discomfiture, and the many kings and chiefs that had been slain in battle: “They threw down their tents and pavilions, and thus they continued seven days and seven nights.” The obsequies of a Jewish king were celebrated with peculiar honours: “among others,” says Maimonides, “a company of students in the law were appointed to sit at his sepulchre, and to mourn seven days together.”

(Cited by LEWIS, Antiq., 3:88.) Dillmann, Hirtzel, and others, deny that custom prescribed a seven days’ silence. This they attribute to deep compassion and awe for Job’s sorrow. The counter view of Ewald and Rosenmuller, that such mourning was in conformity with the custom of the times, may be illustrated by a similar usage that to the present time prevails among the Hindus: “Those who go to sympathize with the afflicted are often silent for hour’s together. As there were seven clays for mourning in the Scriptures, so here, and the seventh is always the greatest, the chief mourner, during the whole of these days, will never speak, except when it is absolutely necessary. When a visitor comes in, he simply looks and bows down his head.” — ROBERTS, Orient. Illus. The Rabbins tell us that among the Jews the mourner always sat chief; and the comforters, who were the neighbours, were not to speak a word till he broke silence first. — LEWIS, Ibid.
EXCURSUS No. I.
SATAN.
This word Satan — Septuagint, diabolos, “devil” — is a word purely Semitic, (Arabic, Shatanah,) signifying “adversary,” and is from the same form, שׂשׂן, Satan, “to attack,” “lie in wait,” “hate.” It is used in Job and in Zechariah with the article, “the Satan,” either for emphasis, “the adversary “pre-eminently, (for the word appears elsewhere a few times as a designation of human beings,) or, more properly, as a proper name of a being at that time well known.

He first appears in Scripture under the guise of the serpent, (a name he afterwards bears,) as the agent in encompassing man’s fall. On the reasonable supposition that Adam, in his subsequent reflections if not in the hour of his temptation, must have peered through this bestial disguise and apprehended the superbestial agency involved in the act of intelligent speech, we may presume that the being of this profoundly mysterious adversary must have as deeply impressed the descendants of Adam as any other of the antediluvian facts whose traditions still linger among men. The Arabs, for instance, still “call a serpent Satan, especially if he be conspicuous in the crest, the head, and repulsive looks.” — Schultens.
There are very few, if any, of the essential characteristics of the Satan of this book that are not to be found in the diabolic actor in the garden. So that the serious objection urged by some against the antiquity of the Book of Job because of its “full-fledged Satan,” as they are pleased to call this most malicious enemy of our race, really finds its refutation in the records of the Fall. And it may be as easy to account for the fact that during the many centuries included in the Book of Genesis no further mention is made of Satan, as for the silence respecting the actual instrument in beguiling Eve. A detailed comparison of the two Satans of Genesis and Job would show them to be not only one in being but in the amount of disclosure of character made, and that the supposed progress of doctrine in regard to Satan is without a valid basis.

A general knowledge of this evil spirit is implied in the Azazel of Leviticus, chapter xvi, translated scapegoat, who is represented as the antithesis to God, which necessitates a spiritual personality — “a personification of abstract impurity as opposed to the absolute purity of Jehovah.” — Roskoff. The very desert to which the goat “to Azazel” was to be sent, was in the popular belief the home of evil spirits. (Isaiah 13:21; Isaiah 34:14.) This view of Azazel as Satan is confirmed by the etymology of the word Azazel, the might or “power of God,” (Furst and Gesenius,) perhaps the name of the evil spirit before his fall, (compare Gabriel,) or “defiance to God,” another etymology suggested by Gesenius. (Thesaurus, 1012.) Origen declared Azazel to be the devil. (See Hengstenberg’s “Egypt and the Books of Moses,” 159-174.)

In 1 Chronicles 21:1. Satan (without the article) “stands up against Israel,” and that he may involve a whole nation in the wrath of God, persuades its royal head into the pride and presumption of numbering the people. The Satan is here disclosed as operating within the domain of the mind, and moving mind directly by solicitations from within. This is the most important disclosure of the Old Testament with regard to Satanic agency.

The same idea of adversary appears in Zechariah 3:1, where Satan stands as accuser (Revelation 12:10, κατηγωρ) at the right hand of the high priest — the proper place of an accuser — and antagonizes (literally, Satanizes) him in his official capacity of bearing the sins of the people before the Lord.

In these four chief places of the Old Testament where Satan is disclosed we have, therefore, a oneness and consistency of character answering to the generic meaning of the word Satan. The position of adversary to such a being as God, makes possible all that the Bible reveals of his nature. He stands at the head of fallen beings, who, in the New Testament, are called demons, δαιμονια — the one great, powerful, and infinitely malicious personality, who, for some reasons not fully revealed, seeks the injury and ruin of our race — an object of overwhelming terror unless restrained by the grace and power of God. In the New Testament he bears the names Satan, Beelzebub, Belial; and the titles “devil,” (διαβολος;) “slanderer,” (one who sets at variance;) the “wicked one;” “prince of this world;” the “destroyer;” “prince of the demons,” (των δαιμονιων, Mark 3:22;) “prince of the power of the air;” “lord of the dwelling;” “worthlessness,” or “wickedness;” and is the author of evil, John 8:44, the enemy of mankind, Matthew 13:39, and the tempter of the faithful, 1 Thessalonians 3:5. Satan is a created spirit, subordinate in every sphere to God, and destined to be subjugated by Christ, and has but little in common with the dualistic conception of an evil spirit coeternal and coequal with the good. The disclosures concerning our great foe are confined to the word of God. Traces, indeed, there are, in the most ancient mythologies, that plainly reach back to the garden of Eden, of a spirit pre-eminently evil, but they are so overgrown with puerile conceptions of suryas: devs, fervers, etc., that the scriptural idea of Satan is almost lost. The evil spirit most nearly resembling the Satan of the Old Testament is Set, or Typhon, of the Egyptian mythology. Under the ascription of an “adversary,” he is invoked on a papyrus as “the god who is in the void, the almighty destroyer and waster.” — DOLLINGER, Gentile and Jew, 1:453. The features of resemblance on the part of Set, or the Vritra of the Vedas, Tiamat of the Babylonians, Angra Mainyus (Ahriman) of the Avesta, or Loki of the Scandinavians, are too few to need notice. See pp. 277, 278.

EXCURSUS No. II.
SATAN AMONG THE SONS OF GOD.
The confessedly strange scene of Satan in the midst of “the sons of God” has called forth various theories: —

1. That it is to be regarded as a mere vision, after the manner of the vision of Micaiah. (1 Kings 22:19.)

2. That the scene has not even the basis of a vision, but God employs the figure of an earthly court in accommodation to our ideas of things. According to Mercerus, while “engaged in their ministry the angels cease not to stand before the Lord. They are said, after a human way, to return to him when they praise him,” etc. Quaint Job Caryl, the most copious of the many writers on this book, takes this view: “This I say, God doth here after the manner of men; for, otherwise, we are not to conceive that God doth make certain days of session with his creatures, wherein he doth call the good and bad angels together about the affairs of the world. We must not have such gross conceits of God; for he needs receive no information from them, neither doth he give them or Satan any formal commission; neither is Satan admitted into the presence of God, to come so near God at any time; neither is God moved at all by the slanders of Satan, or by his accusations, to deliver up his children and servants into his hands for a moment; but only the Scripture speaks thus to teach us how God carries himself in the affairs of the world, even as if he sat upon his throne, and called every creature before him, and gave each directions what and when and where to work, how far and which way to move in every action.” Kitto (Daily Bib. Illust. in loc.) endorses this view.

3. That the Satan, here, is a good spirit, to whom has been assigned the work of trying and proving men. This was the opinion of Dathe, Eichhorn, Schultens, and Herder. The last mentioned regarded him as a kind of censor morum, or an attorney or solicitor general, (Staats-Anwalt Gottes.) This view, which savours more of trifling than of serious discourse, is destined to a like fate with that of Dathe, of which Gesenius says it is now universally exploded.

4. That his presence is tolerated as a culprit, or as a transgressor as yet unexposed except to God himself. Thus St. Augustine, (Serm. in loc.): “Satan was in the midst of the good angels, even as a criminal stands in the midst of bailiffs awaiting judgment.” Delitzsch suggests, “that Satan here appears among the good spirits, resembling Judas Iscariot among the disciples until his treachery was revealed.” This thought Birks (Difficulties of Belief, p. 99) expands: “If Judas remained long undetected among the twelve apostles, it is conceivable that the crime of the arch deceiver may have remained concealed for a time except from the eye of the Omniscient alone. We may conceive that the adversary was still permitted to appear among the sons of God, and to seek, in the courts of heaven itself, to veil his dark malice under the show of a zeal for the divine justice, and his fraudulent temptations under the specious show of genuine benevolence towards angels and men.” A plausible theory! but one requiring that the temptation of Job should have taken place prior to the fall of man; for at that time the character of Satan must have been fully revealed.

Another theory is that of Dachsel: “Satan appears among the children of God before the Lord, on the one part, because all his hostile doing stands under God’s holy will and his permission,… on the other part, because Satan and his angels have a right to accuse believers before the Lord as long as an unforgiven sin remains in the Church of God. Revelation 12:10.” (See also Delitzsch, under Job 2:9, who maintains the same view.)

The gist of this whole difficulty lies in the problem of the place where the scene transpired. The intimation that Satan could have insinuated himself into the heaven of the sainted dead is a pure assumption, at once contrary to the entire analogy of the Scriptures and offensive to our thoughts. The subject has been embarrassed by the too limited view taken of the dominion of God. The innumerable company (μυριαδες) of angels, (Hebrews 12:22,) may be assigned to divers worlds, and subjected to different economies of the divine government. Under some one of these, the visible appearing of Satan may be no more abnormal than is his invisible presence in kindred assemblages in this world. Indeed, our present economy, no less than that which opened in Eden, discloses not only the juxta-residence of good and evil spirits, but their casual association. Analogy justifies us in accepting a similar economy for at least one other world, and this would meet the demands the scene before us makes upon our faith. The scene, however, which is remarkable for its downright naturalness, has been overlaid with “cabinets” and “councils” and the paraphernalia of Eastern courts, to the prejudice of sound criticism.

03 Chapter 3 
Verse 1 

THE LAMENTATION.
1. After this — With the close of the Historical Introduction, Satan, as an open actor, disappears from the scene; the supernatural passes into abeyance; and we are for awhile left alone with Job, notwithstanding his friends still sit by in formal etiquette, and with professional sympathy. Faith has been triumphant in every conflict, and the very language of the original, and of our own beautiful English version, seems to partake of the spirit prevailing around — the calmness and serenity of the victory towards which all had tended. We are as little prepared for the impending violent outburst of grief and despair, as Job was for the storm that destroyed his family and home. A dyke may for a long time hold the vast volumes of a flood in check, only to make the devastation the more disastrous when once it breaks away. Such is the flood, long kept back by the power of faith, that now bursts forth. We are borne along amid the wreck of broken thoughts, struggling images, and impassioned cries. It is the one lamentation of all literature overwhelming us with its awfulness, and leading us to grasp the rock that is higher than we.

The question naturally arises as to the immediate cause for Job’s so sudden precipitation from the assured heights of trust and resignation into the yawning depths of despair. However sincere the friends may have been at the outset of their ministrations, they somewhere failed in these, and dashed the cup of consolation with lees of bitterness. Their breedings over his peculiar afflictions must in some way have betrayed themselves to the keen eyes of Job. (See notes on Job 3:2; Job 6:14.) The failure of the friends was the failure of Job’s last earthly hope. The strained “back” of the sufferer was not equal to this, “the last straw” of grief. His cursing of every phase of existence proclaims that nothing now remains to Job but his grave and his God. The lamentation divides itself, according to Hahn, into, first, a wild cursing of life. which has brought his calamity; Job 3:3-10. Second, an ardent desire for death, to bring him rest; Job 3:11-19. Third, reproachful questioning of life, if indeed it must bring sorrow; Job 3:20-26. 

Job opened his mouth — A formula used when a speech of more than usual gravity is expected. 

And cursed his day — His birthday. (Job 3:3; Hosea 7:5.) He does not curse God. The issue made by Satan was, that he would “curse” (renounce) “God.” The word here used is קלל, to speak ill, or make light of. — Gesenius. (See note on barak, to curse, or renounce, Job 1:5 .) “Job’s cursing the day may be viewed as simply an Oriental glowering over his misery, stopping at the second causes, and never dreaming of impeaching the divine First Cause. A logician might tell him that his words implicated the First Cause, and but for his paroxysm of woe he would be responsible; but he thinks no such implication. After the human probationary measure he is innocent — still “perfect;” but tried by the absolute, as he soon will be, he is guilty.” Compare with this lament the more brief and polished, but less impressive, one of Jeremiah, (Jeremiah 20:14-18,) which of all Scriptures more nearly approaches the solemnly majestic and tragic wail of Job; and while “that of Jeremiah is milder, softer, and more plaintive, peculiarly calculated to excite pity,” (LOWTH, Hebrews Poet.,) it is evidently modelled after this, the vastly older pattern. In this we are painfully affected by the intense subjectiveness of the protracted outcry which, better than any descriptive language, discloses the great deep of Job’s misery. Dean Swift, at the height of his glory, upon the return of his birthday, was wont to “lament it” by repeating this chapter. — ROSCOE’S Life of Swift.


Verse 2 

2. Job spake — Hebrew, answered. Not their words, but their thoughts, as he had divined them. Or it may have respect to the occurrences of the last seven days (Comp. Matthew 11:25.) Umbreit regards the word as intensive, and intended to increase the force of the following word.



Verse 3 

First long strophe — JOB CURSES HIS EXISTENCE, Job 3:3-10.

a. He curses his birthday, Job 3:3-5.

3. Let the day perish — Literally, Perish the day! I was to be born in it! Hitzig renders, אולד בו, in which I should be born. “The speaker, by a bold figure, places himself before his birth, and prays that the day which was to give him existence might be annihilated, so that he might be saved from the misery of living.” The fathers, who were disposed to palliate this entire lamentation, call attention to the thought that it is the day of his birth, and not that of his prospective death, that he execrates; which Isidorus beautifully illustrates by the tears of Christ, “who wept,” he says, “not so much that Lazarus had died, as that he must call back to waves and storms him who had reached the port, and bring again the crowned victor into the battlefield of life.” 

And the night… it said — Not, in which it was said, which takes away the startling abruptness of the original. Like a conscious existence, night personified has the power of speech. In the sublime conception of the poet, night makes report to the Most High of whatever takes place within its wide domain. The speculation is not unworthy of science, that all the deeds of the day are embodied in the reflected rays of light, from which they can never die out, at least so long as the light of the day continues to shine on through infinite space. In a similar manner night has a voice. Psalms 19:2. On which Stier remarks: “We are to understand not merely what we see by day and night in the heavens, but, as the expression naturally imports, (that is, if viewed without respect to the connexion,) the whole that is done by day and night under the heavens.” 

A man child — גבר, literally, a man. The birth of a son was one of the three great occasions of festivity among the Arabs. The two others, according to Pococke, were the birth of a foal of valued race, and the rising up of a poetical genius in any of their tribes. (Spec. Hist. Ar., pp. 160, 367.)



Verse 4 

4. Let… regard it — Literally, not seek it out, דרשׁ . That is, not concern himself about it; “so that it may remain without light, on the supposition that each single day owes its light to an especial care of God.” — Dillmann.


Verse 5 

5. The shadow of death — צלמות tsal-maweth, was regarded by the ancients as one of the very few Hebrew compound words; but now, by De Dieu and many moderns, it is taken to be a derivative from צלם, to be dark. Compare Arabic, Zalima, of the same meaning. Ewald and Dillmann point differently, and read tsalmouth, “black darkness;” the latter of whom looks upon the idea of shadow in connexion with sheol as a feeble word to express the extreme darkness of Orcus, (Sheol.) Its gradational use here in connexion with darkness, as well as elsewhere in Scripture, (chapters Job 10:21 ; Job 28:3; Job 34:22; Psalms 107:14,) points to its true meaning of deep and terrible darkness, such as the popular imagination in that day associated with the regions of the dead. It also appears in contradistinction to light, (Job 12:22;) as an attributive of sheol, (Job 10:21;) and in connexion with the gates of the world of the dead, (Job 38:17.). It is also used metaphorically for affliction, Job 16:16; and for evil and calamity, Psalms 44:19; Isaiah 9:2. On the supposition that it is a compound word, the idea of “shadow of death” may have sprung from the darkness so frequently noticed to creep over the sight of the dying, which even now strikes terror, if so be at evening time it be not light. Zechariah 14:7. (See note on Matthew 4:16.) 

Stain it — גאל, claim or redeem it, the common and accepted meaning of the word. Our translators, following the Targum, probably took their rendering from געל, a kindred form of the word. The day of Job’s birth was once their possession, (Genesis 1:2,) and as kinsmen the primeval darkness and chaos have a right to redeem and bring it back, as belonging to them, and not to the light. (Leviticus 25:25 .) 

Cloud dwell upon it — “Let the cloud pitch its tent over it.” — Schultens. This is an image common among the Arabs, and is thus illustrated by Schultens from the Arabic history of Tamerlane: “And when the darkness of the night shall dissolve its tents, and the dawn, as if marching forth to banquet, shall unfold her banners.” 

The blackness — כמרירי, (from כמר, “to be burnt,” “to be black,”) the darkenings or obscurations. The marginal rendering is that of Schultens, Mercer, etc. This is now of as little consideration as will be the proposed emendation of Hitzig, who changes the second ר into ד, thus making the expression similar to that of Job 24:13, (which see,) “like apostates from the light.” This view, which is not original, Furst had already condemned. The reading as above, “darkenings of the day,” is now generally accepted. Reference is supposed to be made to the darkness caused by an eclipse, which was thought by most ancient nations to forebode disaster. Thus Renan — “Let an eclipse, fill it with terror.”



Verse 6 

b. Job curses the night of his conception, Job 3:6-10.

6. Darkness — אפל, darkness exceedingly dense. A poetical word, expressive of intenser gloom than חשׁךְ . Compare Exodus 10:21. Let it not be joined — The marginal reading is more correct: “Let it not rejoice among the days of the year.” The night is here personified, and conceived of as rejoicing in her course as well as the day. Compare the similar personification of the sun, Psalms 19:5. “The night is not considered so much to rejoice on account of its own beauty… as to form one of the joyous and triumphant choral troop of nights that come in, in harmonious and glittering procession.” This view of Davidson is not sufficiently comprehensive, as appears from the following verse. The night that saw the beginning of his existence (his conception) should take upon itself the character of a mourner; it should be clad in darkness; it should still its notes of rejoicing, and forever maintain silence among its joyous kindred. The reader may compare the beautiful passage of Euripides: “Thee I invoke, thou self-created Being, who gavest birth to nature, and whom light and darkness, and the whole train of globes and planets, encircle with eternal music.”



Verse 7 

7. Solitary — גלמוד, barren, as in Isaiah 49:21 . “It is a metaphor,” says Gesenius, “taken from the hard, sterile, and stony soil.” Let it be not only a night without Job’s birth, but without any births. With the Arab the birth of male children was celebrated by feasts, dances, and songs. — POCOCKE, ibid., p. 160. That night, with the ancient curse of barrenness upon it, is to sit solitary and alone, in unbroken silence, in the everlasting darkness.



Verse 8 

8. That curse the day — Cursers of the day. Pliny says of the Atlantes, (Herodotus calls them Atarantes,) that as they look upon the rising and the setting sun they give utterance to direful imprecations against it as being deadly to themselves and their lands. (Nat. Hist., book v, chap. 8.) Job does not refer to such, but to professional cursers, who imprecate evil on particular days. Superstition in the earliest times had its sorcerers, who were believed to possess the power, through incantations, of working injury to others. Balaam was summoned from his distant home to curse the people of Israel. Job invites those skilled in the art of cursing to join him in cursing that night. 

Raise up their mourning — Our version yields no intelligible meaning. The Septuagint renders the passage, “he that is ready to attack the great whale,” (or monster,) which is quite as meaningless.

The original reads, skilled to rouse up the dragon, (Leviathan.) This word, לויתן, has been a stumbling-block to all translators. The Complutensian editors (of the first polyglott, 1517) left it without attempting to translate it. Our own version, “their mourning,” together with that of Piscator and Tyndal, probably followed the Chaldee paraphrase, which may have been suggested by the ancient association of the profession of sorcery with professional mourning. They inferred that as the first clause of the verse meant sorcery, the second must mean “mourning.” 1. Furst, in common with modern lexicographers, gives the ground-form of the word as that which wreathes, or gathers itself into folds. Hence one meaning of the word is serpent, since it moves itself forward by folds. Umbreit and Vaihinger understand by the word a very large serpent. The art of charming serpents is common through the East. The serpent, too, fills a large place in all mythologies. In the last Indian Avatar, as well as in the Eddas, the world is to be destroyed by a serpent vomiting flames. 2.

According to Bochartus, Clericus, Carey, etc., the word should be rendered crocodile. This animal was regarded by the ancient Egyptians as the emblem of Typhon, the dark genius of their mythology. As it was in the shape of a crocodile that Typhon eluded the pursuit of Horus, they set apart a particular day for the hunt of this animal. They killed as many of them as they could, and afterwards threw their dead bodies before the temple of their god. The following translation of a papyrus found at Thebes gives us a form of the invocation of Typhon: “I invoke thee who livest in empty space: wind, or terrible invisible, all powerful, god of gods: maker of destruction: and maker of desolation: thou who hatest a flourishing family, since thou hast been expelled from Egypt and out of foreign countries.

Thou hast been named the all destroyer, and the invincible. I invoke thee Typhon Set: I perform thy magical rites. Because I invoke thee by thy genuine name, by virtue of which thou canst not refuse to hear… come to me entire, and walk, and throw down that man — or that woman — by cold and heat. He has wronged me,” etc. Herodotus (ii, 32, 33) relates of the travels of the Nasamonians in Africa, that they came to a great river which flowed by a town of dwarfs, and which abounded in crocodiles. In this connexion he strangely informs us that they were a nation of sorcerers. 3. Others, (Hirtzel, Furst, Schlottmann, Ewald, etc.,) who cite Van Bohlen, think that the expression refers to the dragon in the heavens, a constellation which, according to eastern mythology, followed the sun and moon like a relentless enemy, sometimes surrounding them with his mighty folds, and so bringing on darkness. Throughout the East the ancients believed that their magicians could work upon this monster. A similar belief with respect to a monster called Rahu prevails among the Hindus to the present time. In times of eclipse the natives (as do the Chinese) raise a great din to compel the dragon to release his prey. Job’s wish, according to this view, was, that these day-cursers might rouse up this dragon, and thus effect a complete obscuration of the night. 4. The fathers looked upon the passage from a spiritual standpoint, and regarded it as referring to a spiritual encounter with Leviathan. They saw in it a prophecy of the incarnated One who should overcome the great serpent, which is hostile not only to the light, but to the God of light. (See extended citations in Wordsworth, who favours this view.) Such an interpretation, however, is unnatural and forced.



Verse 9 

9. The dawning of the day — Literally, Let it not see the eyelashes of the dawn; that is, the first rays of the sun. Sophocles speaks of the eyelid of the golden day. (Antig., 103.) The Arab poets call the sun the eye of the day. In his early struggling rays their imagination traces eyebrows for the approaching sun. “Like the sun, before whose face the mantle of clouds is spread, while through the rifts his eyebrows appear.” But this and other citations, made by Schultens from the Arab muse, pale before the striking and tender beauty of our text. Milton has evidently borrowed from it —

“Ere the high lawns appeared 
Under the opening eyelids of the dawn 
We drove afield.” — Lycidas, 50. 26.


Verse 11 

Second long strophe — JOB WISHES THAT HE WERE DEAD, Job 3:11-19.

a. The four following questions form a climax: he follows the course of his life from its commencement in embryo ( מרחם ) to the birth, and from the joy of his father, who took the new-born child upon his knees, to the fuller development of the infant, and he curses this growing life in four phases. — ARNHEIM and SCHOTTMANN, Job 3:11-13.

11. Why died I not — Since for some inexplicable cause it was necessary that I should live, why did I not die before, or immediately when, I was born? Even the gay and frivolous life of the Greek, with all its glamour, could not hide the current of misery that pulsated through and through the nation’s heart. And yet little would we expect from the Greek such a maxim of despair as this of Theognis, (425:) “The best of all things is, not to be born and see the rays of the bright sun, but when born, to die as soon as possible, and lie buried under a load of earth” 



Verse 12 

12. Knees — Metaphorically for lap. 

Prevent — An old English word, meaning anticipate. It was the custom, at a very ancient period, for the father, while music in the meanwhile was heard to sound, to clasp the new-born child to his bosom, and by this ceremony he was understood to declare it to be his own. Genesis 50:23. (JAHN, Archaeology, 161.) Among many ancient nations the father possessed the power of determining whether the child should be permitted to live. It was thus both in Greece and Rome. In Athens, Solon is said to have allowed the parent of the child to put it to death. The Emperor Augustus followed the sad custom by ordering a great-grandchild to be exposed to death. But child-murder and abortion among the Jews were punishable with death, according to the law. (DOLLINGER, Gentile, etc., 2:246, 271, 342.) It is more natural to interpret the passage as referring to the deep affection which nature has implanted within the bosom of the mother, which anticipates the helplessness and varied wants of the infant. The more pure the religion of the parent, the deeper, the more unselfish and abiding, the parental affection.



Verse 13 

13. Then had I been at rest — The gradation is to be remarked — lain still, been quiet, have slept, been at rest. The idea of “rest” in our text, is not one of unconsciousness. The expressions are such as we ourselves continue to use in anticipation of the quiet of the grave. The inscriptions in the Catacombs are in harmony with this passage, (Job 3:13-20,) which we may not improperly regard as a strain from nature’s oratorio of the grave. “In those inscriptions the Christian is always at peace — in pace. This phrase occurs either at the beginning or at the end of most of them as a necessary formula.” — NORTHCOTE, Catac., p. 162. The idea of immortality was most vivid in the heart of the infant Church, “yet the Christian, not content with calling his burial ground a sleeping place, (cemetery,) pushes the notion of slumber to its fullest extent.” — MAITLAND, Catac., page 42.



Verse 14 

b. This rest he would have shared with all grades of conscious existence, not only the most prosperous in life, but the mere excrescences of being, Job 3:14-16.

14. Desolate places — חרבות . Michaelis translates temples; Umbreit, ruins; Renan, mausolea; the Vulgate and Targum, solitudes. The word cannot mean ruins, in the proper sense of the term. Hitzig well remarks, that “such work is not characteristic of kings, and if it were, it is here unsuitable to the sense.” Nor is the idea of ruins applied proleptically to palaces and other structures they may have built, as some (Umbreit, Hahn, Noyes, etc.) have thought. To turn aside and speak of buildings that in time should become ruins, would not only be an unreasonable interruption of the thought, but introduce “a sense which does not magnify, but minishes, the reputation of the great dead.” If the idea of desolation be accepted, which is certainly one of the root meanings of the word, it must be applied to the purpose of the structure. This can be none other than the voidness, the desolation, of death. The context unquestionably points to some kind of burial structure. The sentence itself indicates the same: they built for themselves ( למו ) the house of desolation. Compare the “sepulchre for thyself;” three times repeated, Isaiah 22:16. With this (if we may accept the views of Ewald, Dillmann, and Delitzsch) agrees the derivation of the word horaboth. They regard it as kindred with hiram or ahram, the Arabic, and pi-chram, the Coptic, for pyramids. For the possible transition of the word, consult Dillmann in loc. Job’s frequent allusions to Egyptian matters justify us in presuming that he must have known of the pyramids as burial places of the mighty dead. They built for themselves — They strove to transfer the aristocracy of life into the sad regions of the grave. They separated themselves from “the common herd” of the unknown dead, and by various devices strove to hide their sarcophagus in safety forever from human eye. It is a ghastly pre-eminence to which power and wealth lifted them, that of “lying in state” alone in the grave. These pyramidal and protective structures for the dead do not necessarily, as Sharpe maintains, speak of a resurrection, but of the foreboding, if not despair, under which their builders bent to the behest of death. For their hope was to a great extent, and perhaps entirely, wrapped up in the continued identity of the mummified body. Its destruction entailed a vague but sure calamity upon the soul. In the eighty-ninth chapter of the Egyptian “Book of the Dead,”

the body prays that “the guardians of heaven may not be ordered to destroy it… so as to send away my soul from my corpse,” in allusion to the expected re-union of the two. “Fully acknowledging the immortality of the soul,” says Osburn, (Mon. Egypt, 1:446,) “the inventors of the idolatry of Egypt debased this doctrine by teaching that it was closely linked with, and contingent upon, the indestructibility of the lifeless body.” In contrast to the proud isolation of these, the great ones of earth, how simple the God’s-acre where rest the humble and pious dead.



Verse 15 

15. Their houses — Meaning, their tombs; thus Rosenmuller, Hirtel, and Hitzig. In like manner Isaiah (Isaiah 14:18) and Diodorus Siculus, (i, 51,) according to whom the Egyptians called their graves houses, οικοι. The ancients buried treasures with their dead. Josephus tells us that immense wealth was interred with David, and that about nine centuries afterward Hyrcanus opened one room of the sepulchre, and took out three thousand talents, part of which he gave to Antiochus, that the siege of the city might be raised. (Antiq., vii, chap. 15.) Canon Cook cites a papyrus from the times of Rameses III., (contemporary with the early Judges,) which contains an account of the trial and execution of robbers who broke into several Egyptian tombs, and despoiled the mummies of large quantities of gold. Job specifies three classes of the fortunate dead:

1. Those whose display is greatest in death, Job 3:14. 

2. Those most successful in life, Job 3:15. 

3. Those who altogether failed of conscious existence in this life, Job 3:16. They are all one in the grave, and could he only have died as soon as he was born he would have been equally at rest. The splendid successes of life take upon them a different hue when contemplated from the brink of the grave. That the repose of death should be more to be desired than gold, and silver, and brilliancy of mortal estate, bears witness, not to emotions of envious regret on the part of Job over his own lost grandeur, as some have intimated — nor is it “irony,” as Umbreit would have it, “which often blazes forth from the black cloud of melancholy” — it is rather the view of an enlightened soul, that sees in the rest of the grave the shadow of the eternal “rest that remaineth for the people of God.” Even the heathen philosopher Aristotle, (cited by RAWLINSON, Christianity, etc., page 238,) looked upon man’s final happiness as an “energy of rest;” one single, pure, unchanging, and perpetual energy of thought; the silent contemplation of God and Godlike things.



Verse 16 

16. Untimely birth — A like figure appears in Psalms 58:8. A similarity has been traced in other passages between Job and the Psalms. That such resemblance should exist does not necessarily determine which of the works was written before the other. The most it attests is, that the prior work (Job) was received as a sacred book by later writers.



Verse 17 

c. Then and there, for the first time, the inequalities in life’s allotments are brought to an end, Job 3:17-19.

17. There — In the grave. 

The wicked — The man who rages. According to Kimchi, such is the idea of the root of the word רשׁע, to rage, to storm. He is inwardly torn by passions and appetites. The ocean is a befitting emblem of his ever-restless soul. (Isaiah 57:20 .) His inward trouble leads him to trouble others. His present life — an unceasing source of misery to himself and of pain to friends — casts a dark shadow upon his own eternal condition and its relationship to others. To such a heart there is but one Being who can give rest. (Matthew 11:28.) 

The weary be at rest — Dr. Chalmers says of this verse, that “it is one of the Scripture’s prime memorabilia.” The ancient Egyptian called the abode of the dead “the covering of the weary.” — Brugsch. Compare Bryant’s “Thanatopsis.” Those wasted by toil, and those stricken of sorrow, alike long for the grave as a place of rest. There is danger, however, lest the morbid spirit exaggerate the real evils of life, and, sighing for the grave, be guilty of bringing reproach upon the ways of God, his goodness, and his love. We may learn a lesson from the wounded soldier, who, absorbed in the battle, heeds little, and often knows not, the wounds he may have received, but fights on till the battle is over, and then, only then, asks for rest. Life’s soldier, (Job 7:1,) his soul each day filled with duty and laborious love, either heeds not or counts as small the present evil, and looks for repose only when God’s will shall have completed his existence. Those “wearied in strength” (see margin) may be referred to an incident in the life of Arnauld, the intrepid antagonist of the Vatican, and of “the grand monarque.” His friend Nicole, a companion in arms, expressed a wish to retire from the field, and to enjoy repose. “Repose!” replied Arnauld, “will you not have the whole of eternity to repose in?” — Encyclop. Britannica, 8th ed., 1:81.



Verse 18 

18. Rest — שׁאננו, an intensive form of the verb, expressive of deep and abiding rest. 

The oppressor — נגשׂ, taskmaster. The same word appears in Exodus 5:6 .



Verse 19 

19. The first clause reads, literally, “The small and great, there (is) he,” in the sense that they are the same, or on the same level. So in Psalms 22:9. “Thou art he,” that is, the same. (Isaiah 41:4.)



Verse 20 

Third long strophe — THE IMPENETRABLE MYSTERIOUSNESS OF A LIFE OF MISERY, Job 3:20-26.

a. Why is life given to the wretched, when death is so much to be preferred? Job 3:20-22.

20. Wherefore is light given — Literally, Wherefore doth he give light? which is far more expressive. The poet omits the name of deity, either because of secret misgiving as to the propriety of asking such a question, or because, in the bitterness of his heart, he grudges to name God. In the same manner, Adam, sullenly referring to his wife, (Genesis 3:12,) calls her she, not deigning to mention the once dear name, Eve. Hirtzel, however, adduces many passages where, in like manner, Job omits the name of God. (Job 8:18; Job 12:13; Job 16:7; Job 20:23; Job 22:21; Job 24:22-23, etc.; also Proverbs 10:24.) Notwithstanding, this significant silence — at least an incipient suspense of faith — already shadows forth the fierce storm in which passion will more directly arraign the ways of God. The most that Job now does, is to intimate that God is at the base of a scheme that thrusts life upon those who are too wretched to live. The poet (Longfellow) has truly sung —

“This life of ours is a wild Eolian harp of many a joyous strain, 
Yet under them all there runs a loud perpetual wail, as of souls in pain.”
Why has life been given to such? The question cannot be answered apart from belief in another life. The only key which unlocks the mystery of existence is that which faith proffers. This life is meant for soul-discipline. It is a brief but sharp tutelage for the true existence, which commences with death. (See an able sermon by Dr. Olin on “Life Inexplicable Except as a Probation,” page 28.)



Verse 21 

21. Which long for death — Of the sufferings of the miserable slaves anciently employed in the Egyptian mines, to whom Hitzig and others think Job refers, Diodorus Siculus gives a long and most painful description. It contains a passage strikingly similar to that of the text: “so that these miserable creatures always expect worse to come than that which they then at present endure, and therefore long for death, as far more desirable than life.” — BOOTH’S Edit., 1:159. 

Hid treasures — Such is the instability of eastern governments, and the rapacity of monarchs, that it has ever been common for the wealthy to hide their treasures beneath the ground. There are many engaged, even at the present day, in digging for treasures supposed to have been concealed in the remote past. The fortunate finder, Dr. Thomson (Land and the Book, 1:195) tells us, often swoons away. The digger “becomes positively frantic, digs all night with desperate earnestness, and continues to work till utterly exhausted. There are at this hour hundreds of persons thus engaged all over the country.” The figure sets before us the ardour and persistence of the search for death, and the overwhelming joy of discovery, and is one of the most powerful within the compass of literature. The antithesis of death to hidden treasures leads Ewald to remark that death, like such treasures, seems to come out of earth’s most secret womb, even as Pluto is the god of both. Dr. Evans bases upon the “Vav consecutive,” used here, the just observation that the digging for death is consequent upon waiting for it — the passive waiting and longing being succeeded by the more active digging and searching for it. A terrible picture of the progress of human misery. (Compare the address of Eleazar, in JOSEPHUS, Wars of the Jews, b. vii, chap. viii, sec. 7.)



Verse 22 

22. Rejoice exceedingly — Literally, unto exultation, so as to leap for joy. The same figure occurs in Hosea 9:1. As is so frequently the case in Job, this verse furnishes a climax: 1) rejoice; 2) to exultation; 3) bound for joy. 

Are glad — ישׂישׂו, according to both Gesenius and Furst, embodies the figure of a horse ( סוס ) in his joyous gambols. (Compare Job 39:21, where The same word occurs.)



Verse 23 

b. By making an application to himself of the preceding monody, Job brings his generalization to an end, Job 3:23-26.

23. To a man — Job means himself, as is seen in the following verse. The antecedent is in Job 3:20. Job 3:21-22 are parenthetical. 

Whose way is hid — That is, so covered or obscure that he cannot see his way before him. “A man’s way is the exit for his energies of action or thought to go in; it is hidden when action and thought are paralyzed, and unable to find a passage through surrounding contradictions.” — Davidson. Umbreit thinks the picture is taken from a wanderer who has lost his way, and, bewildered, falls into the most distressing solicitude. 

God hath hedged in — (Comp, Job 19:8; Lamentations 3:7; which may be regarded as a comment on the passage; and Hosea 2:6.) A gradation in thought; for not only is his “way hid,” but whichever way he may turn there is no egress: Eloah hath “hedged him around.” But a little before he would not mention the name of Deity; now that he does, it helps us to see down into the depth of his despair.



Verse 24 

24. Before I eat — Literally, In presence of my bread; that is, at the same time of my eating; or, “instead of my bread.” — Hitzig. In either case the meaning is, “Sighing is my bread.” Juvenal attributes to the successful sinner “a perpetual anxiety, nor does it cease even at his hour of meal.” (Perpetua anxietas, nec mensae tempore cessat.) — Satires, 13. 211. 

Roarings — Roarings, as of a lion; or since מים, waters, is sometimes used for the great deep, Job may possibly have had in mind the roaring of the sea. The figure is no stronger than ours — “a flood of tears.” 

Like the waters — In an uninterrupted flow, like water poured forth.



Verse 25 

25. I greatly feared — Literally, A fear I feared, and it came upon me.
The elegance of the Hebrew ( פחד פחדתי) is lost in the A.V. Compare Psalms 53:5, see margin. A twofold illustration of such alliteration appears to the English reader in Isaiah 27:7, which is well expressed in our translation. (Compare Isaiah 22:17-18; Micah 2:4.) These quite equal in beauty the most admired alliterations of the classic poets: for instance, πονος πονω πονον φερει. — SOPHOCLES, Ajax, 866. The form of the verb is come, ויאתיני, (Vav consecutive,) closely binds the issue with the apprehension, and perhaps justifies Hirtzel and Dillmann in their interpretation: “The trouble he thought of, and which he deprecated, immediately came upon him.” Here Job may possibly refer to his solicitude over his children in connexion with their sudden and overwhelming destruction. Some (DENDY, Philos. of Myst.) have fancifully conceived that the apprehension of misfortune may prove its cause. Thus Montaigne was all his life fearful of “the stone,” and in old age it came upon him with all its terrors. — Essays, ii, chap. 37. On the other hand, Davidson mistakingly suggests that the idea that Job “in the height of his felicity had been haunted by the presentiment of coming calamity, is opposed to the whole convictions of antiquity, and contradicted by the anguish and despair of the man under his suffering, which was to him inexplicable and unexpected.” On the convictions of antiquity, see Herodotus, 1:32; 3:40; 7:10, 46.



Verse 26 

26. I was not in safety — I was not at rest, nor was 1 secure; I rested not, yet trouble came. The common interpretation of this passage is, trouble came upon trouble, without any intermission or respite between them. Hitzig follows the Targum in supposing that the four clauses correspond to the four messengers of misfortune, who, by their quick succession, gave Job no opportunity for resting and recovering from the crushing effect of these continual strokes. The Septuagint, however, renders it, I was not at peace nor quiet, nor had I rest; yet WRATH came upon me; which justifies the view that this verse strikes the keynote of self-justification, heard now for the first time; a note to which the rest of the book resounds. He had lived for God, yet trouble came. He had not, like others, been at rest; in no sense had he sunk into spiritual torpor. The lowest depth is now disclosed: God had afflicted one who had been faithful to him. “Job’s self-justification as a man, after the measure of men, and before men, was just; but, as St. Paul says of Abraham, ‘not before God.’ Hence, when in a subsequent chapter God appears and speaks, he is condemned by both God and himself.” Nothing else in this lamentation justifies the apparent assault of Eliphaz, Job 4:6-7.

The chapter thus concludes with a few startling sentences, each one in the original consisting of two words. The first three are quite the same in meaning, and partake of the tumult of mind through which the servant of God is now passing. Such redundancy or pleonasm is an embellishment common among poets of every age and country, and is often used to express mental perturbation. Comp. Isaiah 8:22.

04 Chapter 4 
Verse 1 

The First Course of the Controversy. Chaps. 4-14.
FIRST DISCOURSE OF ELIPHAZ, ch. 4, 5.

1. Eliphaz the Temanite — He was the most sensible and discerning of the three friends, “and so modest, that in the first lesson which he aims to give Job he does not speak his own thoughts altogether, but communicates an oracle.” — HERDER. Hebrews Poet., 1:117. His address was calm and dignified; his thoughts weighty with the experience of many years. Admitting his premises, his reasoning was just and impressive. Throughout all there was a strange lack of sympathy. Less was to be expected from the disputants as they warmed in debate. Certainly the first words might have been of solace, rather than cold compliment. The cry from out the depths, de profundis, was enough to have moved a heart of adamant. The heart of Job craved the bread of consolation, only to receive the cold stone of argument. The theory of Eliphaz is, that suffering is a necessary proof of previous sin. This proposition is implied in Job 4:7-8. This he illustrates — 

1.) By the death of the wicked, whom he compares to the lion, who, though he be the king of beasts, is powerless against the shafts of death. Job 4:8-11. 

2.) By the disclosures of a vision, in which he had seen that all men are impure in the sight of God, which accounts for the ordinary sufferings of life. Job 4:12-21. 

3.) By the acknowledged punishment of the wicked, involving even their children. Chap. Job 5:1-4.) Evil seems inwrought in man, which mystery, however, is to be referred to Him whose ways are unsearchable. Chap. Job 5:6 to Job 16:5.) Affliction is not fortuitous, but a blessing to man, in that it is remedial. Chap. Job 5:17; Job 18:6.) The subject enforces faith and trust in God from a twofold consideration — first, his providential care of the good, Job 4:19-21; second, the certain prosperity of the righteous, Job 4:24-27. “The speech is exquisitely climactic, rising, as Ewald says, from the faint whisper and tune of the summer wind, to the loud and irresistible thunder of the wintry storm.” — Davidson.


Verse 2 

First double strophe — Proposition — MISERY IMPLIES GUILT, Job 4:2-11. First strophe — Reproof of Job for the failure of his faith, Job 4:2-6.

2. If we assay — Literally, Should we attempt a word with thee, wilt thou take it ill? The address of Telemachus to Antinous in the Odyssey opens in a similar manner, almost word for word. Who can withhold himself, etc. — Better, “Yet to restrain words, who is able?” A delicate and courteous beginning.



Verse 3 

3. Instructed — Admonished many. 

Strengthened the weak hands — He very properly reminds Job of his past offices of consolation by way of compliment; not, as some suppose, in irony.



Verse 4 

4. Feeble knees — Literally, sinking knees. Schultens sees in these verses a beautiful image drawn from the palestra, and the contests of wrestlers. The duty was devolved upon one to prepare for, and assist others in, such contests. A like office Job has filled as a moral instructor and helper. This sense, however, is forced. Similar figures are used elsewhere to describe moral traits. 2 Samuel 4:1; Isaiah 35:3; Ezekiel 7:17.



Verse 5 

5. Troubled — Rather, confounded.


Verse 6 

6. Is not this thy fear — More literally, Is not thy fear (of God) thy confidence? thy hope (is it not) the uprightness of thy ways? Eliphaz in all cases uses the word fear in the sense of the fear of God. “The word fear is the most comprehensive term for that mixed feeling called piety, the contradictory reverence and confidence, awe and familiarity, which, like the centripetal and centrifugal forces, keep man in his orbit around God.” — Davidson. This verse was meant in kindness, “but it is two-edged, for there is also implied, if thou despairest, thou hast no fear of God.” — Dillmann. The introduction is a masterpiece, judged by rhetorical rules. It has admirably paved the way for the fundamental thought of the next two verses. It has been simple, pertinent, conciliatory. It has treated, in the main, of the kind offices of Job to others. In the meantime, he is reminded that he has not been equal to the emergency, which is thus far the only sentiment to which exception could have been taken. Job, the well known consoler of the feeble, ought to have been strong to bear his own grievous trials.

Second strophe — The axiom Eliphaz proceeds to lay down (Job 4:8) involves an insinuation of wrong-doing on the part of Job , vv7-11.

The horns of the grand dilemma of the debate now begin to take shape, and for the first time protrude themselves. If Job’s case be a hopeless one, he must be a transgressor, for the testimony of experience everywhere is, that hopeless sufferers are not guiltless.



Verse 7 

7. Who… perished, being innocent — Eliphaz strangely overlooks the fact that the first recorded human death was the murder of a good and innocent man. The killing of Abel was premeditated if we may trust the Septuagint, Targums, and other ancient versions. The Septuagint thus begins the sad tale, “And Cain said unto Abel, his brother, Let us go out into the field,” etc.



Verse 8 

8. Even as (so far as)… they that plough iniquity — A principle profoundly true, everywhere a matter of observation, and often expressed in a like figure. The error of Eliphaz is, that he perverts it. He makes great suffering an evidence and a measure of personal sin. He intimates that all suffering is the harvest of wrong doing, which was not true, for instance, in the case of Job. He is right when he says that all sin will sooner or later be punished; he is wrong when he reasons that the individual can have no suffering that does not spring from his own sins. Illustrations abound. Thus AEschylus:

Nothing worse, 
In whatever cause, than impious fellowship; 
Nothing of good is reaped: for when the field 
Is sown with wrong, the ripen’d fruit is death. — Septem, 602.
Cicero cites a Latin proverb, “As you sow you will reap.” — De Orat., 2:94. The Institutes of Manu teach the Hindu that all diseases are the punishment of past offences, and they assign a particular disease to each particular crime. Chap. 11. The teaching of the sacred books of the Chinese would, perhaps, be more readily accepted by Eliphaz: “The good or evil which Heaven sends to men depends upon their virtue.” — Shoo-King, IV, ch. 4. Striking instances might be adduced in illustration of the thought that to the very field where iniquity was perpetrated retribution often comes. The grandson of Ahab is himself slain by treachery in the portion of the field of Naboth the Jezreelite. 2 Kings 9:25-26. Hoffman was the first to remark, that, according to Acts 1:18, Judas must have met his end in the very field he bought with the price of a Saviour’s blood. All sin is seminal. Seed of every kind carries within itself the germ, and as some say the form, of the future growth. Sin is essentially retributive. It embodies the elements of retribution. Change of place and lapse of time do not affect their vitality. “Sin (peccasse) is the first and greatest punishment of those that sin. Nor is any wickedness unpunished: since in wickedness is the punishment of wickedness.” — SENECA, Epist, 97.


Verse 9 

9. The blast of God — The breath of God. 

The breath of his nostrils — An expression used figuratively for wrath. “In the Mediterranean languages,” says Furst, “anger is conceived of as a snorting, glowing, or smoking of the nose.” Thus אַף (aph) is used both for the nostril and wrath. The lively faith of the sons of the East saw in their fiery winds, destroying life and devastating wide-spread fields of vegetation, the breath or blast of God. Thevenot, an eastern traveller, thus speaks of the effects of the Simoon: “This year, 1665, in the month of July, there died in Bassora, of that wind called Samiel, four thousand people in three weeks’ time.” — Part 2. p. 57. The air we must breathe becomes a medium of divine chastisement. The word epidemic — επι and δημος (upon the people) — takes up and transmits the sentiment of Eliphaz. The great pestilences come down upon the nations; the very winds become the dark wings upon which the dispensations of God are spread abroad over the world. The faith of the Hebrews called such visitations the visitation of God. The poisoned blast was no unloosed courser; no plaything of chance. It was the breath of God. With the breath of his lips shall he slay the wicked. Isaiah 11:4. “As the previous verse describes retribution as a natural necessity founded in the order of the world, so does this verse trace back this same order of the world to the divine causality.” — Schlottmann.


Verse 10 

10. The lion — In early times the lion was common in Syria. That some places should have taken their name from the lion, as Lebaoth (lionesses) and Beth Lebaoth, shows how numerous must have been this terrible beast of prey. The exploits of Samson and David will be borne in mind, which were quite paralleled by that of Lysimachus, who, hunting in Syria, single handed killed a large lion, but not until the beast had torn his shoulder to the bone. — Q. Curtius, viii, chap. 1. The lion has been honoured in Oriental languages by a great variety of names. If we may credit Golius, there are more than five hundred appropriated to him in the Arabic. (Lex. under Asamah.) Eliphaz beautifies his address by using no less than five of the seven different names which rabbinical writers have discovered in the Old Testament as belonging to this animal. He mentions first the aryeh, the general name for the lion, “so called from his rending and mangling his prey.” — Gesenius. 
The fierce lion — The shahhal, the roarer, (Furst,) is perhaps the maneless lion. 

The young lions — Kephir, and on account of youthful vigour most ferocious, and exceedingly bloodthirsty. — Gesenius. “The young lions are mentioned along with the old in order to exemplify the destruction of the haughty sinner with his entire household.” — Schlottmann.


Verse 11 

11. The old lion — Layish, (the Homeric λις,) not indicative of decrepitude, but maturity of strength; the root of the word signifying “to be strong.” 

The stout lion — Labi, the lioness, whose fierceness when with her whelps very properly furnishes the climax of the description. Gallius calls her the boldest and fiercest of animals. There are now two distinct species of lions in Mesopotamia, the one maneless and the other with a long, black, and shaggy mane. — Layard, 3:487. Here, as is frequently the case in the Scriptures, evil-doers are represented by the lion. Psalms 10:9; Psalms 58:6. He is everywhere regarded as the king of beasts, and a symbol of bloodthirstiness, and on this account is employed by the apostle to represent another king — the prince of fallen spirits. But the roar of the lion has an end, and even the teeth of young lions, proverbially sharp and terrible, are broken. The wicked, however they may pride themselves upon their leonine strength, are in like manner brought low.



Verse 12 

Second double strophe — A HEAVENLY REVELATION, Job 4:12-21. Strophe a — This revelation is given in a night vision, Job 4:12-16.

12. A thing — A word, a divine communication. “The law shall not perish from the priest… nor the word from the prophet.” Jeremiah 18:18. Secretly brought — Stole (literally, was stolen) upon me. The Pual form of the verb indicates that the “word” was sent. The whole description signifies “that there is nothing forced or strained in God’s communication to man; it droppeth as the gentle rain from heaven upon the place beneath.”

Milton has a similar beautiful thought: —

A soft and solemn breathing sound Rose like the scent of rich distilled perfumes, 
And stole upon the air.
A little — שׁמצ, (a whisper.) See note, Job 26:14, where the word stands in contradistinction to thunder. In patriarchal times God employed visions and dreams to communicate his will to men. Abram, (Genesis 15:1,) Jacob, (Genesis 46:2,) and Moses, (Exodus 3:2,) were thus favoured. That this oracle should be communicated through a vision, points to a very early age for the time of its delivery, for then such communications were of most frequent occurrence. Eliphaz introduces the vision to show that no one is pure or just in the sight of God, and consequently man has no reason to complain of his sufferings, since all by nature are attainted with sinful infirmity. A few bold strokes set before us the vision, which is as vivid to his soul as if he had seen it the night before. It stands unique in all literatures — “amazingly sublime.” — Burke. The mind of man has never portrayed aught that has at all approached its stern and awful grandeur. No one can read it alone in the still hours of the night, “when deep sleep falleth on men,” without feeling somewhat the horror which fell upon Eliphaz when brought face to face with the supernatural. “There is form and yet no form; a gentle whisper, a murmuring like the voice of the wind, but with it also the power of the wind, the energy of spirit.” — Herder. It is no more than just to the genius of man to cite its best effort at ghostly description. This, Dr. Good finds in the poems of Ossian, “whose descriptions of apparitions possess more terror and sublimity than are to be met with anywhere out of the Old Testament.” The poet thus describes the spirit of Loda:

“The wan, cold moon rose in the east. Sleep descended on the youths, their blue helmets glitter to the beam; the fading fire decays. But sleep did not rest on the king. He rose in the midst of his arms and slowly ascended the hill to behold the flame of Sarno’s tower. The flame was dim and distant; the moon hid the red flame in the east. A blast came from the mountain; on its wings was the spirit of Loda. He came to his place in his terrors and shook his dusky spear. His eyes appear like flame in his dark face; his voice is like distant thunder. Fingal advanced his spear amid the night, and raised his voice on high.

“‘Son of Night, retire! call thy winds and fly. Why dost thou come to my presence with thy shadowy arms? Do I fear thy gloomy form, spirit of dismal Loda? Weak is thy shield of clouds; feeble is that meteor, thy sword. The blast rolls them together, and thou thyself art lost. Fly from my presence, son of Night! Call thy winds and fly!’

“‘Dost thou force me from my place?’ replied the hollow voice. ‘The people bend before me. I turn the battle in the field of the brave. I look on the nations and they vanish. My nostrils pour the blast of death. I come abroad on the winds; the tempests are before my face, but my dwelling is calm above the clouds; the fields of my rest are pleasant.’” Compare the description of the ghost in Hamlet, Acts 1, scene 5.



Verse 13 

13. Thoughts — שׁעפים . At its root lies the idea of “dividing,” “branching out.” It embodies the figure that thoughts spring from the soul, like the branches of a tree, intersecting and intertwining one with another. 

Deep sleep — The same word is used to describe the supernatural slumber which fell upon Adam. Genesis 2:21. Eliphaz means simply to indicate the depth of night, when men are most profoundly lost in slumber; not that he himself was asleep, as Hengstenberg conjectures.



Verse 14 

14. All my bones — Literally, the multitude of my bones. Virgil similarly describes the effects of horror, — “gelidus per ima cucurrit ossa tremor,” (AEneid, 2:120,) — through the inmost bones an icy tremor ran.



Verse 15 

15. A spirit — רוח, rouahh, as a verb, signifies to breathe or to blow, and as a noun, bears the meaning of breath or spirit, according as the associated thought shall determine. Locke early announced the principle, “I doubt not but if we could trace them to their source we should find, in all languages, the names which stand for things that fall not under our senses to have had their first rise from sensible ideas.” The use of a kindred word for spirit may have been developed in, or transmitted to, all these different languages through the reflection that breath and spirit are alike invisible, that they are so intimately associated together that, with the extinction of life, they both disappear from the knowledge of men. Or, as Delitzsch (Bib. Psych., p. 273) more profoundly suggests, “that the breathing… is that form of life, wherewith life begins to become self-life… and to evidence itself outwardly.” Thus, in the Latin, we have animus, the mind, which Cicero says is so called from anima, air or breath. The Greek word πνευμα, pneuma; the Sanscrit, atman; the Aztec, checatl; the Mohawk, atonritz; and our own word, spirit, (Latin, spiritus,) as well as similar words in other languages, primarily bore the meaning of breath or wind, as well as of spirit. The word rouahh belongs to the same class. With significance it appears here, as in 1 Kings 22:21, (a rare construction,) in agreement with the masculine form of the verb. Its spiritual meaning was evidently just as fixed in the days of Job, (Job 32:8,) as that of spirit is in ours. In our text the word must mean spirit, as in 1 Kings 22:21, and in the Targum, since acts of moral consciousness and spiritual intelligence are attributed to it. It speaks, reasons, (uses the argumentum a fortiori,) and communicates the sublimest thoughts upon the relations of man to God. This passage is of great interest, as it unquestionably shows that unembodied existence was taken for granted in the days of Job. This is the first time on scripture page that spirit, other than God, sundered from bodily restrictions, is personified. Subsequently evil spirits appear on their dark missions, as in 1 Samuel 16:15 ; 1 Samuel 16:23, etc. Whether this being was human or of some other order of spiritual intelligences, does not appear from the vision. Commentators in general have been of the opinion that it was an angel. We have an important datum, in the free and natural assumption of Eliphaz, that spirit can live without a body. This datum will materially help us to a proper conception of the knowledge that Job possessed in those early ages, and will shed light upon the controverted passages in this book, as to the condition of the dead. 

Passed — יחל, glided by. The same word is used in Job 9:11, of deity. The employment of this verb thus in connexion with conscious existence, disposes of the reasoning Hitzig bases upon the verb, for rendering its subject rouahh, wind, (hauch.) 

The hair of my flesh — In like manner the ghost of Hamlet could tell a tale that would make: —

Thy knotted and combined locks to part, And each particular hair to stand on end, 
Like quills upon the fretful porcupine. Ibid.
Arrectae que horrore comae, et vox faucibus haesit. The hair stood up with horror, etc. — AEneid, 12:868.



Verse 16 

16. An image — תמונה (rendered by the Septuagint μορφη, form, comp. Philippians 2:6) is used in Numbers 12:8 of some glorious, visible representation of God. (Sept. δοξα, also same in Psalms 17:15.) The word happily blends the indefiniteness and the substantiality of spiritual existence — answering to Milton’s idea of that which: —

Substance might be called that shadow seemed.
The preceding word form Hitzig renders face, visage, that which has features. 

Silence, and I heard a voice — Septuagint, I heard a soft murmur (αυραν) and a voice. Dillmann scouts the idea of rendering דממה, silence, “because we cannot hear silence,” and in common with Schlottmann and other German commentators, adopts the Septuagint. Renan and Conant hold to the radical meaning of the word, which is unquestionably silence. Mercerus renders it, I heard silence and a voice, “as if his wonderful words were compounded of silence and a voice.” In 1 Kings 19:12, even prosaical description admits of the “voice of silence,” קול דממה. This would be no bolder a stroke for poetry than that of the author of “The Seasons,” who thus personifies silence, —

Come, then, expressive silence, muse his praise.
We can almost feel the silence that for a little while prevailed as the shadowy form stood before the trembling Eliphaz. There is nothing in the structure of the sentence to conflict with the version of the text, (there was) silence, etc. Tyndale’s rendering is more explicit, “There was stylnes, so that I heard this voice.”



Verse 17 

Second strophe — The purport of the revelation whose faintest whisper Eliphaz heard, Job 4:17-21. Job 4:17 contains the thesis which the subsequent portion of the disclosure illustrates.

17. Man — Geber, the mighty one, forms a climax with mortal man, (enosh,) sickly man; the latter being a collective word for the entire race. The root of this word man (enosh) involves moral disease, as in Jeremiah 17:9, where a participial form (anush) is translated desperately wicked. 
More just than God — The Septuagint, (εναντιον,) Rosenmuller, and the Germans generally, render מן, min, before God.

Thus, “Is a mortal just before God? Is a man pure before his Maker?” They base their translation on the objection of Codurcus, that no one was ever so foolish as to suppose that man is more just than God. The Hebrew, however, will admit also of the rendering of the text, which is that of the Chaldee and the Vulgate — more just than God. This view Conant judiciously defends: “Whoever censures the course of Providence by complaining of his own lot (as Job had done) claims to be more just than God, the equity of whose government he thus arraigns.” With this view agrees that of Hengstenberg. Each complaint over too hard a fate is a pretension that we may be more just than God; that we may have received less from God than we have given him. Such pretensions Job had made by his murmurings against the divine dispensations. These pretensions are refuted in what follows by adducing the sinfulness of our race. Compare H. Melville’s sermon, (in loc.,) “The Spectre’s Sermon a Truism.”



Verse 18 

18. His servants — The highest orders of angels are accounted as servants. 

Put no trust — Trusteth not, in the sense of reliance. The same word is used (Isaiah 28:16) to express trust in the tried Cornerstone. “Since the angels are created they are not by their nature immutable, like God, and consequently not immovable from goodness and virtue.” — Chrysostom. 
Charged with folly — תהלה . As this word is used nowhere else in the Bible, it is difficult to determine its meaning. Schultens derives it from a similar word in the Arabic, signifying lapse or failure. The Septuagint translates, he perceived perverseness (σκολιον τι) in his angels. Among the multiplicity of views (see Dr. Good) the best is that of Umbreit: “He attributeth imperfection to his angels.” In asking the question how an imperfect holiness can be attributed to the angels, Hengstenberg observes that “the idea of holiness in the Scripture embraces infinitely more than mere sinlessness; that it includes within itself the independent possession of the highest perfection.… That holiness in this sense does not belong to the angels, whose holiness is only relative, is evident from the possibility of their fall.… If God were like the angels he would not be the Holy One.”



Verse 19 

19. Much less in them — אַף, (aph,) much more them. The strong logical argument is to be remarked. The same kind of argument is employed in Job 15:16 ; Job 25:5-6. Houses of clay — A far more expressive figure for them than for us. Niebuhr says of the huts among the Arabs: “The walls are of mud mixed with dung, and the roof is thatched with a sort of grass.” — Trav. 1:255. Such habitations are exceedingly exposed to destruction from floods of rain or storms of wind, and are a poor protection against the depredations of men. Belzoni witnessed the destruction of several villages of earth-built cottages by the rising of the Nile. “Men, women, children, cattle, corn, every thing was washed away in an instant.” The body is a similar house of clay. Paul speaks of “our earthly house of this tabernacle:” (2 Corinthians 5:1 :) a like figure to which, Plato employs when he calls the body an earthly tent. If the angels untainted by sin are imperfect and untrustworthy in the sight of God, much more men, dwellers in “vile bodies,” that is, “bodies of humiliation,” (Philippians 3:21,) houses of clay. Natural inference — the soul may live apart from the body as a man may away from his house. 

Crushed before the moth — Easier or sooner than the moth. (Furst, Hahn.) Or, liphne may be better rendered, as the moth (is crushed.) The moth is a destructive insect which every one is ready to destroy. And such a being, alas! is man. Nature on every side antagonizes man, the great destroyer; ever arraying her forces against him. For a little while he maintains his hold upon life, and passing, justifies the moral of Pindar: “Men are the dream of a shadow,” — Σκιας οναρ ανθρωποι.



Verse 20 

20. From morning to evening — So short is their life that they may be called ephemeral. 
They perish forever — That is, from this present life. 

Without any regarding it — So insignificant is man, that though thousands perish, the face of society remains the same. The landscape shines no less brightly though many a blade of grass may have withered; and the ocean rolls no less majestically after it has dashed its long line of surf against the shore. Of as little account in the estimate of man is man himself. It is of infinite moment to man how he shall have lived, not so much what others shall think of him (if they think of him at all) when once he is dead. This verse has such a human look that we might imagine the spirit that speaks to have once been of our race, one of life’s great actors, his name already blotted out from human remembrance. It is more profitable to reflect that the oft-recurring event of death has so little power to affect the human heart. Its visitations, really more ghastly than those of a ghost, elicit this strange feature of the heart, that the frequent repetition of that which is most terrible renders us correspondingly indifferent if not insensible. The shafts of death are for the most part powerless to turn the infatuated children of men from the pursuit of folly. The subject shows in its true light the desperate perverseness of the heart of man.



Verse 21 

21. Excellency — יתר . Among its significations is also that of a cord, for instance, of a tent. The language is now generally regarded as figurative. The mysterious soul holds up the body as a cord does the tent: if that be torn away ( נסע ) the body dies, just as a tent, with its cord broken, falls to the earth. Dillmann happily renders the passage. “Is it not so, if their cord in them is torn away they die?” Renan observes, “The image is a familiar one among the Semitic races for expressing death. The body is compared to a tent, the soul to the cord which sustains the tent.” Isaiah 38:12. “In them is neither superfluous nor awkward, (against OLS.,) since it is intended to say that their duration of life falls in all at once, like a tent when that which in them corresponds to the cord of a tent (that is, the soul) is drawn away from it.” — Delitzsch. If we keep in view that there is nothing so excellent as the soul, and that the Scriptures sometimes connect with its removal the idea of force, we may retain the word excellency, and translate, Is not their excellency (that is) in them torn away? The spirit makes more definite the excellency to which he refers by adding in them.
Even without wisdom — Literally, and not in wisdom. In folly they lived, in folly they died. The lessons ever before them — the vanity of human life, the weakness and sinfulness of our mortal state, the relations of perishable man to an imperishable God, the necessity of some kind of preparation for another life — they had not heeded. The race of man dies without wisdom! Thus with a sense of pain closes this remarkable vision of Eliphaz. To him, one of nature’s noble children, was granted a revelation which was afterward denied to the more enlightened brothers of Dives. The vision impressed upon him these momentous truths: 1. The existence of a God; 2. That God was the maker of Prayer of Manasseh 1:3. The impurity of the human heart; 4. The possible existence of unembodied spirit, which must have suggested the immortality of his own soul. The painful question cannot fail to arise, whether this sage of the desert yielded his soul to this divine call of mercy? Did it exert a reforming power over his inner nature, guiding its out-goings to Him who should afterward come? or did he sink down into the vast deep of moralizings that encompass every thoughtful being? Literature every where abounds in profound reflections upon this weird and ephemeral life of ours. Lamentably do they fail to lead the soul to the pursuit of Him who is himself wisdom and righteousness.

05 Chapter 5 

Verse 1 

Third double strophe — APPLICATION OF THE VISION, Job 5:1-7. First strophe — The folly of murmuring, Job 5:1-5.

1. If there be any — Literally, Is there he? The Septuagint renders the verse, “But call, if any one will hearken to thee, or if thou shalt see any of the holy angels.” 

The saints — קדשׁים, (the holy.) As this term is employed both of good men and good angels, (Deuteronomy 33:2-3 ; Psalms 34:9, etc.,) its meaning must be determined by the context. The idea of Eliphaz is, that Job, in his present mood, need expect no sympathy or help from any quarter. The vision just cited has established the inferiority of all beings in the sight of God, and, as declared in the afflictions of Job, the infinite wisdom of his will. After God has spoken there is none other — holy man or angel — who will either deign or dare to make reply to his (Job’s) complaints. To reply, even, might foster the spirit of rebellion. Murmuring belongs to man, not to the angels. That there can be no reference, as the Romanists teach, to any intercession of angels, is evident from the comparatively low estimate in which the vision had held them. See Job 5:8; Job 4:18. Nor is it a challenge to Job, as Grotius and others have held, to produce a similar revelation in his own favour. Nor is there any ground for the suggestion of Schultens, that “call” and “answer” are forensic terms, thus versified by Scott: —

“Be now complainant, the defendant see; 
Which angel will espouse thy daring plea?


Verse 2 

2. For wrath — כעשׂ signifies also grief. Passionate sorrow, such as Job had indulged, slays the foolish. 2 Corinthians 7:10. In the word for, Eliphaz resumes the leading thought of this discourse — men reap what they sow. The passions of a man — for instance, “envy,” (jealousy,) — an envy that even looks wistfully at non-existence, (Job 3:3) — are not only the ruin of a man, but they are the marks of “a fool,” אויל — a word which he repeats in the next verse. “The violence of sin brings no help, but destruction, to itself, which is the nerve of all Eliphaz is saying: Job 5:6-7.” — DAV. At the opening of the debate the implication against Job is of folly, manifesting itself through jealousy and passionate murmurings against God, rather than of crime. The latter is reserved for a direct charge, which the now courteous Eliphaz himself brings against Job at a later stage of the debate; chap. 22. Nevertheless, these words sink deep into the heart of Job, as is seen by his allusion (Job 6:2) to this very word wrath.



Verse 3 

3. Suddenly I cursed — He feels himself justified in acting upon what he had observed — that adversity trod upon the heel of wickedness. So that where-ever he beheld the marked prosperity of the foolish, he at once pronounced their doom. The version of the Septuagint, “but suddenly their habitation was devoured,” Merx is not justifiable in following. “The word ‘suddenly’ points, as with the finger, to the catastrophe by which, at one stroke, Job’s prosperity was laid in the dust — to the Chaldeans and Sabeans, to the lightning and the storm.” — Hengstenberg.


Verse 4 

4. His children — In the East the fate of the children was involved in that of the parent, as in the case of Haman’s ten sons, who were hanged on the gallows. Esther 9:13-14. The merciful legislation of Moses was arrayed against such monstrous perversion of justice. Deuteronomy 24:16. Are crushed — Davidson unnecessarily supposes the verb to be reflexive, that the children crushed each other by “family feuds and ruinous litigations.” “In the gate,” (Job 31:21; see also Job 29:7,) plainly points to courts of justice before which fatherless children, having no natural defender, would fare badly, even to being crushed. 

In the gate of the city the great assemblies of people were held, (Proverbs 1:21,) whether for reading the law and proclamations, (Nehemiah 8:1; Nehemiah 8:3,) or for the administration of justice, (Joshua 20:4; Ruth 4:1,) or even for market purposes. (2 Kings 7:1.) The sculptures found by Botta (plate 18) represent the king sitting at the gate in an arm-chair, the seat of judgment. This Oriental custom is transmitted in the title of the court of the Sultan, The Sublime Porte — the word “porte” signifying gate. In the Koran (Sura xxiii, 79) we read: “We have opened against them the gate of supreme judgment.” See note on Matthew 16:19.



Verse 5 

5. Even out of the thorns — The best interpretation is that of Dr. Thomson, who speaks of Gennesareth as “pre-eminently fruitful in thorns. They grow up among the grain, or the grain among them, and the reaper must pick the harvest out of the thorns.” The idea of Eliphaz is, that “the robbers would make thorough work of it, and leave nothing behind them, not even that which grew among the thorns.” (See further, “The Land and the Book,” 1:537.) 

The robber — The thirsty; that is, greedy spoilers. צמים is rendered “snare,” or “noose,” by Gesenius, Furst, Hirtzel, Conant, etc., thus, “The snare gapeth for their substance:” but most ancient versions, together with Ewald, Wordsworth, Zockler, etc., adopt the reading, “The thirsty (pant for) swallow up their substance,” on the assumption that a weak letter א has been lost from the original word. The exact meaning of the verb, which expresses violent emotion, such as “to pant for,” “to greedily drain,” etc., accords better with the rendering, “the thirsty.”



Verse 6 

Second strophe — Suffering is of divine appointment, Job 5:6-7.

This is shown by its being inseparable from the constitution of nature.

6. Although — Rather, for. He proceeds to give the reason why it is foolish to murmur over affliction: evil is not fortuitous, but due to the wickedness of man. 

Affliction — און ; evil. 
Spring out — Sprout up like weeds. Man’s trouble is not a growth or offshoot of nature, but a divine appointment on account of sin. It belongs to a scheme subsequent to that of nature, in which man, a sinful race, grows up to trouble as naturally as the plant sprouts from the earth, or the spark springs upward from the burning coal. The true well-spring of misery is not in nature, but within man himself.



Verse 7 

7. Yet — Not an adversative, as Dillman, Hitzig, and others would read, but for; thus Conant, Evans, etc. This verse is also argumentative. 

The sparks — Bene resheph — sons of fire, just as arrows are called sons of the bow. Umbreit translates: “Even as the bird of prey rises high in its flight.” Jerome beautifully expresses it, “Man is born to labour and the bird to flight.” The version of the text is better. That the evils of life are many, and “in close succession rise,” is implied in the figurative word “sparks.”



Verse 8 

Fourth double strophe — GOD’S MORAL GOVERNMENT, Job 5:8-16.

First strophe — His government is as beneficent in the moral as in the natural world, Job 5:8-11.

8. I would seek — Literally, But I, I would seek. As for me, whatever others may do, I would seek unto God. He proposes to go, not to saints or angels, or through the medium of saints or angels, but directly to God himself. 

God — The first name of God is El, the second Elohim. The first designation of God presents him as the mighty one; the second, as “God in the totality of his variously manifested nature.” He turns with strongest aversion from the thought of Job’s outcries of despair, in like manner as afterward (Job 22:18) from the spectacle of successful antediluvian sinners, and betakes himself to God.



Verse 9 

9. Without number — Literally, “Till there be no number.” Each avenue of research opens upon the infinite. Science has brought to light worlds of creative might of which Eliphaz had not dreamed. The commonest textbooks of science furnish abundant illustrations of the text.



Verse 10 

10. Giveth rain — The Koran often calls the rain “the flowing forth of divine power.” The devastations by droughts, so frequently experienced throughout the East, make the advent of rain a most signal event, illustrative both of the power and goodness of God. Psalms 65:10; Jeremiah 14:22; Acts 14:17.



Verse 11 

11. Eliphaz naturally passes to the moral world, in mysterious grandeur so far transcending that of nature. He who, for the sake of the arid and barren wastes connects with each tiny raindrop transforming power, can change sorrow into joy. The change produced by the autumnal rains, Dr. Russel, in his “History of Aleppo,” calls “a sudden resurrection of vegetable nature.”

Second strophe — Human arrogance and human wisdom God alike overwhelms and brings to shame, Job 5:12-16.



Verse 12 

12. Crafty — From ערם, to spin, twist. Furst cites three Hebrew words expressive of cunning or evil thought, (he might have added pathal, froward, Job 5:13,) whose roots give the same idea of spinning. However men may work in the dark, spinning their evil devices, God “breaks them to pieces,” (disappointeth,) מפר . 

Enterprise — תושׁיה, toushiyyah. The root of the word indicates being, substance, that which is. See note on Job 6:13. It stands in contrast with און, evil, which signifies, also, emptiness, nothingness, which is its root idea. The wicked can accomplish nothing substantial.



Verse 13 

13. The wise — Those whose “wisdom is of this world,” as in 1 Corinthians 3:19, a verse in which the apostle quotes this very passage from the Hebrew, rather than the Septuagint. There lurks an insinuation, that Job’s boasted wisdom may prove to be a like counterfeit of the real. “He captures the wise, not when their wisdom has forsaken them, and they make a false step, but at the very point where they make the highest use of it.” — Hengstenberg. “This,” says Hitzig, “is the only passage in this book which is cited in the New Testament.” 

Froward — Crooked or cunning.
The Koran has a similar thought: “God outwits the cunning,” 13:44. Lucretius is still more in point: —

“Circumretit enim vis, atque injuria, quemque 
Atque unde exorta est, ad eum plerumque revortit.”
“For force and rapine in their craftiest nets 
Oft their own sons entangle, and the plague Tenfold recoils.”


Verse 14 

14. They meet with darkness — They stumble against darkness. — GESENIUS, Thesaurus. A judicial visitation. They were deemed sharp-sighted among men. God sends upon them thick darkness.



Verse 15 

15. From the sword — מחרב . Doderlein, Michaelis, and Conant propose to change the pointing of the original, in order to make a direct object of the verb; thus, מחרב, desolated, and read, “So he rescues the victim from their mouth, and the needy from the hand of the strong.” Dr. Adam Clarke adduces eleven of Kennicott’s and De Rossi’s manuscripts as reading, “from the sword of their mouth,” with which agree the Vulgate, Syriac, and Arabic. The rendering of Zockler, Umbreit, and most moderns, accords with that of Delitzsch — from the sword, (that) of their mouth, that is, that proceeds from their mouth — who also remarks that the text is sound and beautiful. Compare Psalms 64:3, “who whet their tongue like a sword.” The shape of the tongue may have led to its comparison to a sword; certainly its power to cut, to wound, has ever led the Oriental to associate the two together.



Verse 16 

16. So the poor hath hope — As the poor are God’s special care, Heaven’s proteges, it is particularly said of them, that they have hope. Eliphaz sublimely declares the care of the poor, the lowly, and the suffering ones of this world to be the ulterior end of the natural and moral worlds; to this end converge all the arrangements of nature and of grace, with all their criss-cross and apparently contradictory motions. In harmony with our thought is the pleasing one of Whewell, (Bridgewater Tr., chap. 3,) who “considers the whole mass of the earth, from pole to pole and from center to circumference, as employed in keeping a snow-drop in the position most suited to the promotion of its vegetable health.” The verse is a grand climactical close to this sublime description of God. Comp. Luke 7:22, with a similar climax — “The poor have the gospel preached to them.”



Verse 17 

Fifth double strophe — THE BLESSED RESULTS OF SUBMISSION, Job 5:17-27.

First strophe — The happiness of him who willingly yields himself to the loving chastisements of the Almighty, Job 5:17-21.

17. Behold, happy — Behold, blessed is the man. One of the earliest beatitudes; so important, that our attention is specially invited. It appears again in the Psalms, (94,) the Proverbs, (3,) and Hebrews, (12.) “The world,” says A.H. Hallam, “was loved in Christ alone. The brethren were members of his mystical body. All the other bonds that had fastened down the spirit of the universe to our narrow round of earth were as nothing in comparison to this golden chain of suffering and self-sacrifice, which at once riveted the heart of man to one who, like himself, was acquainted with grief. Pain is the deepest thing we have in our nature, and union [with God] through pain has always seemed more real and more holy than any other.”



Verse 18 

18. Bindeth up — Among the ancients the healing art was for the most part confined to external applications. They seem generally to have attributed the curing of diseases to supernatural agency; hence priests were resorted to for healing purposes, since they were supposed to possess peculiar powers of propitiating their deities. On the medical resources of the ancients, see PLINY, Nat. Hist., Books 23-29. Also Leviticus 13, which Kitto calls the most ancient medical treatise in the world.



Verse 19 

19. Six troubles — The speaker first incidentally suggests six, but as seven is the number expressive of completeness, he adds “in seven troubles;” that is, in all troubles, God will protect us against evil. He goes on to specify a few, say five, troubles, although Cocceius and Schultens conceive that seven are enumerated. Davidson sees a fine gradation in the ills, and observes that they are coupled together in pairs: — First pair: Public national calamity — famine and sword, (20.) Second pair: Personal private wrong from the powerful or malevolent — calumny, violence, (21.) Third pair: Personal private misfortune — hunger, (want from failure,) beasts of the field, (ravages on private property,) (22, 23.) “The number seven was esteemed a holy number also among other peoples, as the Persians, Hindus, and the ancient Germans.” — WINER, Rwb. This wondrous word “SEVEN,” according to Cicero, contains the mystery of all things, and tends, as Hippocrates, the ancient philosopher, said, through its occult virtues to the evolution of all things. The identity of the Hebrew word with שׁבע, “to swear,” “take an oath,” as if men swore by this word seven, shows that from very ancient times it has been associated with a sacred idea.



Verse 20 

20. The power of the sword — Literally, The hands of the sword. The Scriptures attribute hands to other destructive agencies: to the tongue, Proverbs 18:21; to the flame, Isaiah 47:14; to lions, Daniel 6:27; and to the grave, Psalms 49:15; as if, poetically, their destructive power could be accounted for only by their being endowed with man’s most formidable members of destruction.



Verse 21 

21. Scourge of the tongue — The Targum refers this to the incantations of Balaam, but without reason. The word scourge, שׁושׂ, means whip, and is used here figuratively, with prime reference, perhaps, to the whip so frequently depicted on the monuments of Egypt. The same word, שׁושׂ, used of Satan’s rapid and destructive course and rendered “going to and fro,” means literally “whipping through,” Job 1:7 . Jeremiah (Jeremiah 18:18) makes similar allusion to the tongue as a whip. Comp. Isaiah 28:15. Hitzig finds the secret of the figure used here in the resemblance of the sound of the tongue to that of a whip, or in their like flexibility — a thought which Homer has, “flexible is the tongue of mortals.” — Iliad, 20:248. It is worthy of remark, (Schlottmann calls it a certain irony,) that the very evil — calumny — from which Job is assured he should be hidden, in case he yields to the divine chastisement, is that with which the friends already threaten him.



Verse 22 

Second strophe — The blessings that shall crown the life of such a favourite of heaven, Job 5:22-26.

22. Thou shalt laugh — The man of God, secure in his tower of faith, looks down upon the most formidable evils, and, in the bold imagery of the East, laughs at them. He thus expresses his sense of superiority; an idea that Hobbes has embodied in his theory of laughter.



Verse 23 

23. For thou shalt be in league with the stones of the field — Literally, For with the stones of the field (is) thy covenant. “Isaiah (Isaiah 28:15) speaks of ‘a covenant with death;’ that is, death is far from us, and will not injure us. Such, also, is the meaning here: thy field will be free from stones, which would make it barren.” — Rosenmuller. In like manner Lucan says (Phar., 9:394) —

Pax illis cum morte data est, Peace with death to them is given, in the sense of security from death. Dr. Shaw thus alludes to this text: “The feet being thus unguarded, (that is, being bare, or only protected with slippers,) were every moment liable to be hurt and injured; and from thence perhaps the danger, without the divine assistance, which ever protects us from the smallest misfortunes, of dashing them against a stone, (Psalms 91:12;) which, perhaps, will illustrate that difficult text (Job 5:23) of being in league with the stones of the field.” Compare 2 Kings 3:25. “The stones are personified: they conclude a treaty with the reformed Job, and promise not to injure him.” — Hengstenberg. 
Beasts… field — In Ezekiel 14:21, “noisome beasts” constitute a fourth calamitous judgment which God threatens against Israel. What is here promised to the pious man is in like figure prophesied of the Messianic times; Isaiah 11:6-10. The good man is protected against the animate and inanimate creation. Each of the three following verses is crowned with a promise especially pleasing to the Oriental mind: first, domestic bliss; second, numerous posterity; third, long life.



Verse 24 

24. Thy tabernacle shall be… peace — Hebrews, ohel; equally a tent in which to live and the house of God in which to worship. Our homes should be God’s houses; then shall they be peace. 

And shalt not sin — Or err, as in the margin. Among the radical meanings of the word חשׂא are, to miss, want, miss the mark. The word originally used in a physical sense, for instance, of the skill of the warrior, (Judges 20:16,) took upon itself a moral meaning, as in the case of the Greek αμαρτανω. Comp. Iliad, 5:287, and 9:501.* The sense of this passage, according to most moderns, is, that he shall return to his dwelling and find nothing wanting. Thus Wordsworth: “Not one of thy cattle, sheep, or lambs will be missing” — a forced and feeble interpretation. The more natural reading — which at the same time is consistent with the legitimate sense of the verb — is that of the Vulgate, Luther, and our English version, that the good man may be kept by the grace of God from the commission of sin. As “habitation” corresponds with “tabernacle” of the preceding clause, so does God’s protection from sin answer to the “peace” Eliphaz promises. The antithesis is thus well sustained, and the sense harmonious. Hengstenberg accepts of the English version, and explains: “In looking over thy possessions thou shalt find thou art not treated by God as a sinner but as a friend, being richly blessed by him” — a paraphrase which Evans rightly condemns.

[* The following hymn, taken from the Rig Veda, 7:85, contains a similar thought:

1. Let me not yet, O Varuna, enter into the house of clay; have mercy, Almighty, have mercy!

2. If I go along trembling like a cloud driven by the wind; have mercy, Almighty, have mercy!

3. Through want of strength, thou strong and bright God, have I gone to the wrong shore; have mercy, Almighty, have mercy! — See further, MULLER’S Sanscrit. Lit., p. 540.] 



Verse 26 

26. Like as a shock of corn cometh — Literally, Like the going up of a heap of sheaves. The threshing-floor was on some open and elevated spot, that there might be a free circulation of the air, and the grain be more easily winnowed. As the carts, crowned with the ripened grain, were driven up the ascent, a sense of triumph must have filled the heart of the husbandman. While the paths of earthly glory “lead but to the grave,” the course of the man of God, even in death, is an ascension, a “going up.” Like sheaves from the harvest-field, the good are gathered together at last. Thus Sandys: —

Thou, full of days, like weighty sheaves of corn
In season reaped, shalt to thy grave be borne.


Verse 27 

27. We have searched it — He thus commits the two other friends to the sentiments he has expressed, and they by their silence assent. Job assumes this in his reply. 

For thy good — As in the margin, for thyself. These principles, proved by experience, Job may take to himself. The frigid want of sympathy accompanies the speech to its bitter end. The galled jade may wince — Job is in the hands of a righteous God, let him suffer. “Eliphaz blames Job for his murmuring, and bids him receive his affliction with a recognition of human sinfulness and the divine purpose for good. Thus the controversy begins.” — Delitzsch.
06 Chapter 6 

Verse 2 

First long strophe — JUSTIFICATION BY JOB OF HIS LAMENTATION, Job 6:2-10.

First strophe — His grief is so great that it cannot be weighed, Job 6:2-4.

2. Grief — כעשׂ, vexation or wrath. See on Job 5:2 . Job would have the test made, whether his vexation were greater than his calamity justified. 

The balances — Probably the common balance of Egypt, which was also used in early times among the Hebrews. Lepsius gives a representation from an Egyptian tomb, in which a person appears to be weighing rings of gold or silver with weights in the form of a bull’s head. The weighing of words and thoughts in scales is a figure, as Canon Cook (SPEAKER’S Commentary) shows, derived from the remotest antiquity. In the Egyptian ritual, the day of weighing words is a common term for the day of judgment, as in chapter i; and the vignette to the 125th chapter represents the weighing of the heart in the presence of Osiris.



Verse 3 

3. Sand of the sea — A figure also common in the classic writers for what cannot be measured or numbered. Compare Hosea 1:10. Swallowed up — לעו . Better, Therefore do my words rave. A candid admission! The proper acknowledgment of one’s error is a mark of a truly noble mind. Castell gives the meaning of the cognate word in Arabic as, “to be rash,” which Gesenius (Thesaurus, 758) and Furst both accept as the basis and meaning of the word here. The secret of his wild words lies in his inexpressible, unweighable misery.



Verse 4 

4. The arrows of the Almighty — The various calamities, such as sickness, pain, bereavements, and sorrows, (Deuteronomy 32:23; Psalms 38:2,) which the great Archer had sent. “The emphasis lies on Almighty — the awful nature of his Adversary” — this was enough to account for all his madness. Few are the hearts in which remain not such arrows deeply infixed, which He alone can extract —

Who has Himself Been hurt by th’ archers; in his side
He bears, And in his hands and feet, the cruel scars!
— Cowper.
The poison whereof. The ancients sometimes tipped their arrow-heads with the most deadly poison. If they but touched the blood they inflicted certain death. Ulysses is represented in Homer as making a voyage to a distant city, Ephyra, —

Seeking some poisonous drug 
Wherewith to taint his brazen arrows keen.
— Odyssey, 1:260.
Man’s cruelty to man, in one age, invents poisoned arrows, in another, explosive bullets. 

Drinketh up my spirit — Rather, my spirit drinketh up. The original justifies this change, which modern commentators generally adopt. The effects of the divine arrows upon him are similar, to the poisoned arrows of men. Maddened by the virus, it is no wonder he raves. 

Set themselves in array — Used in a military sense, as in Judges 20:33 and 1 Samuel 4:2, where the same Hebrew word is used.



Verse 5 

Second strophe — It is natural for all beings, brute and human, to complain when in trouble, Job 6:5-7.

5. Dr. Young has the same thought: “Deep in their pastures will thy lowing herds complain.” “Do you suppose I (a reasonable being) would complain without cause? He complains not, with whom all is well.” — Hirtzel.


Verse 6 

6. Unsavoury… white of an egg — Rir hhallamouth. The latter word is one of the many in this book which occur but once in the Bible. This is because of the great antiquity of the book of Job. This archaism has given rise to conflicting views. Michaelis thinks it means the insipid froth of camel’s milk, from which the Arabs derive many proverbs, comparing anger, vanity, and whatever is superficial with this tasteless froth. (Sup. ad Lex., page 779.) Others suppose it signifies the broth or slime of purslain, an herb proverbial among the Arabs, Greeks, and Romans for its insipidity. Thus Renan and Merx. The authorized version is preferable, as Dillmann shows; also Umbreit, Ewald, Delitzsch, and Hitzig. An objection is made by Bottcher, that the Hebrews before the captivity did not keep poultry. The objection is inapposite, since geese, together with beef, constituted the principal part of the animal food throughout ancient Egypt. That by tasteless food he means his sorrows, and perhaps his loathsome disease, is evident from the preceding verses. As insipid food calls for some kind of condiment or relish, so does his calamity justify complaint.



Verse 7 

7. The things that my soul refused — The verse reads literally, My soul refuses to touch! They are as tainted food to me. Thus most of the recent commentators. Hitzig, however, renders דוי, crumbs; which, in connexion with “my food,” to say the least, makes very poor sense. Job’s soul recoils from, absolutely loathes, the sorrows of which he speaks in the fourth verse, and again, under a figure, in the sixth. They are to him “like putridity in his food.” — Furst.


Verse 8 

Third strophe — So heavy is his burden of sorrow, that death would be true consolation, Job 6:8-10.

8. Oh that — We have here the optative formula, “Who will give”=Oh that! quite frequent in the addresses of Job, and occurring once besides in this book, in the first address of Zophar. Job 11:5. The pathos of this appeal is exceedingly touching, and is heightened by his assuming that all must know what that wish must be.



Verse 9 

9. Please God to destroy me — With God is the determination of life and death. The command, “Thou shalt not kill,” includes self-destruction. In all his sufferings Job never intimates a thought of taking his own life. The old Hebrew mind would have spurned the effeminacy that expresses itself in the “Morals of Seneca;” — that mind was strong to bear the ills of life so long as it pleased God. In the entire Old Testament there is no trace of suicide apart from war, unless the case of Ahithophel be an exception. 

And cut me off — Allusion is here made to the weaver, who, when the web is woven, cuts off the thread from the thrum which fastens the web to the loom. Compare Isaiah 38:12.



Verse 10 

10. Then should I yet have comfort — “A clear assertion of belief in a life to come.” — Wordsworth. The difficulty of any other interpretation is felt by Zockler, who cannot see in this connexion how a speedy death could, in and of itself, bring any comfort. He is forced, with Delitzsch, Schlottmann, etc., to find the source of comfort in the statement of the last clause, that he had not denied the words of the Holy One! thus making the second member of the verse parenthetical. The structure of the clause, however, naturally points to the preceding verse for the ground of his comfort. His jubilant expression, that in the midst of unsparing anguish he “would exult,” is also retrospective. The last clause of the verse is rather a continued reason why God should give him the solace of death, as both Hirtzel and Dillmann admit: the latter urging that the cool reflection that he had not denied the words of the Holy One would be out of harmony with the triumphant exultation of the second member. That he had kept the faith, is a climactical reason why God should discharge him from his troubles, and give sweet rest in the grave. “A poor consolation,” (that of being cut off,) Peters well says, “perfectly romantic and delusive, could we suppose him to have no expectations after death.”

I would harden myself, etc. — I would exult in the pain which He does not spare: (Furst:) or the pain that does not spare. — (Dillmann.) The subject of the word “spare” is not given in the original. 

Harden myself — סלד . The Arabic saladha — to leap, to exult — determines the meaning of this word, which occurs only once in the Scriptures. The ηλλομην of the Septuagint corresponds: thus, “Let the grave be my city, upon the walls of which I have leaped.” 
Concealed — That is, denied in the sense of renouncing.



Verse 11 

Second long strophe — THE DECEITFULNESS OF HUMAN FRIENDSHIP, Job 6:11-20.

First strophe — His helplessness and consequent hopelessness, Job 6:11-13.

11. Prolong my life — The Vulgate is right — patiently endure. The original, “that I should stretch out my spirit,” is a decided Hebraism. In Exodus 6:9, anguish is expressed by shortness of spirit. Compare Jeremiah 21:5.



Verse 12 

12. Is my flesh of brass — That is, invulnerable? Brass is used sometimes as the symbol of incorrigible pride and wanton immorality, and sometimes as an emblem of durability and strength. — (Eadie.) The ancients possessed some secret for hardening brass (more properly copper) so as to make it firm like iron. “For man,” says Cicero, “is not sculptured out of the rock, nor hewn out of the oak-tree: he has body, he has mind; he is moved by mind, he is actuated by senses.” — Acad. Quest., 4:31.



Verse 13 

13. Is not my help in me — Rather, Is it not so that there is no help in me? 
Wisdom — Strength, or soundness — toushiyyah; same as in Job 5:12. A comprehensive word embracing the entire internal resources of a man. We may call it the very substratum of man’s being, the substance, (Latin, substantia,) that which is beneath, upon which all that appears rests. With Job all is gone.



Verse 14 

Second strophe — The withholding of sympathy has been like the failure of a summer brook, Job 6:14-17.

14. The pity his condition calls for, they (his friends) have denied him. 

To him, etc. — Literally, To the despairing, from his friend, (is) pity. The pity of a friend is spontaneous. Its flow to such a despairing sufferer as Job is like a fountain, natural and unforced. Their sympathy has consisted of words and ceremony; hence they are not true friends. This prepares us for the coming portrayal of deceitful friendship. 

Afflicted — מס, literally, melted down, dissolved; a graphic description of the effect of sorrow on Job. 

Pity — Umbreit says of pity, hhesedh, (which may be rendered also kindness or love,) that it is the friendly and indulgent judgment of our fellow-men; the true love which is the spirit of Christianity; and it is put (Proverbs 3:3) on a par with truth. They together form the principal elements of moral perfection, and are recommended to our care as a double talisman of perfect virtue. 

But he forsaketh — Concerning the meaning of the preceding clause there is but little doubt; the confessedly great difficulty of the present clause turns for the most part on the rendering of the particle but ו . The old reading of the Targum, Vulgate, Luther, “He who withholds mercy from his neighbour, he forsakes the fear of the Almighty,” entirely ignores the particle, and is now, with the exception of Merx, quite given up. Some modern expositors, such as Schlottmann, Renan, Dillmann, and Zockler, read, “Even if he should have forsaken,” etc. The more satisfactory exposition is that of Delitzsch, Schnurrer, Hengstenberg, Wordsworth, Canon Cook, etc., “Otherwise he forsaketh.” etc., that is, unless he receives pity from his friend — a reading that is justified by the occasional use of the particle, as in Gesenius, Thesaurus, p. 397. For want of human sympathy a man may fall away from his God. Nothing can more forcibly express the power of Christian love. It is conservative — it may keep others from evil. A kind word, a sympathetic tear, a charitable deed, is a little thing, but an engine of might that any one may wield. Sympathy, oneness of feeling, is a magic power to lift the sorrowful and despairing up from the abyss. It is like the golden chain let down from heaven, as the ancients fabled. Through sympathy the resources of the one, supplement the weakness of another. The field of responsibility vastly enlarges, when we behold it embracing the little deeds of charitable love we might have done. If sorrow could enter heaven, it would be because we have done so little for Christ and his suffering ones on earth.



Verse 15 

15. As a brook — The Arabians, as Schultens observes, compare a faithless friend to a mountain torrent. Thus, “I put no trust in the flowing of thy torrent.” The Greek Artemidorus, writing on dreams, interprets those of running water to indicate change and instability. The apostle is supposed by some to make use of the figure of our text in his exhortation against spiritual defection. (Hebrews 2:1.) 

Stream of brooks — Rather, the bed of torrents — wadies — in which Arabia and Palestine abound. Dillmann urges that עבר should be rendered overflow, instead of pass away — which certainly could not be said of the channels — and that it is in better accord with the description which assumes that the channels are full. “The long, winding valleys,” in the graphic words of the recent traveller, Palmer, “by which the mountain groups are intersected, are called wadies. They are not at all like the valleys to which we are accustomed in Europe, but present rather the appearance of dry, sandy river-beds. They are, in fact, the courses along which the torrents from the mountains find their way down to the sea; but, as rain seldom falls, and as there is no soil or vegetation on the mountain sides to collect or absorb the gentle showers when they do come, the valleys are never filled except on the occasion of some fierce storm bursting over the mountains which they drain.” — Desert of the Exodus, p. 22.



Verse 17 

17. What time — At the time (that is, as soon as) they flow, they vanish away. So short-lived are the mountain torrents. As soon as the snows that feed the streams are melted, the torrents are consumed away. “The simile is remarkably complete. When little needed the torrent overflows, when needed it disappears; in winter it does not fertilize, in summer it is dried up.”



Verse 18 

Third strophe — Job draws a picture of caravans perishing miserably for the want of water, Job 6:18-20.

18. The paths of their way — Delitzsch, Barnes, Wordsworth, and Zockler, substantially adopt our authorized version. They understand Job still to speak of the streams, that “they wind about;” (are turned aside;) “they go up into the waste (tohu) and vanish.” Others, (Ewald, Dillmann, Noyes, Renan, etc.) more satisfactorily, read, caravans turn aside their course, they go up into the wastes and perish, making a slight change in the pointing of the Hebrew — thus, ארחות, orhhoth, caravans, as in Isaiah 21:13, instead of ארחות, orhhoth, ways. Delitzsch pertinently puts the argument for the rendering “ways,” by asking “if it be likely that the poet would let the caravans perish in Job 6:18, and in Job 6:19, sq., still live? If so, the feebler figure follows the stronger.” On the other hand it may be replied, 1) That the same objection holds against the rendering of “ways.” The streams have been consumed, “extinguished,” and if they reappear here on their winding way it must be at the creative touch of the poetic wand. 2) Two different and entirely inapposite meanings must be given to substantially the same word, orhhoth, in two successive verses, the 18th and 19th. 3) To say of torrents, even though they wind about, that they go up ( עלה ) into the waste, is quite absurd, and can here apply only to caravans. Zockler’s conceit, (in Lange,) that they go up in vapours and clouds, does not relieve the difficulty, as tohu does not justify such rendering. 4) The objection of tautology Evans thus happily answers: that the chief motive of the description just given is not to excite pity for the fate of such a caravan, but to justify Job’s resentment at the treachery of which the dry wady is the type. Hence in the verses following, Job emphasizes the disappointment which the caravans of Tema and Sheba (named by way of vivid individualization) would feel in such a plight. See note on next verse.



Verse 19 

19. Troops of Tema — The caravans of Tema. Job now enlarges, according to Oriental usage, upon the thought of the preceding verse, and specifies the mighty caravans of Tema and Sheba. In very remote ages caravan routes lay through Idumaea. Umbreit improperly makes these troops a part of the caravans referred to in Job 6:18, who had gone on and perished. “These,” he says, “await their return and blush over their disappointment.” This is altogether too tame. Tema was the ninth of the sons of Ishmael. (Genesis 25:15.) The tribe that bore his name probably resided not far from Idumaea. The prophets speak of a Tema in connexion with Arabia and her kings; Isaiah 21:14, and Jeremiah 25:23. The Arabs still give the name Taima to a region in the north of Arabia-Deserta, on the borders of Syria. The town Taima lies on the route of the Damascus caravan. It is interesting to remember that it was a company of Ishmaelites that bought Joseph of his brethren and carried him down into Egypt. For Sheba see note on Job 1:15. Job probably alluded to some well-known destruction of a caravan that had failed to find a supply of water at the appointed place.



Verse 20 

20. They were confounded, etc. — Rather, They were ashamed because they trusted; they came thither and reddened with shame. Job now closes a most striking description of the failure of human friendship. He leads us to the mountain torrent, swollen by wintry storms, boisterous, impetuous. While we gaze, the voice of the torrent ceases to be heard; for the summer sun is on the sky. With a master stroke Job fixes our eye on the toiling, thirsting, dying hosts of a caravan who have turned aside that they may find water and life in the hour of their distress. Again a single touch shows us their confusion and despair as they sink down in the dreary wastes and die. Such is friendship, loud in its professions and strong in the day of prosperity. Such was the thirst of Job’s soul for the pure streams of friendship; but he thirsted in vain.



Verse 21 

Third long strophe — A FURTHER CONFIRMATION OF THE FALSENESS OF HIS FRIENDS, Job 6:21-30.

First strophe — Job proceeds to apply the preceding illustration, Job 6:21-23.

21. Ye are nothing — Like the streams the perishing host looked for. 

My casting down — Fearful state, (Furst,) or terror. Job was fearful to behold. The disposition of the three friends is like that of the priest and Levite — they look on and lend no succour. The original has a figure of beauty — a paronomasia, ( ותיראו … תראו) that cannot be translated.



Verse 22 

22. Give a reward — For the purpose of bribing, say some, since the verb will bear such a rendering. The questions are evidently meant in derision.



Verse 23 

23. Or, Deliver me — He had not asked for alms to relieve his distress, nor for money for purposes of bribery, nor for help to pay his ransom from an enemy, nor that his friends should interpose against the mighty. He had asked absolutely nothing at their hands either before or since his crushing calamity. As he was under no obligations he had reason to expect better treatment.



Verse 24 

Second strophe — Their words, far from being forcible, have in them the elements of cruelty, Job 6:24-27.

24. Teach me — If they really believe that he has been guilty of some great wrong, as their looks probably showed during the seven days of formal sorrow, it is their duty now to show him the wrong. Eliphaz had taken advantage of “the wrath” of Job to charge him with folly. Having disposed, as he thinks, of this charge, Job now demands other reasons for their cruel treatment.



Verse 25 

25. How forcible — How sweet, etc. Thus Furst, Ewald, and Zockler. Many others of equal authority, however, (for instance, Gesenius, Thes., p. 820,) favour the version of the text — How forcible are right words — words of “uprightness,” or “truth,” ישׁד . The parallelism, which ever helps to the meaning of a verse, will properly appear from a literal translation of the second member of the verse: “But what doth reproof from you reprove.” The feebleness of their reproof (from you) is set forth by contrast with the forcibleness of right words. “Words which keep the straight way of truth go to the heart.”



Verse 26 

26. Do ye imagine, etc. — Read, Do ye think to reprove (mere) words, when the words of the despairing are as wind? Instead of displaying wisdom by forcible words, their folly is conspicuous in taking up for reproof the words of despair rather than the actions and character of a lifetime. “Certainly a dangerous expression for Job to make,” (says Dillmann,) “when he thus depreciates words.” Such a sentiment, moreover, is quite inconsistent with Job’s high tone of morals, expressed in his anxiety for his children. (Note on Job 1:5.) The view of the recent commentator Hitzig relieves the difficulty by rendering the latter clause thus: And even the HASTY speech of the despairing. The Hebrew will justify such a rendering of לרוח ; literally, to (the) wind, as he satisfactorily shows.



Verse 27 

27. Overwhelm — Literally, Cause to fall upon, (as in the margin,) here used elliptically. Accordingly, most moderns render the clause, Ye would even cast lots for the fatherless, in allusion to a custom by which the prey was divided by lot. (See 1 Samuel 14:42; Jonah 1:7.) This is the cruelest charge that Job makes. Carey, however, would supply the word net — and read, “ye spring a net.” The ancient Egyptians, as is still seen on the monuments, ensnared birds with a net. The former rendering is better. 

Dig a pit — כרה . Karah, also bears the meaning of traffic; thus, Ye would traffic in your friend; (Ewald, Furst, etc.;) for instance, as the brethren of Joseph trafficked in him. (Comp. Job 41:6.) According to Hitzig, Job sees in his friends a firm conviction that he has been guilty of some unknown offense. In their uncertainty as to its nature they leave (he says) its determination to chance. Serious objections to this view lie on the surface. Hirtzel and Dillmann suggest a painful thought — that the traffic alluded to was in the children of deceased friends, who were sold into captivity to pay the debts of their fathers. (2 Kings 4:1.) The reading of the English version is preferred by Rosenmuller and Gesenius. To the present day, among wild nations, the mode mentioned in the text is followed for entrapping wild beasts. The “pit” that has been dug is covered with brushwood and earth. The spot selected is on the wonted path of the animal. Even the elephant falls into such traps. Job, we think, does not mean by this harsh language to charge his friends with having perpetrated these acts; but that their treatment of him contained all the elements of such cruelty.



Verse 28 

Third strophe — He makes an appeal for justice, and justice only, Job 6:28-30.

28. Now therefore — And now be pleased to look upon me. He deems that they will see, notwithstanding his disfigurement, integrity in his look and bearing. Evident unto you, etc. — I will not speak falsely to your face, is the reading of most modern critics. Hengstenberg prefers to read, “let it be before your face,” that is, be determined by you, “whether I lie.”



Verse 29 

29. Return… return — Renan supposes that Job’s friends, astonished by his apostrophes, turn away as if about to depart, and Job calls them back. 

Let it not be iniquity — Let there be no wrong (between us.) 

My righteousness is in it — That is, in the matter about which we treat, (Dillmann, Hirtzel.) My position is impregnable, for my cause is a righteous one.



Verse 30 

30. Iniquity — Is there wrong in my tongue? 

Taste — Cannot my palate discern that which is perverse? Of all human beings he himself knows best about his own heart and life, as one’s own palate is best fitted to discern its own objects of taste. The word palate is here used metaphorically for the moral judgment. It is this that tries “perverse things,” הוות — not “calamities,” as Zockler would read, but a “wickedness which completely contaminates feeling and utterance.” See Psalms 52:2, where the same word is used and rendered “mischiefs.”

07 Chapter 7 

Verse 1 

Fourth long strophe — JOB BEWAILS THE VANITY OF LIFE, Job 7:1-11.

a. Eliphaz had drawn a glowing picture of justice and mercy as blended together in the divine ordering of human life. On the contrary, Job shows life to be a mingled scene of vanity and misery, Job 6:1-6. “Job’s inflamed eye throws up against the sky, in gigantic outline, an omnipotent slave driver, who fills the earth with miserable wretches overworked by day and shaken by feverish weariness and dreams of torture by night.” — Davidson.
1. An appointed time — צבא, (Job 14:14 ; Isaiah 40:2,) a warfare. The word is properly used of military service, and is rendered by the Septuagint πειρατηριον, “a state of trial.” Life means service — the hard service of a soldier. “Life,” says Zoroaster, “is the post of man. It is forbidden to quit a post without the permission of the commander.” (Maxims.) “The fact that Job, in Job 7:1, brings his suffering into connexion with the misery of the whole race, indicates progress in relation to chapter iii, where, predominantly at least, he limited himself to the representation of his individual condition. By this advance, the question concerning God’s righteousness and love receives a much more forcible significance. The question is no longer about a solitary exception, which may have a secret personal reason for its existence. Job now stands forth as representative of the whole of suffering, oppressed humanity, arraigning God because of his injustice.” — Hengstenberg.


Verse 2 

2. Earnestly desireth the shadow — Rather, longs for, שׁא, a word that in several oriental languages expresses strongest desire. See chap. Job 5:5 . Kitto is rather disposed to think that the shadow means protection against the fierce rays of the sun to which the servant ( עבד, slave) is exposed. Dr. A. Clarke more properly interprets it of the night, and cites Virgil: “The morning had removed the humid shadow from the world.” Servius observes, “It makes no difference whether he says shadow or night, for night is the shadow of the earth.” The most ancient artificial mode of marking the progress of the day was by the shadow caused by the sun, which, falling from a pillar upon some graduated surface, by its length served to denote the hour of the day. (2 Kings 20:11.) The people of the East to the present day measure time by the length of their own shadow. “A person wishing to leave his toil says, How long my shadow is coming.” — Roberts. 
His work — Wages. The word in the original פעל means both work and wages. As the two are closely identified in the Hebrew, so they seem to be in the thought before us. The hireling hopes for — “expects” — his wages; and shall man, the hireling of God, be of less consequence than the hireling of man? Shall he be “made to inherit” months of wretchedness and nights of trouble, and receive no compensation? Is there not here a reference to another life, where Job, too, should receive recompense? If not, the sense is incomplete — this second clause is superfluous; the first would have sufficed to introduce the comparison of Job 7:3.



Verse 3 

3. Months of vanity — The misery, שׁוא, (not “vanity.”) that he is made to inherit month after month, is the pivot of the comparison. As a slave suffers and desires rest, so does Job. The suffering of the former is for a day, followed by its inseparable sweet night of repose; but Job’s misery is for months, with the ever-recurring nights, not of repose, but of distress. Job frequently refers to the night as the season when his sufferings culminated. This leads to the poetical culmination in “nights” rather than in “months.” The Arabs count their time by nights rather than by days. Job’s sufferings had evidently been long protracted before the friends came upon the scene. 

Are appointed — They appoint, or number out. The agent, as in many other similar cases, Job leaves unmentioned. Compare Job 4:18-19 : “they crush:” Job 18:18. “They shall drive him from light to darkness.” Also Job 19:26; Job 34:20. Dr. Tayler Lewis argues, in loc., that the real or supposed agent is some fearful or repulsive being, whom Job on this account dreads to mention. The grammarians, on the other hand, lay down that such forms of the verb may be used indefinitely. See Nordheimer, ii, p. 46.



Verse 4 

4. When I lie down — “This is a fine touch. The longing for morn does not come, as to the Prometheus of AEschylus, after a night of suffering, but anticipates it. Job’s one thought, as he lies down hopeless of rest or respite, is, when will the light return, bringing with it, at least, more of consciousness and power to endure the agony.” — Canon Cook. 
The night be gone — מדד, is rendered by some, is long. Thus Dillmann, Hitzig, and Renan, “When shall I arise? and the night is prolonged.” Many others make middadh the construct state of a verbal noun, and read, “and the flight of the evening be” — evening being equivalent to night of the preceding verse. The accents favour this reading, which is substantially that of the Authorized Version. The use of the word evening heightens the beauty of the thought. If the evening twilight be so hard to bear in anticipation, what must the whole night be?



Verse 5 

5. Worms — In the decaying sores, worms were engendered. “In cases of elephantiasis the body is covered with boils, in some of which maggots are bred, while others are covered over with a crust of dried corruption which often breaks out again.” — Justin. 
Clod of dust — Crusts of earth. Earth-coloured crust, or scabs of hardened sores, cover up the wholebody like a garment. (Dillmann.) 

Is broken — My skin heals and breaks open again. (Dillmann, Hitzig.) The meaning of רגע accords, according to Furst, with our Authorized Version, but Gesenius and others render it as above, heals; literally, “closes together.” In this disease the skin comes together and heals, and then breaks forth again and runs with pus. The incidental remarks of Job here and there in his speeches quite satisfactorily determine his disease to be the elephantiasis.



Verse 6 

6. A weaver’s shuttle — The art of weaving reaches back to the dawn of civilization. It was carried to a high state of proficiency among the Egyptians, as is seen in the specimens of mummy clothing which still remain, and which are pronounced to be not inferior to the finest cambrics of modern times. (Wilkinson.) Hezekiah likened the cutting off of his life to a weaver’s cutting off of his thread. Thus in Arabsha’s life of Taimur we read: “Verily the thread of life is joined to that which cuts it: and the texture of existence is knitted together with death.” An acute writer has said, “Perhaps no angelic mind has quickness of thought enough to fix on a moment as present.”



Verse 7 

b. Job turns supplicatingly to God that he may remember him, the incumbent of so miserable an estate, lest the opportunity to help should soon and forever evanish, Job 7:7-11.

7. No more see good — Literally, not return to see good; that is, in this world. “To see” is used in the sense of enjoy.



Verse 8 

8. And I am not — Compare Revelation 20:11. When God maketh requisition for man, he at once ceases to be. God looks upon him and he is not.

A drop that trembles on the lotus leaf; 
Such is this life, so soon dispelled, so brief.
— Buddhistic Hymn, by Sankara.


Verse 9 

9. The grave — שׁאול, sheol. See Excursus III, at close of chapter.



Verse 10 

10. No more to his house — According to the “Book of the Dead,” the Egyptians believed that the man who had successfully undergone the ordeal in Hades could return whenever he pleased to the house he had formerly occupied. 

Know him — Among the people of the East, inanimate objects are often spoken of as if they knew their owners. A man who has sold his field says, “that will not know me any more.” — ROBERTS’ Scripture Illustrations.


Verse 11 

11. Therefore I — גם אני: also I. Compare Psalms 52:5, “also God.” I will have my turn now. The abrupt expression quivers with a sense of wrong — a feeling that God’s treatment of the speaker is founded in unreason. Job’s utter suspense of faith could not be more painfully declared than by this voluntary breaking down of all barriers. The pent-up emotions of despair are now free to roll forth as a flood.



Verse 12 

12. Am I a sea — God sets bounds to the sea, and may thus be said to watch over it. The sea was fancied by the Hebrew poet to be in a state of rebellion, and as calling for divine restraint Jeremiah 31:35, etc. Job is not conscious of a similar revolt against the Divine Majesty, and hence he remonstrates against being treated like some wild “monster,” — a term that Virgil applies to the ocean. — AEneid, 5:849. Some suppose Job refers to the river Nile, which Isaiah (Isaiah 19:5) calls a sea; while Homer calls it ωκωανος, the ocean. The monster, then, would be the crocodile, against which men set guards. The monster (“whale”) Job speaks of bears a name ( תנין, Tannin) similar to that in the Egyptian ritual tanem, which designated a horrible serpent, the enemy of light and life. Bunsen gives the snake as one of the hieroglyphic signs for the letter “T.” — Egypt’s Place, etc., 1:568. Tiamat appears in the Assyrian documents as the name of the dragon mistress at Chaos, answering to Thalatth in the fragments of Berosus. — SMITH’S Chaldean Account, etc., pages 14, 99. Notwithstanding, it is more natural to suppose that Job refers to the sea, with its sublime restlessness, ever chafing against its shores. Such a figure would naturally suggest itself to one “full of tossings to and fro.” Job 7:4 . 

Whale — Tannin. Sea monster. Species not defined. See above. 

Watch — A bold conception. The pains and sorrows with which God visits man are heaven’s watch over him.



Verses 12-21 

Fifth long strophe — AN ARRAIGNMENT OF GOD, Job 7:12-21.

The preceding thoughts upon the vanity of life, and its irretrievable destruction by death, forever sundering man from home and its endearments, arouse Job to violent expostulations and reproaches against God. As God deals so hard with man, and with himself in particular, he declares he will no longer restrain his mouth.

Strophe a. “The first conceivable cause of Job’s troubles — he might be a menace to heaven.” — Davidson and Hitzig. God treats him as if he were a monstrous adversary; whereas, he is at best an insignificant being, whose days are a breath. He asks not for life, but relief, Job 7:12-16.



Verse 13 

13. My bed — The bed ( ערשׂ ) was a canopied couch; in Amos 3:12; Amos 6:4, the synonym of luxury, while the couch, משׁכב, was the ordinary term for bed.



Verse 14 

14. Dreams — According to Avicenna, those afflicted with elephantiasis suffer from frequent melancholy dreams.



Verse 15 

15. Strangling — Difficulty of swallowing is one of the symptoms of elephantiasis, (Bridel,) and suffocation is its usual end. (Delitzsch.) It often becomes necessary to open the jugular vein to relieve the hoarseness and the tendency to suffocation. (Avicenna.) 

Life — Literally, my bones. So emaciated was he that he calls his body but mere bones. Schlottmann and Umbreit render מן “than,” from, and read from my bones, and attribute to Job the thought of suicide. But there is no authority for using “bones” in the sense of hands. Umbreit’s admission “that the sufferer is represented as strangling himself in agonizing dreams,” is fatal to his theory. “There is fearful irony,” says Davidson, “in the comparison of this skeleton, impotent and helpless, his very weakness a terror to himself and his on-lookers, to the great heaven-assaulting ocean, lifting itself up in the consciousness of infinite power, or to some dragon of the prime, in which the whole energy of creation in its youth lay compressed.”



Verse 16 

16. I loathe it — מאסתי . Some (Conant and Renan) would render it “waste away,” “dissolve,” 2 Corinthians 5:1 : its more ordinary meaning, to “loathe,” despise, is better here. Thus Delitzsch, etc. 

I would not live alway — Sir Thomas Browne felicitated himself that “though it be in the power of the weakest arm to take away life, it is not in the strongest to deprive us of death.” — Works, 2:389. Plotinus, the Neo-Platonist, thanked God that his soul was not tied to an immortal body. Compare the hymn of Muhlenberg on this text with the pessimism of Schopenhauer. — See LIDDON, Elements of Religion, p. 132. 

Let me alone — Cease from me. As if he would say, Man’s life depends upon the presence, or the conscious putting forth, of power upon the part of God. If he withdraw that presence, or cease that activity, man perishes. There is no other way to account for life; that mysterious power which upholds the upright elaborated matter, a human body. How closely does the expression “cease from me” bring the living man into relationship to God. Comp. Psalms 104:29-30. 

Vanity — הבל, a breath; the name Abel bore.



Verse 17 

17. Man… magnify him — Hirtzel is hardly justified in thinking that this verse is spoken in bitter irony. “Why shouldest thou break a fly upon a wheel?” — Wordsworth. The Psalmist subsequently enlarges upon the thought of the text, Psalms 8:3-5. His sublime conception, What is man that God should honour him and visit him ( פקד, as here) with blessings, is no more sublime than this of Job, that God should also think of man and unremittingly try him, even by making him the mark (Job 7:20 ) at which, like an archer, he shoots his arrows. In the one case man is dwarfed in the comparison with the wonder-working of God in the field of creation — here, in the comparison with his wonder-doing within the more wonderful scheme of Providence.



Verses 17-21 

b. The other conceivable cause of Job’s sufferings — SIN. (Davidson.) Sorrowing man is too small an object for God’s disciplinary care, or (as Hitzig suggests) his hostile vigilance over him. Job questions whether sin be the reason (whether this solves the mystery) that God should make MAN the object of his painful visitations. Ewald well remarks that Job, for the first time, admits that sin may possibly be the hidden cause of his sorrows.


Verse 18 

18. Visit him — How noble must that being be whom God deigns to visit every morning, and who is worthy of being unremittingly tried and tested. It is as if Job would grandly say, In the unceasing trial for eternity, God comes down each morning to mark the progress of the work; the patience elicited from sorrow; the faith, which is man’s strength, developed through temptation; and the ripeness of love that binds the soul to God. Cocceius thinks the idea is taken from a shepherd who inspects his flocks every morning in order to see if they are all there.



Verse 19 

19. Swallow down my spittle — A proverbial expression for the briefest interval. Just as we would say, “Let me draw my breath;” or, “In the twinkling of an eye.” Camus explains it, “Give me only time enough to swallow my spittle.” A witty retort, cited by Schultens from the Arabic, (Telebius,) will help to illustrate: “Suffer me,” said one, “to swallow down my spittle.” To this his friend replied, “You may, if you please, swallow down even Tigris and Euphrates.”



Verse 20 

20. I have sinned — “If I have sinned, what shall I be able to do,” etc. — Septuagint. Many regard it as hypothetical, thus: Have I sinned? what do I unto thee, (in what way can it affect thee,) thou observer ( נצד ) of men? as if he referred to the sin to which Eliphaz seems to allude. Compare Job 35:6. The English version is a literal rendering of the original. The context, however, demands a conditional reading: Be it that I have sinned, what reparation or satisfaction can I make unto thee? “If I have deserved thy wrath, it is useless for thee to pour it forth on me.” — Hitzig. There is no question in Job’s mind as to his having been a sinner. The question at issue is one of specific sin. Sin belongs to man as man. The cry of the world is a twofold one: “I have sinned,” and, “What shall I do unto thee?” The thought of sin involves the thought of God, as darkness that of light, and death that of life. “Against thee, thee only, have I sinned.” Psalms 51:4. The Semitic mind was keenly alive to the nature of sin. Its varied ritual unceasingly pictured in characters of blood the enormity of moral guilt. “There is no philosophy from which the moral element is more entirely absent than the Hindu. Yet the confession of human sin finds acknowledgment even there. MULLEN’S Relig. Aspects of Hindu Philos., p. 224. The older hymns of the Vedas clearly recognised sin as an evil to be deprecated. “Deliver me from sin, as from a rope; let us obtain thy path of righteousness.… Varuna, take all fear away from me; be kind to me, O just king! Take away my sin… for afar from thee I am not the master even of a twinkling of the eye.” — Rig Veda, 2:28, 5: see also 2:29. 1. A mark against thee — Job regards himself as a mark, מפגע, a butt or target for God, ( לךְ, for thee, not against thee,) against which the arrows of the Almighty were directed. Job 6:4 . A burden to myself — The Septuagint version renders, A burden to thee. The Masorites place this among the eighteen passages which they say were altered by transcribers. But the text agrees with the other Versions, and with most of the MSS. that have come down to us. The heaviest burden which sinful man is called to bear is himself.


Verse 21 

21. But I shall not be — He fain conceives that God will relent from his apparent purpose of ill, and diligently seek him, in order to bestow favour upon him, but fears that it will be too late, as he will soon be asleep in the dust, (Psalms 22:15, “dust of death,”) and no more be found among men.

EXCURSUS No. III.
SHEOL.
Sheol, שׁאול, is the word employed in the Old Testament to represent the abode of the dead. This word occurs sixty-five times, and is rendered in the authorized version thirty-one times by grave, as many more by hell, and three times by pit; in the Septuagint sixty-one times by hades, twice by death, θανατος, while twice (Job 24:19, Ezekiel 32:21 ) the Greek translators omit it altogether. The more ancient lexicographers derived the word from שׁאל, to ask or crave; the more recent make the word cognate with שׁעל, to make hollow, (Gesenius,) or go down deep, (Furst,) a meaning which radically belongs to the German holle, and the same word in our own language, hell, (hollow;) Greek, κοιλου, Latin, coelum. So that the etymological result is reached, that the hollow beneath corresponds to the concave above. The sense of insatiableness and inexorable demand, that some of the more recent Hebrew writers (Proverbs 27:20 ; Proverbs 30:15-16; Isaiah 5:14; Habakkuk 2:5) attach to this word, tends to confirm the root idea to be that of “asking” or “seeking.” This craving they must have attributed to sheol objectively, as a place demanding to be filled, in keeping with the classical ideas, (“the rapacious Orcus” of Catullus, and “the robber,” αρπακτηρ, in Callimachus,) and not subjectively, as Dr. Tayler Lewis, following Horsley eloquently urges, to anxious inquirers into the mysteries of the unseen world.

1. The grave was evidently associated with all their conceptions of the gathering place of their conscious dead; so that sheol may be regarded as an ideal enlargement of the sepulchre. The gloom of the grave so intermingled itself with the dim light of a primeval revelation as to darken and confuse their conceptions of the place, and condition of the dead. Thus the popular mind regarded sheol as the nether region of the universe, corresponding in depth to the height of the heavens, (Deuteronomy 32:22; Job 11:8; Psalms 139:8; Ezekiel 31:14; Amos 9:2,) having depths of various gradations, (Psalms 86:13; Proverbs 9:18,) fastened with bars (Job 17:16) and gates, (Isaiah 38:10,) yet open and naked to God (Job 26:6). It also conceived sheol to be located somewhere within the bowels of the earth. Numbers 16:30; Numbers 16:33; 1 Samuel 28:13; Job 26:5; Job 38:16-17; Psalms 63:9; Ezekiel 26:20; Ezekiel 32:18. With respect to a conception so foreign to our ordinary ideas, Ruloff profoundly suggests that the “kingdom of death cannot, as a region of immaterial and therefore of spiritual being, be subjected to the laws of locality of material beings in the degree in which the things of the visible world are so. There are spiritual localities of which we can have no idea, very probably extending themselves throughout the whole dimension of visibility and beyond it.” Such are some of the local features of this underworld of the dead. See page 166. On hades, and the New Testament idea of the under world, see notes on Ephesians 4:9-10.

2. Notwithstanding, in the popular conception sheol was entirely distinct from the grave. The term sheol is used under circumstances where it is plain that the grave, in its ordinary meaning, cannot be intended. For instance, in Genesis 37:35, where the word first appears, Jacob says he will go down to sheol, שׁאלה, unto his son, mourning. But in a preceding verse (the 33d) he had expressed his convictions that an evil beast had devoured him.

Lucifer, the Babylonian monarch, is, according to Isaiah 14:15, brought down to sheol, “to the sides of the pit;” while the 19th verse represents him as denied the honour of a grave, קבד . In powerful figure sheol is moved from beneath to meet him at his coming, and to stir up the dead for him. Job 7:9.

The various etymological forms, in marked contradistinction to sheol, in which the older word ( קבד ) for sepulchre appears, show that sheol, in its primary sense, did not mean the grave, but from the beginning was used in the more general and abstract meaning of abode or state of the dead. See Methodist Quar. Revelation, 1856, 7:281-287.

It is also to be remarked, that while קבר, the grave, appears perhaps a hundred times in the Scriptures, it is never used in connexion with nephesh, soul, as is sheol. The reason is, that the Hebrews employed the one for the receptacle of the body, the other for that of the soul.

3. Sheol was a state or place which the righteous expected to enter. Jacob, as we have seen, declared that he “will go down in mourning to sheol,” שׁאולה, toward sheol, or on the way to sheol, this being the terminus of his sad pilgrimage (also Job 42:38). Job felt that if he wait, it is for “sheol, his house,” Job 17:13 ; see also Job 14:13. David triumphantly predicts that he (or the Greater than he) “shall not be left to, or in, sheol,” לשׁאול, Psalms 16:10, also Acts 2:27, which St. Peter cites from the Septuagint, where it is rendered hades, whose meaning he could have hardly been ignorant of; (compare Psalms 139:8 ;) and Hezekiah assumes that had he died, sheol would have been his destination. Isaiah 38:17-18. See also Psalms 30:3; Psalms 49:15; Psalms 86:13; Isaiah 38:10; Hosea 13:14. The Hebrew mind, front the most ancient times, held fast the idea of a gathering place of the conscious dead, as is evinced in the oft-recurring expression “gathered to his people.” Genesis 25:8; Genesis 25:17; Genesis 35:29; Genesis 49:33; Numbers 20:24. Compare Job 7:28. That this cannot mean the burial together of their dead, may be shown not only from the burial of Aaron, but from the application of the same phrase to Moses, (Numbers 27:13,) whom God buried apart from all others. Even Warburton admits that “the phrase originally arose (whatever people first employed it) from the notion of some common receptacle of souls.” — Divine Legation, vi, section iii, p. 4.

The righteous entered sheol with dread. It was an existence shrouded in mystery, one of indescribable darkness, (see note on Job 10:21-22,) “without any order;” the realm, not only for vague and flitting spirits, but for fears and dark forebodings. The very name its inhabitants bore, רפאים, rephaim, (“the weak,” “the powerless,” from rapha, to be weak, see note on Job 26:5, like Homer’s οι καμοντες, the wearied, for the dead,) was in keeping with the popular idea that death, even for the good, meant loss, not to say descent in being: a descent from the knowledge, the religious privileges, the prerogatives of life. Psalms 6:5 ; Psalms 30:3; Psalms 30:9; Isaiah 38:18. There were evidently fluctuations, both of faith and knowledge, as to the state of the dead, during the long centuries embraced by the patriarchal and Mosaical dispensations — twilights not only of light but of darkness — alternating periods of rational faith and doubt, if not despair. Such, Job embodied in himself. Yet it is plain under every dispensation that “the righteous had hope in his death.” He took with him into the darkness faith in his God, a child-like faith that the man of deliverance should come.

4. Into a world bearing the same name (sheol) the wicked were cast for purposes of punishment at the close of life. “They went down alive into sheol.” Numbers 16:33. “Sheol violently takes those who have sinned.”

Job 24:19, (margin:) “The wicked shall be turned into sheol.” Psalms 9:17 : “Let them be silent,” or, “cut off,” (margin,) in or to sheol. Psalms 31:17. See also Deuteronomy 32:22; Proverbs 5:5; Proverbs 9:18; Isaiah 57:9. Since the abodes of both good and bad were called sheol, we may be justified in inferring that the Hebrews believed themselves to enter, at death, either into one common receptacle, and to be separated from each other by laws of affiliation apparently implied in the frequent expression, “slept with his fathers;” or, as is more probable, into compartments or separate dwellings of the one great under world determined and fixed by God himself. See Peter’s Critical Diss. on Job, part iii, sec. 8. But the condition of the two vast classes was not at all similar. There were grades of punishment even in sheol. Moses spoke of a fire that burned unto the lowest sheol. Deuteronomy 32:22. Compare Job 31:12; Psalms 86:13. Moreover, the ancient Scriptures gave indications of depths, or a world of retribution, that lay beneath or beyond sheol, to which they gave the name of abaddon. This was total perdition. Our translators have accordingly rendered it destruction. Job 26:6; Job 28:22; Job 31:12; Psalms 88:11; Proverbs 15:11; Proverbs 27:20.

5. There are intimations in the Scriptures that the Hebrews regarded sheol as a temporary abode for the righteous. We have seen how they shuddered to enter it, and yet we are told that they looked for “a better” (country), even “a heavenly,” and that they endured, “that they might obtain a better resurrection.” Hebrews 11:16; Hebrews 11:35. Faith plainly overleaped the dismal sojourn in sheol, and planted itself within the region of hope beyond. The later Hebrews descried a time when the dead should arise and sing. Isaiah 26:19. This was meridian light, preceded by a long-protracted dawn.

A dying Jacob strangely interrupts his predictions with the ejaculation, “I wait (piel form) for thy salvation, O Jehovah!” Genesis 49:18. Job compares his sojourn in sheol to the lot of a sentinel patiently waiting to be relieved, Job 14:14-15; see note. The psalmist declares God shall not leave his soul in, or to, sheol, Psalms 16:10; but He shall ransom it from the hand, that is, the grasp, of sheol, Psalms 49:15; (comp. Hosea 13:14,) and that he himself shall awake in the likeness of God, Psalms 17:15. God shall swallow up death forever, לנצח, exclaims Isaiah, (Isaiah 25:8, a passage which the apostle refers to the resurrection, 1 Corinthians 15:54,) and “the earth shall cast out the rephaim,” the dwellers in sheol. Isaiah 26:19 .

With these views agrees the remarkable language of Josephus: “They [the Pharisees] also believe that souls have an immortal vigour in them, and that under the earth there will be rewards or punishments, according as they have lived virtuously or viciously in this life; and that the latter are to be detained in an everlasting prison, but that the former shall have power to revive and live again.” — Antiquities, xviii, chap. Job 1:3. About four centuries previously Plato had spoken of “an ancient saying which we,” he says, “now call to mind, that souls departing hence exist there, [in hades,] and return hither again, and are produced from the dead.” — Phaedo, sec.

40. The ancient Egyptians, too, according to Plutarch, gave the name amenthes to “that subterraneous region whither they imagine the souls of those who die go to after their decease; a name,” he says, “which expressly signifies the receiver and GIVER.” — De Iside, ch. 29.

The word shaal, the root of sheol, has among its significations, to demand or crave as A LOAN. 1 Samuel 1:28; 2 Kings 6:5. See also Furst, s.v. Thus the very word itself, like amenthes, may imply that the prey of sheol is to be rendered back.
08 Chapter 8 

Verse 1 

BILDAD’S FIRST ADDRESS.
1. Answered Bildad — The structure of his address and the doctrine he maintains do not differ essentially from those of Eliphaz. He, too, sees in affliction the stern features of retribution. The first speaker had assailed Job from an intrenchment in the universal sinfulness of our race. Bildad now renews the assault from an older and more impregnable position — the inexorable justice of God. From his point of view he sees but one side of the divine nature — justice. He coolly insinuates that Job’s children must have been wicked because they were killed. In this he was sustained by the convictions of antiquity, since “sudden death, to the ancient mind, bore the aspect of a judgment — a work of the divine wrath.” — Kitto. In like manner if the parent suffer he must also be a sinner. His discourse, therefore, like that of Eliphaz, closes with an earnest exhortation to repentance. Fortunately for us, Bildad is a stickler for antiquity, since he rescues from oblivion an ancient and most precious relic, combining in symmetrical beauty a threefold simile. Job 8:11-19. This ancient poem sings the fate of all those who forget God. The spirit of this entire discourse sets Bildad before us in an unfavourable light. Like Saul of Tarsus before his conversion, he is zealously affected for God. Bildad also would seemingly have been ready to carry out his convictions, even at the point of the sword.



Verse 2 

The first strophe — THE COURSE OF DIVINE PROVIDENCE DISPLAYS THE JUSTICE OF GOD, Job 8:2-7.

a. Since God cannot pervert the right, the death of Job’s children shows that they must have sinned, Job 8:2-4.

2. A strong wind — Omit like. A common figure with poets. The irony of Aristophanes furnishes a good comment: “A whirlwind of words is preparing to burst forth.” Job’s words are also boisterous, but none the less empty.



Verse 3 

3. God… the Almighty — אל, el, and שׁדי, shaddai. Though differing in form, the root idea of both is that of power. These, perhaps, were world-wide titles of God, while the name Jehovah was confined to the chosen people. Balaam (as well as the Gentile Job and his friends) uses the terms el and shaddai, (Numbers 24:4 ; Numbers 24:16,) and in a juxtaposition similar to that of our text. The latter name rarely appears in the later books of the Bible. it occurs nine times in the Pentateuch, twice in Ruth, thirty-one times in Job, and six times in all the other poets. The word shaddai is a plural of pre-eminence, probably from shadhadh, “to be strong.” Shaddai is the God who makes good his covenants, (Genesis 17:1, see note,) who everywhere enforces his will, punishes the wicked, and protects the just. Here for the first time appears the favourite thought of Job’s co-reasoners, that an almighty being cannot do wrong. Bildad, the apostle of inexorable law, contemplated God only through the attribute of his almightiness, from which justice is inseparable.



Verse 4 

4. If — The hypothetical way of putting the case by no means deadens the stroke dealt by the following word, thy children. Compare the delicate and impersonal allusion of Eliphaz in Job 5:4. And — Better, then. Thus the verse is complete in itself. 

For their transgression — Then hath he given them into the hand of their transgression, as in margin. Divine wisdom has ordained that wickedness should be its own punishment. The law is as unerring as that of gravitation. The retributive sting may be concealed, but it is none the less the endowment of evil. From the moment of transgression the elements of evil bestir themselves to punish, though the stroke be delayed.



Verse 5 

b. Divine Providence, that punishes the wicked, will as certainly reward the man who conciliates his God, Job 8:5-7.

5. Thou — Emphatic. While the dead children cannot, thou mayest repent.



Verse 6 

6. Awake corresponds to the “seeking early,” (betimes,) תשׁחר, a verb whose root signifies “the early light,” or “dawn.” Underlying the figure is the thought that what burdens the heart leads to early action. In response to earnest (early) supplication God arouses himself — awakes. 

Habitation of thy righteousness — The abode where thou, when righteous, shalt dwell. Bildad insinuates, according to Schultens, that the home of Job had been one of wickedness.



Verse 7 

7. Though — And if. An unconscious prophecy of what actually took place.



Verse 8 

Second long strophe — THE WISE TEACHINGS OF THE ANCIENTS AS RESPECTS THE MERITED END OF THOSE WHO FORGET GOD, Job 8:8-19.

a. Introductory — Praise of the collective wisdom of the ancients, “the oldest patriarchs,” (Dr. Clarke and Ewald,) whose vastly longer lives afforded a vastly wider range of experience and observation than that enjoyed by Job and his brother ephemera, Job 8:8-10.

8. Search — Rather, the results of searching — deep wisdom, that which comes from profound investigation.



Verse 9 

9. For we (are…) yesterday — Such is the terse original, as may be seen in the English version. The life of an individual is too short to comprehend the purposes of God. The astronomer gathers up the observations of all who have preceded him for a basis of reasoning. A like appeal Bildad makes to the moral observations of the past. Or he may intimate that the effusion he is about to cite contains the wisdom of one of the most aged patriarchs, whose opportunities for ripened knowledge far surpassed those of the short lives he and Job had thus far lived.

Touching the painful brevity of human life, the classics have nothing that vies with the abrupt expression of Bildad. By Sophocles man is called “the shadow of smoke,” and by AEschylus “the image of a shade.” Nor is the more extended moralizing of Saadi, the Persian poet, more impressive: “Surely the world is like a fading shadow, or like a guest who remains a night and then departs; or like a dream which a sleeping man has seen, which, when the night is gone, has vanished.” Compare 1 Chronicles 29:15.



Verse 10 

10. Shall not they teach thee — Job had confidently said, (Job 6:24,) Teach me, and Bildad adduces a most remarkable passage out of the heart of ancient times. He summons the fathers, that they may deal Job a crushing blow. In the early history of most nations knowledge was preserved in the form of proverbs, maxims, and apothegms. Lacking the advantage of circulated books for the transmission of thought, they compressed it into as small a compass as possible, that it might be more easily remembered, and thus preserved for the generations to come. We have before us fragments of a poem (Job 8:11-19) that probably came to Bildad from a very remote age. Some have conjectured that they may be relics of some primeval revelation. The imagery employed, as well as the Egyptian words gome, (Coptic, kam,) reed, (papyrus,) and ahhou, (flag,) satisfy Carey and others that this ancient lay was composed in Egypt.



Verse 11 

b. The luxuriant water-reeds that tower above the marshes of the Nile, and quickly wither when its waters are suddenly withdrawn, image forth the short-lived prosperity of the wicked, whose roots take hold upon worldly slime and mire rather than upon God, Job 8:11-13.

11. The rush — גמא, gome, unquestionably the papyrus; thus in the Septuagint. This plant flourishes in pools of still water, reaching from ten to fifteen feet above, and descending two or three feet beneath, the surface. The plant had a diameter at the bottom of about three inches, tapered upward, was without leaves, and was crowned with a graceful tuft, not unlike the broom. The ark in which the infant Moses was placed was made of this plant. Exodus 2:3 . See Isaiah 18:2; Isaiah 35:7, where the word rush is also used. The papyrus (hence our word paper) was of great renown, because it furnished the material from which the ancients made their paper. The process was so simple that it may be briefly described. The stalk, having been pared, was split lengthwise into thin slices, two courses of which were laid one above the other, crosswise and at right angles, and glued together, probably by the juice of the plant. The plant formerly abounded along the Nile, springing up from its mire, but now is wholly extinct in Egypt. It is still found in two places in Palestine. It grows luxuriously in a swamp at the north end of the plain of Gennesaret; it also covers many acres in the inaccessible marshes of the Huleh, the ancient Merom. Tristram thus describes his experiences in the papyrus marsh of the Huleh: “A false step off its roots will take the intruder over head in suffocating peat mud… In fact, the whole is simply a floating bog of several miles square — a very thin crust of vegetation over an unknown depth of water; and if the weight of the explorer breaks through this, suffocation is imminent. Some of the Arabs, who were tilling the plain for cotton, assured us that even a wild boar never got through it. We shot two bitterns, but, in endeavouring to retrieve them, I slipped from the root on which I was standing, and was drawn down in a moment, only saving myself from drowning by my gun, which had providentially caught across a papyrus stem.” — Land of Israel, p. 587. 

Flag — אחו, (ahhu,) including reeds, grass, particularly Nile grass. (Furst.) The use of the word in Genesis 41:2, where it is translated “meadow,” points to some specific plant eaten by cattle. But little more is known about the word now than in the times of Jerome, who, having inquired of the learned as to what it signified, “heard from the Egyptians that it meant every green herb which grew in a marsh.” Peyron, in his Coptic Lexicon, defines the word in the exact language of Jerome. “The edible rush, and the beautiful flowering rush, would either meet the requirements of the sacred text.” — TRISTRAM, Nat. History of the Bible, p. 435. 

Without water — What mire is to the papyrus, and water to the Nile grass, such is the grace of God to the soul. For want of oil the lamps of the five foolish virgins went out.



Verse 12 

12. It withereth — Our translators have disregarded the (in this case) important ו : while yet it is in its greenness, it is uncut, (and) THEN, sooner than all (other) grass, it drieth up. The passage strikingly illustrates the estate of the hypocrite — the man who forgets God. The tall and graceful plant need not be cut down that it may suddenly die. Take from it the moisture of the marsh, and it withers. Thus with one who assumes to be what he is not. False and characterless he stands. He has no life of God in the soul. Withdraw the grace of God, and his nakedness stands self-confessed. He withers before he dies. Few are the exceptions to the law that the character of men is known to their fellows before they are cut down. The scene of the first three verses of this poem is evidently the Nile. The hot sun dries up the marsh water, and the plants perish. Still not far away rolls the majestic river, sometimes, as we have seen, called the ocean. In like manner the sinner perishes in the morass, not far from the river of life.



Verse 13 

13. Forget God — Ingratitude is a burning wind that dries up the fountains of piety and the streams of love. (St. Bernard.) 

The hypocrite — חנ Š. At the root of this word, occurring so often in this book, unquestionably lies the idea of veiling or concealing. The word also signifies the ungodly, which is the meaning that Gesenius and most interpreters of Job give it. Hitzig, however, renders as in the text. Our English word in its Greek original explains itself. A hypocrite is one who acts a part, like a stageplayer. (See on our text two sermons by Dr. South.)



Verse 14 

14. A spider’s web — Rather, house. Comp. Isaiah 59:5. A favourite Oriental figure. Thus Mohammed: “The likeness of those who take other patrons besides God is as the likeness of the spider which maketh herself a house; but the weakest of all houses surely is the house of the spider; if they knew this.” — Sura 29:40, entitled The Spider. The Arabs have a proverb that “time destroys the wall of the well-built house as well as the web of the spider.” The Chinese call the spider the wise insect, a view which agrees with that of Solomon, who classes it among creatures exceedingly wise. Proverbs 30:24-28. Frail as is the spider’s house, it is the best and strongest she can build; but not thus with the godless man.



Verses 14-19 

b. Such a man can build on nothing securely; (Hirtzel;) supports, apparently the firmest, fail him, Job 8:14-19.

The preceding image parts asunder into similes: the one of “a spider’s house,” confessedly frail, and the other of a succulent garden plant, whose “house of stones” is more enduring — yet destruction in either case is certain. The same word house, in Job 8:14-15; Job 8:17, is pivotal in the entire comparison. Job’s home had been swept away, but the prospective habitation of righteousness (Job 8:6) shall endure.



Verse 16 

16. Before the sun — “In the glow of the sun, where other plants wither, it thrives and remains fresh.” — Hirtzel. The poem has spoken of marsh plants; it now suddenly introduces a climbing plant of the garden, probably parasitical. This was more familiar, and would better illustrate Bildad’s theme.



Verse 17 

17. About the heap — Literally, Over a heap (of stones) are his roots intertwined: he seeth a house of stones. A stone heap ( גל ) sometimes served for a memorial of honour. Genesis 31:46-48. Joseph, (also of Egypt,) on the contrary, was a fruitful bough, whose branches ran over the wall. Genesis 49:22. 

Seeth the place of stones — Rather, A house of stones. “He is like a tree which seems firmly rooted in a heap of stones, and looks down, as it were, with a domineering aspect and a proud consciousness of strength on a house of stone, in which he appears to be firmly built as in a marble palace; yet he will soon be withered and rooted up, and vanish from the face of the earth.” — Wordsworth. Comp. Matthew 13:5-6.



Verse 18 

18. If he (God) destroy — Or the subject of the verb may be indefinite. The plant was apparently a useless growth, which any one would do well to destroy, 

Him — Or, It. The interweaving of the image and its object throughout this entire citation is a sign, not only of its great antiquity, but also of its foreign origin. The Hebrew mind wielded an imagination which was always clear and distinct. 

Deny him — The earth that had given the plant its life is moved with such a sense of shame as to deny that it had seen him, (or it.) A powerful personification. For nature’s abhorrence of human fungi, see Job 27:21-23.



Verse 19 

19. The joy of his way — Deeply ironical. With a touch the poet discloses hidden deeps of misery and of doom. 

Shall others grow — אחר, another, used collectively. One crop of weeds is followed by another. The law of nature in the moral world is not the boasted law of science — “the selection of the best;” for, without the hand of the tiller, the worse overpowers the better. The wheat soon succumbs before the tares. One generation of evil doers is followed by “another and another.” In the protracted struggle between good and evil, evil alone has power to perpetuate itself. It may never come to pass that a generation of the godly shall bring forth a like godly generation. Of the hundred generations that have already lived, each one has been evil. Dark is the mystery. The labourer for God, like the sower in the parable, must toil on against fearful odds, knowing that with each generation be must begin anew.



Verse 20 

20. Help — Literally, Grasp the hand; that is, to protect evil doers against the consequences of their actions. The sentiment negatively expressed is that of Job 8:4.



Verses 20-22 

The concluding short strophe gives an application of the wisdom of the ancients to the case of Job, Job 8:20-22.

Hirtzel substantially reads the moral thus: “The same law of cause and effect holds in the moral as in the physical world. The drying up of the waters is the cause of the quick withering of the plant; so alienation from God is the cause of quickly decaying earthly bliss.” This substantiates the doctrine of justice taught in the succeeding strophe, Job 8:20-22.



Verse 22 

22. Clothed with shame — לבשׁ clothe, when employed metaphorically is for the most part used of righteousness, (Job 29:14;) also of the divine Spirit, light, glory, etc.; here, (also Psalms 35:26,) with concealed sarcasm, the signification is, their best attire is shame. 

Dwelling-place —In the place of בית, house, three times appearing in the ancient poem, we now have אהל, ohel, tent, happily chosen to set forth the transitoriness of the home of the wicked in comparison with that of the spider, and even the running vine.

09 Chapter 9 

Verse 1 

JOB’S SECOND REPLY. Chaps. 9, 10.

1. Job answered — He admits that man cannot answer for his sins before God. The mighty Monarch over nature and man, unseen and irresistibly accomplishes his implacable will, overpowering even “the helpers of Rahab.” Blinded and staggering, Job can neither see nor grasp aught but an absolute God, with whom power overtops every other attribute. He dares not appear before such a Being, since his own arm would be impotent, and all attempts at self-justification would be perverted into his own condemnation. Thoughts of the triumphant wicked, and the sufferings of the righteous, sweep him away into defiant, if not blasphemous, charges against God — and yet there is not altogether a defection of the soul, for in the midst of his despair he recounts in the spirit of faith the mercies and love of the Lord in his creative and preserving care. Job 10:8-12. His despair is intensified by the thought that no daysman between God and man had yet appeared competent to meet the emergencies of evil. Chapter 10. Having nothing more to hope for in life, he boldly calls in question the eternal and all powerful One, who, having the wicked in safe custody, needs not to make such speedy and painful inquisition for human iniquity. Sinking in the quicksands of doubt, he finds some solace in the thought that the divine Artificer cannot destroy the work of his own hand. In faith and strength of heart Job has advanced but little beyond the despair of his first great lamentation. Chap. 3. This is evinced by his condensed repetition, in Job 9:18-19, of a part of the lamentation, (Job 9:11-16.) “Do we not see in these two chapters (9, 10) how the human heart is indeed tossed hither and thither between the proudest presumption and the most pusillanimous despair?” — Andrea.


Verse 2 

First division — THE FACT THAT GOD IS IMMUTABLY JUST (Job 8:3) AND ABSOLUTELY PURE, (Job 4:17,) DOES NOT SOLVE THE MYSTERY OF THE IMPLACABLE ANTAGONISM TO THE RIGHTEOUS ON THE PART OF AN OMNIPOTENT GOD, Job 9:2-12. 

Strophe a — Job ironically grants the propositions of his antagonists, but only as NON SEQUITURS. In almost the same breath they have insisted that “God rewards the just,” and that “none are just before God,” thus apparently contradicting themselves. Taking advantage of their discomfiture he redoubles his blows, plying them with the most momentous questions man can ask, Job 9:2-4.

2. Man ( אנושׁ, a mortal) be just with God, ( אל, the Strong) — The key to the subsequent glowing description of the terror-working God (5-11) is found in this antithesis of mortal man to an omnipotent God. Prayers and oblations, temples and altars, sacrifices and self-tortures, lustral waters and bleeding victims, bear witness to a universal consciousness of sin and guilt — to man’s abiding sense that he is not acceptable to his God; moreover, that the wrath of that God has gone forth against him, and must by some means be appeased. Whence that sense? By what means did it so deeply ingrain itself in man’s nature? It antedates all other merely human knowledge, and points, as with a wand, to certain deep, underlying, and congenital facts of a fallen nature everywhere recognized in Scripture. The only religion which proffers a satisfactory answer to the questions of Job is that which alone gives peace with God. Romans 5:1 .



Verse 3 

3. One of a thousand — Referring either to questions with which God, in case of argument, might ply the soul, (as in chap. 38,) or more probably to the sins which that soul has committed. It is an overwhelming thought, that in the sight of God the sins of the individual are reckoned by the thousand, for not one of which can he give account.



Verse 4 

4. Hardened against — Bidden defiance, or braved him. Prospered — ישׁלם, remained uninjured; that is, unpunished. (Furst.) All opposition to God is not only futile, but dangerous.



Verse 5 

Strophes b and c, three verses each — Job, having once conceived the power of God, becomes fascinated by the very tremendousness of it; the invincible might of his and man’s adversary charms his eye, and compels him to gaze and shudder, and run over it, feature after feature, unable to withdraw his look from it, (Davidson,) Job 9:5-10.

5. And they know not — A Hebraism for suddenly, in a moment. Tyndale thus renders it: “He translate the the mountaynes or ever they be aware.” The unjustifiable translation of the Targum, “They know not that He hath overturned them in his wrath,” is adopted by the Vulgate, Ewald, etc. Chalmers pronounces this description of God’s power one of the finest sketches of natural theology to be found in Scripture, and, of course, far excelling all that any uninspired writer of antiquity has left behind him.



Verse 6 

6. Pillars thereof — Job speaks after the popular notion of the day, of the earth as resting on pillars, as we still speak of the rising of the sun. That he had a correct knowledge of the spherical form of the earth, is evident from Job 26:7, where see note. Dillmann explains the pillars, by the roots of the mountains, which sustained the earth as their summits did the heavens: Jerome, that they figuratively represent its stability.



Verse 7 

7. Commandeth — Rather, speaketh. God has but to speak to the sun, and it shall cease to rise. The rising of the sun and the shining of the stars, day and night, alike depend upon Him. 

Sealeth up the stars — An set expressive of their total covering; for who would dare to break the seal of God? (Umbreit.) Job may mean the disappearance of stars — an astronomical event that may have been noted at a very early day. Schultens explains the entire verse by the flood; Warburton by the plague of darkness in Egypt; and others by the staying of the sun in its course at the command of Joshua. The text, however, speaks of the general exercise of the power of God. God can, if he will, reverse the action of nature as easily as overrule it.



Verse 8 

8. Alone — Creation is solely the work of God. This gives him sole proprietorship. In argument the word “alone” tells against Job. 

Spreadeth out — נשׂה . Hitzig and Umbreit render, bendeth, (the arch of the sky,) an act which God, and he alone, still perpetuates. 

Waves of the sea — Literally, heights, the highest waves. The Egyptian hieroglyphic for the impossible, was a man walking on water. God’s footsteps tread the heights of the sea — a sublime conception, which, like the whole description of God’s works, selects outstanding points, “illuminating only with a single ray the heaven-reaching heights of the divine power.” Some argue a strophic arrangement of the book from the article placed before a participle at the beginning of each verse in strophe b, while the participles in strophe c, similarly situated, dispense with it. From the fifth verse to the eleventh, the verbs in the present tense indicate that God’s work of creation, as well as of providence, is ever going on.



Verse 9 

9. Arcturus — עשׁ, ‘hash. Furst derives it from ‘housh, to group together. Probably the constellation of the Great Bear, (Ursa Major,) which the Jews of Bagdad and the Arabs of the Persian Gulf still call by the name of Ash. In the days of Homer it was called the wagon, or wain, from its fancied resemblance to a wagon with its three horses in line — a notion still preserved in England in the name it bears of Charles’ wain, (wagon.) The Romans called its seven bright stars the septentriones — the seven ploughing oxen — an idea we still keep in our name, THE PLOUGH. Of these seven stars, constituting the plough, two (α and β) are known as the pointers, from their use in pointing out the pole star. 

Orion — כסיל, kesil; the strong one; (Furst;) the foolish, (Gesenius.) This cluster of stars was conceived to be a giant walking along the vault of heaven. The Arabs thus designate it. Other Orientals appear to have regarded the constellation as an impious giant fastened to the sky. According to the Persian mythology, this giant was Nimrod, the founder of Babylon, whose name they gave to this constellation. (See GESENIUS, Thesaurus, 2:701.) Some suppose these traditions look back to the revolt of the angels, and embody the supposed fate of their leader. “Orion stands far aloft, the pre-eminent glory and wonder of the starry universe. Judged by the only criterion applicable, it is perhaps so remote that its light does not reach us in less than fifty or sixty thousand years; and as, at the same time, it occupies so large an apparent portion of the heavens, how stupendous must be the extent of the nebula! It would seem almost that if all other clusters hitherto gaged were collected and compressed into one, they would not surpass this mighty group, in which every wisp, every winkle, is a SAND HEAP of stars.” — NICHOL, Architecture of the Heavens, p. 147. Pleiades — כימה, kimah, a little crowd, or group. (Furst.) The Arabs give this constellation a name signifying knot of stars, because of the number of closely united stars. In like manner the idea of close union appears in the various names this strikingly beautiful constellation bears among all eastern nations. The name ordinarily given to it of “the seven stars,” is recognized by Ovid, who says, 

Quae septem dici, sex tamen esse solent.
— Fasti, 4:170.
indicating, though they were called seven, there were but six. The Greek mythology hands us down touching legends over this supposed lost star. According to some, it had been smitten by lightning; according to others, the seventh hid herself from shame that she alone had married a mortal, while her sisters were the wives of different deities. The Persian poets compare the seven stars to a bouquet formed of jewels. Hafiz says, “The heavens bear up thy poems — the pearly rosette of the Pleiades as the seal of immortality.” — Beigel. Dr. Good thus renders a citation from Hafiz: —

Now the bright Pleiades the concave gem, 
As lucid pearls the garment’s glittering hem.
See Job 38:31. Chambers of the south — That is, the veiled regions of the southern hemisphere. (Furst.) The constellations mentioned are chiefly to be seen in the northern hemisphere, and, therefore, the poet adds a reference to “stars which never come into our view, but which lie hid, as it were, in chambers and secret recesses.” — Schultens.


Verse 11 

Strophe d — After the extended description of the divine Omnipotence, the short, hasty glance which in this strophe is cast on miserable, mortal man makes an impression so much the more pointed. Job 9:11-12. (Schlottmann.)

11. An important disclosure of the spiritual nature of Deity. 

Passeth on — Glideth, or sweepeth, by. The mysterious חל, hhalaph, used by Job in Job 4:15, of a spirit; in Job 14:7, of growth in nature; and in Job 11:10 of the solemn march of God to judgment. The word is happily adapted to express the unseen movements of nature and of nature’s God. See also Job 9:26.



Verse 12 

12. He taketh away — There is nothing that declares man’s impotency more than his powerlessness to save his loved ones from death. Job regards the work of death as the work of God.



Verse 13 

Second division, Job 9:13-35. First section: three strophes of four verses each — THE DIVINE OMNIPOTENCE IS NOT ONLY IRRESISTIBLE, OVERBEARING THE CAUSE OF THE CREATURE, BUT IT INVOLVES THE WICKED AND THE GOOD IN ONE COMMON FATE, Job 9:13-24.

Strophe a — A fortiori application to Job himself; the mightiest bend beneath His almightiness, much more suffering Job, notwithstanding his case be urgent and just, Job 9:13-16.

13. If God will not withdraw, etc. — God withdraws not his anger: literally, Does not cause it to return. The if vitiates the sense. “He takes his anger not back till it has accomplished its work.” — Dillmann. His anger is irresistible. 

Proud helpers — Literally, Helpers of Rahab, tumultuous helpers. (Furst.) The Septuagint renders it, “Sea monsters under heaven.” Rahab was the poetical name for Egypt. Egypt, in the later books of the Bible, typified tumultuous violence, and was called sea monster and leviathan. Psalms 87:4; Psalms 89:10; Isaiah 30:7; Isaiah 51:9, etc. Olshausen suggests that Rahab’s helpers may be the hosts of Egypt overwhelmed in the sea. Ewald, Hirtzel, and others conjecture, (but without ground, though seemingly justified by the Septuagint,) that Job had in mind some legend of a sea monster that revolted against heaven, and was subdued with all his helpers, and chained to the sky in the form of a constellation — either the Balena, Bellua, or Pistrix, to each of which there is some similar tradition attached. The Babylonian legends abound in allusions to the great dragon, Tiamat, who was finally destroyed by the god Bel. “And the gods, her helpers, who went beside her, trembled, feared, and broke up themselves.” — GEO. SMITH’S Chaldean Account of Genesis, p. 98. For the supposed connexion between turbuhtu, the place or den of the monster, and Rahab, see Ibid., p. 90. The view of Schmidt and Dr. Tayler Lewis accords with the Introduction and several passages of the book, to wit, that Rahab may mean Satan, of whom Job seems to have had some idea as his great enemy. The argument of Job shows that he speaks of infinitely powerful beings, (which is the idea of the Vulgate, qui portant orbem;) but whether from among the gigantic creations of the primitive world, either land or sea, or from the fallen magnates of the superhuman world, does not so readily appear. See note on Job 26:12.



Verse 14 

14. How… shall I answer him — In the Hebrew the “I” is emphatic; such as I.



Verse 15 

15. Righteous — In the right, used in a forensic sense.



Verse 16 

16. If I had called — From Job 9:12-15 he supposes the case that God would take the initiative in summoning to trial; now, that he himself would: Should I summon him, and he answer me, I would hardly believe my senses that there could be such condescension and sense of justice!



Verse 17 

Strophe b — In the ravings of his despair, (see Job 6:3,) Job declares his sufferings to be a tangible proof that God may be almighty but not just, Job 9:17-20.

17. Breaketh me — שׁו, same as in Genesis 3:15, bruise; the word also signifies “rub in pieces” — destroy. “He who would crush me in a tempest, and multiply my wounds without cause, will not suffer me to take my breath, but would surfeit me with bitterness.”



Verse 18 

18. Take my breath — So incessant is the sorrow with which God visits him. See Job 7:19.



Verse 19 

19. If… of strength — Many moderns see in the abrupt and startling הנה, behold! and מי יועידני, who will cite me! the responses of Deity, and read, If it be a question of the strength of the strong. God replies, Behold, (me,) here I am. And if of right, God again replies, Who will cite me? Compare Jeremiah 49:19. Davidson regards the whole verse as words of God, and remarks: The sufferer imagines for a moment that he had cited his great adversary; his citation is attended with unexpected success. God appears — appears in a whirlwind, dashing his challenger about, (17 a,) multiplying his plagues, (17 b,) filling him with the bitterest pains, (18.) coming in magnificence, and rioting in the jubilant consciousness of omnipotence, as if to say, I have been cited, challenged. Was it to a trial of strength? here I am! To a trial at law? who will venture to implead me?



Verse 20 

20. I…
perfect — תם אני. Were I to declare myself innocent, it (my mouth, though some make “God” the subject of the verb) should show (literally, make) me perverse, “betray me.” Renan sees in this a bold hyperbole. “If Job plead against God, his own mouth would betray him and say the contrary of what he intended.”



Verse 21 

Strophe c — The consciousness of his innocence not only leads him to self-assertion, but to a most violent arraignment of God as an unjust judge. The arraignment involves a twofold count — the destruction of the innocent and guilty together, and the consignment of the world into the hands of the wicked, Job 9:21-24.

21. I [am] perfect — Innocent. Hebrew same as above. What he had hesitated in the preceding verse to speak, from fear of the divine power, Job will now declare at all hazards. This is one of the many extraordinary revulsions of feeling in this book, to be accounted for only by extreme agony of soul and body. Job asserts his innocence recklessly and defiantly. “I know not my soul,” he says; I value it not. or, I care not for it; (similar use of verb “know” to Genesis 39:6 :) “I despise my life.” Others, (Conant and Lewis,) with less reason, take the expression “I perfect” to be used hypothetically, in the same manner as in the preceding verse. Job would not esteem himself “perfect,” because of his vivid knowledge of his own soul, or because of true humility, which may be regarded as an inseparable element of perfection.



Verse 22 

22. This is one thing — It is all one, “a matter of indifference whether I live or die.” — Dillmann. The Chaldee rendering, “There is one and the same measure,” Wordsworth thus follows: “There is one and the same thing to the wicked and righteous;” but this would tautologically anticipate the same thought in the next clause. “It is all one,” Job cries; I have nothing more to hope or fear; therefore I will say it (out with it) — the good and the wicked are involved in the same doom. HE destroys; (God, whom he names not,) thus giving terrific emphasis to the question in Job 9:24. Job 9:23-24 give the specifications under this charge.



Verse 23 

23. Jerome remarks that “in the whole book Job says nothing more bitter than this” — a volcanic outbreak of unspeakable misery. 

He will laugh — Schultens and others read, it will laugh, referring to the scourge. Though the figure be not too bold for poetry, the text is better.



Verse 24 

24. “In this second illustration there is an advance in the thought, in so far as here a part, at least, of the wicked are excepted from the general ruin: nay, appear even as threatening the same to the pious.” — Schlottmann. 
Covereth the faces — Criminals had their faces covered prior to execution. Esther 7:8. A like custom prevailed among the Greeks and Romans. (Quintus Curtius, 6:8; Livy, 1:26.) God, Job might say, treats the judges, who are presumed to be the best of men, as malefactors, as in my case. The Chaldee paraphrase, however, furnishes a better meaning: “He hideth justice from the face of the judges thereof,” so that they cannot distinguish right from wrong, and, therefore, judge unjustly. Unjust judges, like wicked kings, are sent for the punishment of men. In illustration, Drusius cites Menander: “Every wife is from God: the good from God, benevolent; the bad from God, angry.” 

If not, where, and who is he — If (it is) not (so) now, who then does it? If God be not the author of this state of affairs, who, then, is?



Verse 25 

Second section, in strophes of four, three, and four verses — JOB’S CASE A PRE-EMINENT ILLUSTRATION OF THIS MORAL CONFUSION, Job 9:25-35.

Strophe a — The premature destruction of his life, and his intolerable burden of sorrows, show God’s estimate of him to be that of an evil-doer, Job 9:25-28.

25. A post — A courier. In eastern countries messages are transmitted by couriers, who, having at their command relays of horses, dromedaries, or men, travel with almost incredible speed. Comp. Esther 8:10. “Nothing mortal travels so fast as Persian messengers. The entire plan is a Persian invention.” — Herodotus. See further, 8, 98. Strabo tells us (xv, chap 2, 10) that the orders for the execution of Parmenio were conveyed a distance of over eight hundred and fifty miles in eleven days.



Verse 26 

26. Passed away as — Literally, Glide along with. חלפו . See note on Job 9:11. The poet, in a figure finely conceived, links his passing days with the gliding of a river, whose silent, insensible current serves only to hasten the motion of the frail, swift craft its bosom bears. The frailty of the skiff Job speaks of images well the frail voyager of life, as he, too, glides among the stream of time. 

Swift ships — אבה, ebeh, reed, or papyrus. Light in their structure, skiffs made of papyrus shot along the Nile with great swiftness. Compare Isaiah 18:2 . Heliodorus (AEthiop., 10:460) speaks of such boats as having been exceedingly swift. Plutarch describes Isis going in search of the body of Osiris in a bark made of papyrus. The text illustrates the swiftness of time by figures drawn from objects that in Job’s days were swiftest on land, in the water, and in the air. The reader will mark the gradation.



Verse 27 

27. Heaviness, etc. — Literally, Face, dark looks. 
Comfort myself — Look cheerful. The original expresses the brightening up of the countenance by an exquisite metaphor taken from the lighting up of the sky when the clouds are lifted. Psalms 39:13.



Verse 29 

Strophe b — Job is divinely judged to be guilty; all efforts to free himself from guilt will therefore be futile, Job 9:29-31.

29. If I be wicked — I, I am to be held guilty. Literally, I shall be guilty.
Omit if. There is no escape from the divine determination.



Verse 30 

30. A specimen of abortive labour. Snow water was regarded by the ancients as possessed of peculiarly cleansing power. Thus Petronius, (in Satyr:) “We reclined at table, the boys having poured snow water upon our hands.” In the fable of Lockman, the black man rubs his body with snow in order to make it white. Mohammed prays, “Lord, wash me from my sins, white with water, snow, and ice.” 

Never so clean — Literally, Clean with lye. בור, bor, was a vegetable salt, obtained from the ashes of the kali, a plant still found in Arabia. Our word, alkali, (Arabic,) the kali, is derived from this plant. Comp. Jeremiah 2:22 . Among the earliest prayers of the Vedas we find the recognition of man’s moral defilement: “Purifying waters cleanse from me whatever is impure or criminal; every evil I have done by violence, by imprecations, by injustice.” — Rig Veda, 1:38. (See HARDWICK, Chrisi and Other Masters, 1:183.)



Verse 31 

31. Truly man’s defilement must be great if so be, after he has cleansed himself with the best detergents of his day, God’s purity would cast him, the naked one, into a slimy pit, so that his own clothes should conceive a horror of him — “start back in terror at the idea of being put on and defiled by such a horrible creature.” — Schlottmann. See sermon by Dr. Chalmers, (Job 9:30-33,) on an estimate of the morality that is without godliness.



Verse 33 

Strophe c — The cause of Job’s inability to make out his innocency is not his guilt, but the character and conditions of his accuser — , to wit, his omnipotence and unamenableness to human dealing and treatment. (Davidson,) Job 9:32-35.

33. Neither is there any daysman — See Excursus IV, page 90; also sermon by Dr. Chalmers, on “Necessity of a Mediator between God and Man.”



Verse 35 

35. But it is not so with me — For not so am I with myself. “I am not myself,” (Vulgate;) that is, “I have no command of myself.” Hitzig and Umbreit render it, “For so I know not myself.” The margin, which is literal, comes nearer to the meaning. Job cannot appear for himself before God. The divine terror is such that he would not be able to speak. Hence the need of some one to mediate with God for him. Or it may possibly give the reason why the rod should be taken away — that he is “not conscious of the” great “guilt” (thus the Septuagint) which only could have brought upon him so great calamity. This would impliedly account for the difficult word so in the text.

10 Chapter 10 

Verse 1 

Third division, chap. 10. First section: Exordium, Job 10:1, and double strophe — GOD’S TREATMENT OF MEN IS A REFLECTION UPON THE DIVINE NATURE, AND INVOLVES IT IN SELF-CONTRADICTION, Job 10:2-12.

Job 10:1 expresses itself “in three convulsive sobs, like the sparse, large drops before the storm, excusing and introducing the pathetic wail of a crushed heart.” — Davidson.
1. Upon myself — Rather, with myself. He will give free course to his complaint.

a. Oppressive and precipitate dealing with his creatures is not becoming their Creator, who is himself not subject to human infirmities, such as limited knowledge and shortness of life, Job 10:2-7.



Verse 2 

2. Do not condemn me — In the preceding chapter (Job 10:20) Job had charged Deity with a disposition to assume that he was guilty, and to condemn him unheard. He now prays God — fasten not guilt upon me.


Verse 3 

3. Is it good — השׂוב : Is it becoming thee? — Thus Dillmann and others. The first reason why God should not treat men as he does — for instance, in the threefold way disclosed in this verse: 1. Oppression in general; 2. The oppression of the just, “the work of his hands;” 3. The showing of favour to the wicked — is, that such a course does not comport with the nature of God.



Verse 4 

4. Eyes of flesh — A second reason is, that God is not limited by human faculties. He sees not through the external sense but by intuition. He has not to reason, as man does, from what appears. His sight is thwarted by no dimming veil of sense, but He at once comprehends the heart.



Verse 5 

5. As man’s days — The third reason Job gives is, that God’s years are not limited like the days of men. There is, therefore, no danger that man should outlive Deity, and thus escape his just deserts. Consequently hurried judgment is unworthy an eternal God.



Verse 6 

6. Thou inquirest — The idea of Ewald, that Job conceives of God as some mighty monarch who, like those on earth, puts the unhappy one to the rack that he may constrain a confession, is not justified by the text. The real idea is not so high-coloured. Job means, if there be insufficient time to leave sin to its own development, then God is right in making such hasty inquisition after man’s iniquity; otherwise there is no need of seeking occasion against him and slaying him before his time.



Verse 7 

7. Thou knowest — Literally, upon (that is, notwithstanding) thy knowledge. Read, although thou knowest. 
I am not wicked — Job had before confessed himself a sinner. He must mean here, either some specific heinous sin, or the more gross overt life, such as marks those technically called the wicked.



Verse 8 

b. Such hostile procedure of God toward Job is in contradiction to the blended love and wisdom displayed in the creation of man, seeing that God ruthlessly destroys what he has lovingly and artistically formed, Job 10:8-12.

8. Made me — עצב, ‘hatsab, primary sense, cut or carve. Hence to elaborate with toil or care. The psalmist (Psalms 139:15 ) likens the work of God upon our frame to embroidery, curiously wrought. Epictetus, the Stoic, saw in the human body “the symbols of God.” — the clear marks of a divinity working most wisely and most powerfully.



Verse 9 

9. As the clay — A favourite figure of the Scripture, Job 33:6; Isaiah 29:16; Isaiah 45:9; Jeremiah 18:6; Romans 9:20-21. The idea of destroying him naturally calls to the mind of Job the case of a potter, who, after skilfully elaborating some work of beauty, prizes it too highly to dash it wantonly to the earth. The mystery of death evidently presses upon his mind. God has made him out of clay — a masterpiece of skill, wisdom, and power — why should he bring him into dust again? Job recalls the sentence against Adam, and uses substantially the same words — “Unto dust shall thou return.” Genesis 3:19.



Verse 10 

10. (Compare Psalms 139:15. Koran, Sura 86:5.) In the organization of the body from its rude primordia, the liquid elements assume a more solid consistency, like milk curdling into cheese. (Fausset.) “The development of the embryo was regarded by the Israelitish Hhokmah as one of the greatest mysteries.” — Delitzsch. See Ecclesiastes 11:5; 2 Maccabees 7:22.



Verse 11 

11. Fenced me — Interwoven me. Just as we speak of muscular tissues, or the texture (texere, to weave) of a physical organ. The Scriptures ascribe the origin of each individual to the creative work of God, as much so as the existence of Adam. “The order of creative growth is here from soft to hard,” says Grotius. “The Jews hold that a contrary order is to be observed in the resurrection.”



Verse 12 

12. Granted me life — Science knows as little about the origin of life as about its nature. Job calls it God’s gift. Atheistic philosophy conceives itself competent to dispense with the Infinite Fount of being, but stumbles at the very threshold of ordinary existence. Herbert Spencer accounts for organisms on the ground that “they are highly differentiated portions of the matter forming the earth’s crust and its gaseous envelope,” which is quite equivalent to accounting for the greenness of vegetation by its viridity. Cited in BEALE, Life Theories. 
Thy visitation — Providence, (Gesenius.)



Verse 13 

Second section, double strophe — A LIFE OF MISERY, SPRINGING FROM GOD’S LEONINE HOSTILITY TO MAN, THOUGH DIVINELY PLANNED, IS LESS DESIRABLE THAN THE MISERABLE ESTATE OF THE DEAD, Job 10:13-22.

a. The relentless assaults of God on man without respect to the life he may lead, betray a hidden purpose or plan inexplicably discordant with all creative evidences of goodness, Job 10:13-17.

13. And — But. A glance at the ruin and misery wrought by his loathsome disease (Job 10:15) causes Job another painful revulsion, startles him out of his pleasant revery over God’s watchful care in the past, and drags him again to the brink of despair. 

With thee — That is, in thy mind. There is no reference in this verse to “the decrees” of the Almighty, as some suppose. This would not harmonize with the context. “In the present ill treatment of his creature Job believes that he sees the secret plan of God formed at his creation, which he now unfolds to him in detail.” — Hirtzel and Dillman. He who conceived a plan of cosmical creation, and gradually developed it during vast periods of time; who stamped upon the brute creation a prototype pointing forward to man, who in his physical make is the culmination of all vertebrates; who constructed the tabernacle according to a pattern first “showed to Moses in the mount,” (Hebrews 8:5,) — has launched no human being into existence without a plan for his life; and all the discipline of life is intended to develop and perfect this divine design. That plan may be thwarted or sadly distorted by the actions of the free agent, as the blossom or unripened fruit may be cast to the ground by the untimely blast, but the propose stands no less true.



Verse 14 

14. If I (should) sin — The purpose Job thinks he has discovered, the Almighty carries into execution, whatever may be man’s moral character. He supposes four conditions of life: first, that of the ordinary sinner, (Job 10:14;) second, that of the gross and willful transgressor, (15 a;) third, that of the righteous, such as Job claimed to be, (15 b;) fourth, that of those consciously proud of guiltlessness, (Pharisaical righteousness,) as seems implied in “the head lift itself up.” Job 10:16. The two suppositions of irreligious life are offset to the two of religious life, and make what Ewald truly calls “a horrible tetralemma” — a cruel fourfold net.



Verse 15 

15. I am full of confusion, etc. — It may also be rendered, being filled with shame and the sight of my misery.


Verse 16 

16. For it increaseth, etc. — And (if) it (the head) lift itself up, thou huntest me like the lion, (shahhal,) see note, Job 4:10. This image is of frequent occurrence. (Isaiah 31:4; Isaiah 38:13; Hosea 5:14; Hosea 13:7.) “Good and Boothroyd seem rightly to consider that the fine passage in this and the following verse refers to the sport which lions, and, indeed, all the feline tribe, exercise over their prey before they finally devour it.” — DR. KITTO, Pict. Bible. This painful feature of instinct is relieved by the consideration that the senses of the victim are probably to a good extent paralyzed. Such was the experience of Dr. Livingstone when once in the jaws of a lion. (Travels in South Africa, p. 12.) The figure is one of unspeakable terror, but not necessitated by the text, though the Speaker’s Commentary seems to adopt it. 

Marvellous upon me — “Mighty against me.” (Furst.) The crude form of the verb is the same as Isaiah 9:6, translated wonderful. God adapts his afflictions to the heart. He shows as marvellous wisdom in the various visitations he makes to the souls of men as he does in the works of creation.



Verse 17 

17. Thy witnesses — The verbal form of the word in the Arabic also signifies attack, which may have led to the marginal reading, “plagues.” Job here means “afflictions,” “sorrows,” tokens of divine displeasure. Contemplated aright they are, for the good man, witnesses of heavenly love. 

Changes and war — Literally, Exchanges and an army. He means the re-enforcements of an army — host succeeding host. The singular form of the word חליפות (exchanges) reappears in Job 14:14, for the relief of a sentry. As sentries are relieved in an army, so one host succeeds another against me. In Job 19:12, he compares himself to a fortress which God besieges.



Verse 18 

b. Lost in the perplexities of existence, the sole favour he has to ask is a little respite (for reflection) before he descends to the land of deepest darkness, Job 10:18-22.

18. O that I had given up the ghost — Rather, I should have died. “If the flesh should murmur and cry out, as Christ even cried out and was feeble,” (says Luther, in one of his consolatory letters,) “the spirit nevertheless is ready and willing, and, with sighings that cannot be uttered, will cry, Abba, Father, is it thou? thy rod is hard, but thou still art Father; I know that of a truth.” — Delitzsch. In sad contrast with this, and in harmony with Job, is the language of Artabanus, the Persian: “Short as our time is, there is no man, whether it be here among this multitude or elsewhere, who is so happy as not to have felt the wish — I will not say once, but full many a time — that he were dead, rather than alive.” — Herodotus, 7:46.



Verse 19 

19. Have… carried — אובל, borne with solemn funereal pomp, same as in Job 21:32 . A word of honour strangely accorded to nascent humanity, unless it be because of its immortal life. “Here the example of Job teaches us that great and holy men fall easily and sin terribly if God, our Lord, begin a little to withdraw his hand from them.” — H. Weller.


Verse 20 

20. Take comfort — Same as Job 9:27. Cease — Let him cease. “Job at the end of his complaint, not venturing to speak to God, but of him, in the third person.” — Schlottmann.


Verse 21 

21. Whence I shall not return —

The undiscovered country, from whose bourne 
No traveller returns. — Hamlet, Job 3:1.


Verse 22 

22. Darkness itself — Ophel. Darkness particularly thick. (Furst.) The spectacle that the interior of the dark and gloomy sepulchre presented, evidently tinged Job’s views of the state of the dead. The vivid imagination of the Arab, notwithstanding the teaching of the Koran, still sees in the tomb the real, conscious home of the dead. “I have read some poems of the Arabians in which they are represented as visiting the graves of their friends like dwelling places, conversing with them, and watching the dust of their dwellings.… The dead were held so dear that one could not, must not, think of them as dead, even in the grave, and thus they were represented there as still having an animate, though shadowy, existence.” — Herder. (See further, Hebrew Poetry, 1:173.) 

Without any order — “Where all is confused, like unto a chaos.” — GESENIUS, Thesaurus. The light is as darkness — It shines as thick darkness. Such darkness reigns there that their broad daylight is as dark as midnight on earth. (Hirtzel.) Thus Milton: —

Yet from those flames 
No light, but rather darkness visible.
Dr. Clarke cites Sophocles: “Thou, darkness, be my light.” This “bold and tremendous” description of the underworld of the dead is not surpassed in any language, and forcibly recalls the conclusion to a similar, but vastly inferior, one by Seneca: —

Ipsaque morte pejor est mortis locus, etc., 
And death’s abode is worse than death itself.
— Hercules Furens.
The description Job gives of the underworld bears some points of resemblance to that recovered from the Assyrian tablets, supposed to have been made at least twenty centuries before Christ. It appears in the account of the descent of the goddess Ishtar to the infernal regions. To “the house of the departed, the seat of the god Iskalla; to the house from within which there is no exit; to the road the course of which never returns; to the place within which they long for light; the place where dust is their nourishment, and their food mud; light is never seen, in the darkness they dwell; its chiefs, also, like birds, are clothed with wings; over the door and its bolts is scattered dust.” — GEORGE SMITH, Assyrian Discov., p. 220.

EXCURSUS IV
THE DAYSMAN.
In the judicial language of the Middle Ages, the word day was specially applied to the day appointed for hearing a cause. (Wedgwood.) Hence our English word daysman denoted the judge who presided at the day fixed, for he was the man of the day. No better word could have been selected to express the faith of our translators, that this daysman is Christ, who will judge the world on the day which God hath appointed. Acts 17:31.

The word מוכיח, mokiahh, daysman, which Furst renders “mediator,” “umpire,” is used in the Hiphil form with the idea of judging or deciding between two parties. The Septuagint version gives as the equivalent of mokiahh, μεσιτης ημων, the same term (mesites) that is employed by the apostle (Galatians 3:19-20 ; 1 Timothy 2:5, and Hebrews 8:6) for Mediator. The Septuagint also adds, “and a reprover, and one who should hear (through) in the midst of both,” διακουων αναμεσον, etc. Many manuscripts, (Dr. Clarke speaks of fifteen,) and the ancient versions, the Septuagint, Arabic, and Syriac,. read לו, lou, “would that,” in place of לא, lo, “not;” thus, “Would that there were a days-man,” etc. This passage has given rise to extreme views. On the one side is that of the Fathers: thus St. Gregory — “The holy patriarch Job, contemplating the sins of man and the wrath of God against sin, prays for a mediator who is both God and man. He beholds him from afar, and longs for a redeemer who may lay his hands on both.” St. Augustine (Psalm ciii) also writes: “Job desired to see Christ; he desired a mediator. What is a mediator? One who stands in the midst in order to adjust a cause. Were we not the enemies of God, and had we not a bad cause toward God? Who could put an end to that bad cause but He (medius arbiter) concerning whom the apostle says,” etc., 1 Timothy 2:5 . At the other extreme is the view of the Rationalists, thus expressed by Dr. Noyes: “An arbiter who may have authority to control either of us who shall exceed the limits of propriety in the controversy, and also oblige us to stand to his decision.” Job had been but just before (Job 10:31) treating of moral defilement that had stained the soul beyond all human power of removal. Such was this defilement that even after man’s utmost cleansing of himself, his own unclean garments would abhor contact with so filthy a being. Though there be the intervention of a verse, (32,) yet such a degrading transition as would be implied in the rationalistic interpretation of this verse is unworthy of Job. It means a descent from the profoundest and most momentous question that can conceivably engage the mind of man, to the platitude of a super-divine umpire, (pedagogue,) whose duty it should be to hold in restraint two quarrelsome disputants, God and man. Its absurdity is stamped upon its face.

Nor are we inclined with the Fathers to attribute to Job too great a knowledge of divine truth. His moral needs unquestionably led him to think of and desire superhuman help — the intervention of some being who should assist in the adjudication of the cause at issue between man and God. He sighed for some one to stand between, and not as the Rationalists say, above, both. With Job the real knowledge of a mediator was more of the heart than of the head — more a feeling than a mental conception. The heart’s wants belong to the race, and to every age; clear perception of truth to but few. In the fulness of time, meridian knowledge of a mediator should come with the mediator himself. “Job, out of his religious entanglement, proclaimed the necessity of a mediator to humanize God two thousand years before he came.” — Davidson. An exceedingly ancient custom of the Arabs certainly favours the evangelical view. “The Arabs,” says Herodotus, (iii, 8,) “plight faith with the forms following. When two men would swear a friendship, they stand on each side of a third; he, with a sharp stone, makes a cut on the inside of the hand of each, near the middle finger, and taking a piece from their dress, dips it in the blood of each, and moistens therewith seven stones lying in the midst, calling the while on Bacchus and Urania. After this the man who makes the pledge commends the stranger (or the citizen, if citizen he be) to all his friends, and they deem themselves bound to stand to the engagement.” A like custom is perpetuated to the present day among the Arabs. “When any one commits an offence against another individual,” says Sir J.G. Wilkinson, (ibid.,) “he endeavors to find a mediator to intercede in his behalf, and the tent of that person becomes an asylum (like the refuge city of the Jews, Numbers 35:11) until the compact has been settled.” Some such Semitic custom of mediation Job probably had in mind. The old Accadian faith, as we now learn from Assyrian tablets, embraced an idea of divine mediation for the benefit of men. The primitive Accad (see note on Job 1:17) worshipped a God, (Silik-moulou khi,) “him who orders what is good for man,” the eldest son of Hea, through whom the will of his father, Hea, was communicated to men; “him, the command of whose mouth is propitious, the sublime judge of heaven.” The early Accadian hymns recognise the great power he had with his father, Hea, in averting evils from men. — LENORMANT, la Magie, 346, 7. See further, Speaker’s Com., vol. vi, p. 266, Excursus on Chaldee Magic.

In the presence of such light from the not far distant land of Chaldea, into contact with which our history brings us closely, (Job 1:17,) we are not to suppose an inadvertent use of words on the part of Job when he speaks of “a daysman;” but rather, that he may have possessed at least as enlightened views as those of the Chaldeans, from whose land it will be remembered Abraham had early migrated. But of Abraham, Christ says he “rejoiced to see my day: and he saw it, and was glad.” John 8:56. This anticipatory knowledge of Christ may have been vouchsafed to him before he left Ur of the Chaldees, (Genesis 11:31,) and have been communicated by him to his Chaldaean countrymen, and preserved in tradition, which, after the lapse of so many centuries, has been marvellously brought to light. The most ancient false religions were burdened with the momentous problem of Job — How shall the evil of sin be compounded, and man made pure? On a point of so much interest we adduce a few illustrations: “What shall I do,” cried Zoroaster, “O Ormazd, steeped in brightness, in order to battle with Daroodj-Ahriman, father of the evil law, how shall I make men pure and holy?” Ormazd answered and said, “Invoke, O Zoroaster, the pure law of the servants of Ormazd;… invoke my spirit, me, who am Ahura-Mazda, the purest, strongest, wisest, best of beings; me, who have the most majestic body; who, through purity, am supreme, whose soul is the excellent word, and ye, all people, invoke me as I have commanded Zoroaster.” — KLEUKER’S Avesta Vendidad Farg., 19. See HARDWICK, ibid., ii, pp. 392-395.

The later literature of the Brahman frequently intimates that deliverance is secured by a son. Of such a one the Rig Veda, (vii, 56, 24,) translated by Max Muller, early speaks: “O, Maruts, may there be to us a strong son, who is a living ruler of men, through whom we may cross the waters on our way to the happy abode; then may we come to your own house.” Buddha himself confessed his own age to be irremediably corrupt, and prophesied of a Buddha to be called Mait-reya, the loving, the merciful, who will cause justice to reign over the earth. See further, on Buddha, BUNSEN, God in History, 1:371. “For we ought,” says Plato, describing the last scenes in the life of Socrates, “with respect to these things, either to learn from others how they stand, or to discover them for one’s self; or, if both these are impossible, then, taking the best of human reasonings, and that which is most difficult to be refitted, and embarking on this as one who risks himself on a raft, so to sail through life, UNLESS one could be carried more safely, and with less risk, on a surer conveyance, or SOME DIVINE REASON (λογου θειου τινος). — Phaedo, section 78. See also Socrates, in Plato, Second Alcibiades, section 23.

11 Chapter 11 

Verse 1 

ZOPHAR’S FIRST ADDRESS.1. Then answered Zophar — Eliphaz had modestly confirmed his views by an appeal to the revelation of a spirit; Bildad, by recourse to the wisdom of the ancients; Zophar, the youngest of the three, relies upon himself. “At first,” says Jahn, “his discourse is characterized by rusticity; his second address adds but little to the first; and in the third dialogue he has no reply to make.” The other two friends had looked upon Job’s sufferings as the chastenings of God, rather than punishments. Zophar, on the other hand, regards them as solely punitive. The address opens with painful vituperation, but proceeds in noble language to describe the infinite wisdom of God — a wisdom that comprehends and arraigns the human heart. In contrast man at best is, as Zophar says, but hollow-headed and perverse from his birth. With beautiful imagery he portrays the happiness and security of the just, and concludes, like Bildad, with the doom of the wicked.



Verse 2 

First division, double strophe — THE APPEARANCE OF GOD WOULD MAKE KNOWN THE TRUTH THAT JOB HAD BEEN TREATED MUCH MORE MILDLY THAN HE DESERVED, Job 11:2-6.

a. Job’s false and boastful assumption of innocence. Job 11:2-4.

2. A man full of talk — Literally, a man of lips. A sneer at Job for loquaciousness, or an insinuation, perhaps, that he is insincere, a man of lips rather than of heart. Theocritus called an oration of Anaximenes a river of words with a drop of sense.



Verse 3 

3. Thy lies — The Hebrew also means babblings, boastings. “To say or to suggest that a man lies, is, with us, enough to kindle the weakest spirit, and is, with many, a murderous affront, while an Oriental will listen to the coarsest imputations of falsehood with an undisturbed countenance.” — KITTO, D. B. Illus. The present stage of the debate would hardly justify so offensive a word as that of the Authorized Version, lies. Zophar has in view such expressions as Job 9:21; Job 9:35; Job 10:7.



Verse 4 

4. Doctrine is pure — Not that he had used just such an expression, but this was the quintessence of Job’s speech.



Verse 6 

b. Would that God might appear, even as Job desired, for then the divine insight would disclose Job’s deep guilt, and the many transgressions which still remained unpunished. The danger to Job lies not in God’s almightiness, as he claims, but in the deeps of God’s manifold knowledge, Job 11:5-6.

6. The secrets of wisdom — Prof. Lee devotes several pages to showing that the wisdom referred to is Christ, who is called the wisdom of God. This is one of the many instances which commentators upon this book furnish of forced spiritual interpretations. 

Double to that which is — Michaelis and Dillmann render it, “double to (man’s) wisdom,” that is, God’s wisdom vastly exceeds ours: (Gesenius, p. 704:) others, “because there are complications of his wisdom;” that is, it is complicated, occult, inexplicable, and at the same time varied and infinite. Zockler’s reading is preferable “that it (wisdom) is twofold in true knowledge.” כפלים is dual in form, but used absolutely for manifold — fold upon fold! Compared with God’s, all human wisdom is vain, because one-sided. For the rendering of the difficult word toushiyyah, true knowledge, see Job 5:12; Job 12:16. God exacteth of thee, etc. — Literally, God brings into forgetfulness to thee a part of thy fault; (Furst, Dillmann;) God remits to thee of thy guilt. This is evident from the smallness of Job’s sufferings compared with his deserts. God is as infinite in mercy as he is in knowledge. “He forgives more than he punishes.” (Comp. Psalms 103:10.) The truth is a precious one, but as applied to Job it was offensive.



Verse 7 

Second division, double strophe — THE PERFECTION OF DIVINE WISDOM NECESSITATES AN IMMEDIATE AND COMPLETE KNOWLEDGE OF THE HEART, Job 11:7-12.

a. God’s wisdom is unsearchable — heaven, hell, earth, and sea may be measured, but this divine wisdom knows no limits, Job 11:7-9.

7. By searching find out God — Furst, Zockler in Lange, etc., read, “Canst thou reach the deep things (depths) in God;” but Umbreit, Hit-zig, (die Forschung Gottes erreichen,) Hengstenberg, etc., read substantially as in the A.V. The former interpret החקר, the depths of God. Compare 1 Corinthians 2:10, τα βαθη, the depths of God. The latter translate it, the searching of God, (Eloah,) either of which meanings the word will bear. The most satisfactory reading of the text is that of Delitzsch, Canst thou find out the nature of God — “The hidden ground of God,” (Ewald,) a reading favoured by the Hebraic order of the words. To attribute to hheker the idea of search savours too much of tautology. Simonides, asked by Hiero what God is, desired a day to deliberate. When questioned the next day, he asked for two more; and after this doubled the days, until Hiero, wondering, again asked for his answer, when he replied, The longer I consider, the more obscure the subject appears to me. And Cicero declares, if asked the same question, he should follow the example of Simonides. — De Nat., i, sec. 22. (Compare Romans 1:19-20 . Meth. Quar. Revelation, 1869, p. 173, and In Memoriam, sec. 123.)

Almighty unto perfection — Thus Conant, justified by the parallelism and the accentuation. Others interpret it, “Penetrate to the uttermost parts in the Almighty,” (Dillmann and Zockler,) a harsh reading; “canst thou arrive at the limit of God, “(Wordsworth;) “canst thou reach the perfection of the Almighty,” (Davidson and Hitzig,) both of which are questionable. (See a sermon by Archbishop Tillotson on “The Incomprehensibleness of God.”)



Verse 8 

8. High as heaven — Literally, the heights of heaven! The wisdom of God towers above the heavens; penetrates beneath the depths of sheol, (the underworld;) in length and breadth it surpasses earth and ocean. The apostle in like manner describes the perfection of love by giving the four dimensions “breadth, length, depth, and height,” (Ephesians 3:18,) the dimensions of a cube, which in the apocalypse stands as the symbol of perfection; Revelation 21:16. “The Pythagoreans represent the divine nature and every kind of perfection and completeness by a square.” — Heyne. The Fathers saw in this description of wisdom the similitude of the cross. Their idea J.F. Meyer thus reproduces: “Its head uplifts itself to the throne of God, and its root reaches down to hell. Its arms stretch from the rising of the sun to the going down of the same, and from pole to pole. In it heaven and earth are united, in it appeased.”



Verse 9 

9. Longer than the earth — Firdusi, Persia’s epic poet, exclaims: “The height and the depth of the whole world have their centre in thee, O my God! I do not know thee, what thou art; but I know that thou art what thou alone canst be.”



Verse 10 

10. If he cut off, etc. — If he pass by, and arrest and call to judgment, who will restrain Him? (Dillmann, Umbreit, Delitzsch.) 

Cut off — Pass by. The word hhalaph, to glide by, used also of the spirit in the vision of Eliphaz, Job 4:15, expresses the solemn stillness of the Divine Spirit as he moves among men, arresting this one and that one, and calling them to their final account. Not only in this word hhalaph, but in the whole verse, there is an evident, perhaps ironical, reproducing of Job, (Job 9:11-12,) who is there the assailant of God’s justice, but now its presumable victim. 

Gather together — קהל, is used for the calling together of the people to take part in a trial, and in the inflicting of judgment. The ancient trials were in public.



Verses 10-12 

b. If consequently such divine wisdom suddenly arrest and irresistibly drag a sinner to judgment, even a witless man must become wise, and though refractory as the foal of an ass, learn subjection and restraint, Job 11:10-12.

Job had dwelt on the irresistible power of God; Zophar now assails him with both the wisdom and might of God, and whips him with his own words.



Verse 11 

11. Will he not then consider it — Literally, Even though he does not fix his mind upon it. (Gesenius, Hitzel, Dillmann.) He hath no need that he should consider for a long time, (Aben Ezra.) He sees wickedness at a glance — nay more, it is a necessity of his being that he should perceive all wickedness, whether of the overt act or of the most secret subtle thought. Man’s most hidden deeds and God’s knowledge of them are simultaneous.



Verse 12 

12. For — And or so. The transition of thought is, according to Hirtzel, “Over against this infinite knowledge of God man appears as a born fool.” Its drift, rather, is to show the effect of the divine arraignment upon men — meaning Job — who shows himself so ready to refer his case to God. This verse contains several ambiguous words, and has given rise to a great variety of interpretations. Thus Gesenius, Olshausen, and others: “But empty man is devoid of understanding, and (like) the foal of an ass man is born.” Others interpret it: “Before an empty man will become wise, a wild ass would be born a man.” (Oehler, Delitzsch.) Others yet, (Schultens and Dathe:) “Let, then, vain man be wise, and the wild ass’s colt become a man.” The rendering of most moderns approaches that of our translators, though with a modified sense. So would a witless man become wise, and a wild ass’s foal be born a man. In other words, were God to summon him before his tribunal, the most senseless man must get understanding, and the wildest and most stubborn sinner (here compared to a wild ass) become a man. “We have here,” says Hengstenberg, “the first passage of Scripture which speaks of a regeneration.” In the expressions, naboub, “hollow” (headed,) and yillabeb, “get wisdom,” (literally, heart,) there is, as Hitzig has remarked, a play on Job’s name, Iyyob, a personality which Job appreciates. See note on Job 12:3. “The void in his head is to be filled up, as it were, by a new heart.” 

Vain man — נבוב, hollow-headed. The word is used of a pillar. Jeremiah 52:21 . Wild ass’s colt — This is evidently a proverbial expression, and as such is still used by the Arabs, who employ the terms, “an ass of the desert,” or “wild ass,” to describe an obstinate, indocile, and contumacious person. — KITTO, Pictorial Bible. “A young wild ass is the wildest and roughest of creatures.” — Wetzstein. Among classic writers Oppian describes the ass as “swift, rapid, with strong hoofs, and most fleet in his course.” Thus Confucius: “The Master said, Men all say, ‘We are wise;’ but being driven forward and taken in a net, a trap, or a pitfall, they know not how to escape. Men all say, ‘We are wise,’ but happening to choose the course of the mean, they are not able to keep it for a round month.” — The Doctrine of the Mean, section 7. Plato introduces the poets as “mentioning man’s predisposition to vice, and saying: —

How vice at once and easily we choose, 
The way so smooth, its dwelling, too, so nigh! 
Toil before virtue, thus forewilled the gods.”
— Republic, ii, chap. 7.


Verse 13 

Third division, in three strophes: AN EXHORTATION TO REPENTANCE AND NEWNESS OF LIFE, Job 11:13-20.

a. Repentance toward God, and the putting away of sin, are the conditions of spiritual confidence and security, Job 11:13-15.

13. Prepare… heart — Zophar has just spoken (Job 11:12) of “getting a heart,” (becoming wise,) but this is not to be secured without the putting forth of effort. As if the pointed reference were not enough, the emphatic thou defines whom he meant by the cruel taunt of the preceding verse. 

And stretch… thine hands — The stretching out of the hands toward heaven in prayer was a very ancient and appropriate mode of worship. It symbolized an earnestness of desire that would not be satisfied with folded arms or hands, but that stretched them forth toward heaven as far as possible, as if it would drag a blessing down. Or, as Witsius, (on prayer, page 93,) suggests, it may denote sincerity, the attribute being that of one who would lay open what was hid. Or it may indicate hope, which relinquishes every other object and turns to God.



Verse 14 

14. Tabernacles — The word tent, in course of time, was used for dwellings of any kind. It is quite certain that Job dwelt in the country. See Job 29:7.



Verse 15 

15. Lift up thy face — He refers to Job’s remark, (Job 10:15,) “I will not lift up my head.” 

Without spot — ממום . The Septuagint gives the sentence: “For thus shall thy countenance shine again as pure water.” In the Arabic the word is applied to fever spots and marks of cutaneous disease. There is, apparently, a cruel allusion to the effects of Job’s disease upon his countenance. 

Steadfast — The word in the original is used of metal that has been melted and consolidated.



Verse 16 

b. Then the sorrows of the present shall be forgotten in the brightness of future life, Job 11:16-17.

16. Waters that pass away — He probably alluded to Job’s figure, (Job 6:15-17.) His grief, now so tumultuous, shall subside as completely as the waters of the mountain torrents. Of the wadies, or beds of such torrents, which are perfectly dry in the summer, Wilson, in his Lands of the Bible, enumerates eighty-five; while Ritter in his Geography speaks of as many as two hundred. Note Job 6:16. The figure is strikingly appropriate. Affliction is not like the river that flows on forever, but is like a torrent that rages for a brief winter day, and vanishes with the rising of the summer sun. God’s love has ordained that “the excess of grief makes it soon mortal.” But we are not to forget the law of the human mind, that leads it to take pleasure in remembering sorrows when they have once gone beyond the power of return. The joys of heaven will be heightened by the remembrance of life’s troubles, and the retrospective vision will be none the less bright that we can still see the rivers through which we have passed, (Isaiah 43:2,) though they be but dim lines in the distant vista. A few lines in the spectrum suffice to tell the make of clouds and storms as they still sweep over the surface of the sun. Thus shall the clouds and storms of life appear when once we have entered our heavenly home.



Verse 17 

17. Thine age, etc. — Brighter than the noonday shall thy life arise. חלד, life, human life, because it glides so swiftly away. (Thus Gesenius, 474.) Thou shalt shine forth, etc. — Rather, (Thy) darkness shall be as the morning. “If there be any dark shade it shall be only that of the morning twilight.” Though Job’s darkness shall have been like the inconsolable gloom of sheol, with which his speech had closed: even this shall be like the morning — serene and hopeful. “Job’s climax in Job 10:22, was that his daylight should be as darkness; Zophar’s promise is, that his darkness shall be daylight.” — DAVIDSON.



Verse 18 

e. Beneath this noontide glory Job shall dwell with ever-increasing honour, secure against any dark forebodings of ill, Job 11:18-20.

18. Dig about thee — חפר, “search about,” (Ewald, Dillmann, etc.,) to see that all is right — an uncalled-for weakening of the sense. Rosenmuller, etc., give it the sense of “being ashamed;” many others retain its ordinary meaning of dig, (Job 3:21 ;) for instance, “the fields,” (Furst,) or, “a well,” (Dr. A. Clarke.) Our translators had the true sense of digging for protection. Thus Hengstenberg.



Verse 19 

19. Lie down — The image is Oriental, and is derived from flocks or herds in a state of repose. (Psalms 23:2.) 

Make suit unto thee — Literally, stroke thy face, that is, caress thee; (Proverbs 19:6;) hence, to entreat the favour of one. It is commonly used of the worship of God, and besides, only of the respect paid to men high in position.



Verse 20 

20. They shall not escape — Refuge vanishes from them. Like “the fleeing shores of Italy,” it is in sight, but never reached. 

The giving up of the ghost — Or, The breathing forth of life. The downfall of the wicked is beyond recovery. Zophar seems to advert to Job’s ardent desire for death, (Job 6:9;) as if he would say, thus the wicked die; and thus, without repentance, Job will die. The sting of the scorpion was in the tail, Revelation 9:10; the last words of this address are tipped with a sting, its climax of bitterness is now reached. “Eliphaz barely appended a slight warning; Bildad briefly blends it with his promise by way of contrast; Zophar adds a verse which already looks like the advanced picket of an army of similar harsh menacers in chaps. 15, 18, 20.” — Ewald.
12 Chapter 12 

Verse 1 

JOB’S THIRD REPLY, Job 12:12-14.

1. Job answered — He scouts the pompous pretensions of the “friends” to superior wisdom, which, however, he remarks, do not prevent their treating misfortune with contempt. A single matter-of-fact utterance, (Job 12:6,) foils all their laboured arguments — a fact which they should have learned from the most ordinary view of society. The inferior creation is ready to instruct man, if he will but listen, instead of pluming himself with the wise saws of the ancients, which Job says are not to be accepted until they have been fully tested. Infinite in knowledge and in power, God holds all events and results in his hands; and his wisdom and might are not less mysterious and inexplicable in his providence over men than in the worlds of nature. (Chap. 13.) Conscious of innocence, and assured that he will not find justice at the hands of men, who, for various reasons, are ever ready to pervert the truth, Job takes the only course open to him, and formally, as in open court, makes his appeal to God. He is painfully sensible that he takes his life in his hands; and yet, such is his faith in God and in truth, that he triumphantly declares that if God should smite him down he would still hold fast to his faith — even in death God should be his salvation. Though pain, passion, and despair burn within him, the flame that lifts itself to sight is one of blended faith and hope which nothing can extinguish. His appeal commences with a bold and unjustifiable challenge, (23-28,) and ends in a heart-rending wail. Chap. 14. Heir of a fleeting existence, which brings with it the taint of corruption, Job pleads the miserable lot of man as a reason for clemency on the part of God. For vegetation there is a possible renewal of life, but for man there is none in this present world, not even till the heavens be no more. His one striking prayer is, that he may be hidden in the grave until the present dark scheme shall have ended, and another day have dawned, when God shall try the cause of Job under an economy different from that which now prevails (Job 12:15). In a scene where even rocks and mountains waste away, man can cherish but little, if any, hope. A gloom rests upon the whole of mortal life, “which is lighted up as by a lightning flash, only by the possibility of another life after death.” — Dillmann. This, the last and greatest address of Job in the first debate, divides itself according to the chapters, the first of which is in two sections of about equal length.



Verse 2 

Section 1: SARCASTIC COMMENDATION OF THAT WISDOM WHICH FAILS TO RECOGNIZE THE SECURITY OF THE WICKED, Job 12:2-12.

a. Piety in straits is an object of derision; while robbers (such as the Sabeans and Chaldaeans) are at peace, Job 12:2-6.

2. Wisdom shall die with you — The people of the East take great pleasure in irony, and some of their satirical sayings are very cutting. When a sage intimates that he has superior wisdom, of when he is disposed to rally another for his meagre attainments, he says, “Yes, yes; you are the man! Your wisdom is like the sea.… When you die, whither will wisdom go!… When gone, alas! what will become of wisdom?” — ROBERTS’S Oriental Illustrations. Moschus thus laments the death of Bion: —

“Bion, the swain, and all with him, is dead;
Song lives no more, the Doric muse is fled.”


Verse 3 

3. Understanding — Or, a heart. With the ancient Hebrews the heart was the seat of the understanding, and the bowels the seat of the emotions. “He also has a heart like them; he is, therefore, not ‘empty.’” — Delitzsch. Job thus courteously replies to Zophar’s savage onslaught. See note on Job 11:12. Inferior to you — Either in argument, or, perhaps, (ironically,) in the ability to bring forward proverbs. Who knoweth not, etc. — Your wisdom is commonplace. Common sense should have taught you this.



Verse 4 

4. I am one mocked — Literally, A mockery to his friend, am I [I] who railed upon God and he answered him: a mockery is the just, upright man. 
Answereth him — As if it were too great a thing for Job to say that God had heard and answered his prayer, he passes from the first to the third person. What appears to be a solecism, is really the humility of true greatness. If we truly appreciate the significance of prayer we shall not wonder at this; for prayer assumes that the invisible God is near to hearken to, and consciously answer, the cry of mortals. Its privilege confers on the mind of man the greatest conceivable exercise of might — none the less than to move the Divine Being to the exertion of his power for our good. The secret of this lies in the parental affection of God. No attainment of greatness raises the Father above the touching appeal of an infant’s cry. “When ye pray, say, Our Father.”


Verse 5 

5. A lamp despised — All interpreters acknowledge the obscurity of this verse to be exceedingly great. Schultens speaks of more than ten different opinions. “The words of this text are dark,” says the quaint Caryl, “and there are not a few who make the lamp the darkest word in it.” Rosenmuller and others render it: “A despised torch, in the thought of one happy, is he who is ready to slip with his feet.” Friends were meant for use. When no longer serviceable they are thrown away like burned out torches. Prosperity thrusts away the scaffolding by the help of which the edifice was built. Thus these friends basked in the light of Job’s success — but now they treat him as they would a useless torch. Such is the way of the world in every age — “to give to the tottering still another push.” — Dillmann. But most critics properly regard the le of לפיד (torch) as a prefix, and the pidh as meaning misfortune. For misfortune (there is) scorn in the thought of the secure; (scorn) ready for those who waver in their steps. In like mariner Ewald, Conant, Hirtzel, etc. In the last clause Dillmann and Furst follow Eichhorn in rendering nakhon, (ready,) a blow or destruction.


Verse 6 

6. Tabernacles of robbers prosper — Literally, Are at peace. Zophar had spoken of the security of the tabernacle where virtue dwelt; (Job 11:14-19;) Job adduces other matters of fact — vice has also its security.

In ancient Egypt robbing was regarded as a necessity of its civilization, and was treated as a profession. Those who followed the craft “gave in their names to the chief of the robbers, and agreed that he should be informed of every thing that they should thence forward steal, the moment it was in their possession. In consequence of this the owner of the lost goods always applied by letter to the chief for their recovery.” — WILKINSON’S Anc. Egyptians, Pop. Acct., 2:216. Into whose hand God bringeth — Now generally rendered, he who brings God in his hand, (Ewald, etc.,) that is, who either deifies his hand, or, as some say, that which is taken into the hand. Thus Mezentius says, “Dextra mihi Deus — My right hand is God.” — AEneid, 10:773. Habakkuk speaks in like manner of the Chaldaean:

Literally, This its strength is its God. Job 1:11.



Verse 7 

b. The divine wisdom on which Zophar has descanted, the entire brute creation might have taught him. And yet Zophar does not know that He who is Lord over life and death, lets the wicked live, Job 12:7-12.

7. Ask now the beasts… and the fowls, etc. — Among the Hindus, if any one refuses instruction or will not be convinced, he is told to ask the cattle, inquire of the birds, and that they will give him wisdom. (Roberts.) Some imagine that Job appeals to the brute creation to show that the most rapacious are most secure. But others more correctly suppose that he resumes the thought with which his discourse opens (Job 12:3) — that of the power and wisdom of God. In the world’s great school (he says) anybody might learn “these.” The Scriptures frequently summon the so-called inferior creation to instruct man in things pertaining to wisdom. “Every creature hath a trumpet in his mouth to proclaim the Deity.” The world of instinct is one of mystery which man cannot fathom. It is with us, but separated from us by a great gulf which neither man nor brute can cross. As respects the interchange of thought, the brute world moves around us in an orbit of silence, but one that none the less reflects its Maker’s praise. Lord Erskine would never allow animals to be called the brute creation; he called them the mute creation. Instinct trenches upon reason at so many points, in some respects vastly surpassing it, that it does not become the monarch man to look upon his subjects with disdain. In ways we know not of, they may proclaim in the ear of the great Creator his wisdom, power, and love.



Verse 8 

8. Speak to the earth — That is, to “every creeping thing” (Genesis 1:30) which is on the earth. The division of animate creation is the same and in the same order as in Genesis 9:2. Beasts, birds, creeping things, fishes. The downward gradation, closing with the fish, probably the least intelligent of all, admirably chimes in with Job’s strain of irony.



Verse 9 

9. Lord — Jehovah. This is the only place in the poetical part of this book (if we except Job 28:28) where the name Jehovah appears. Jehovah, the Self-existent, is the source of life to all these — “the things seen.” Hebrews 11:3. Compare Isaiah 66:2. 

This — The totality of creation, corresponding to, but more comprehensive than, “all these;” or better — “the administration of God among his creatures.”



Verse 10 

10. The breath of all mankind — Literally, the spirit of all the flesh of man. The soul (nephesh) is the principle of natural life which man shares with the inferior creation; while the spirit (rouahh) is that higher endowment belonging, among animals, exclusively to man, by which he is allied to angels and to God.



Verse 11 

11. And — Even as. 
Taste his meat — Literally, Taste food for itself. In the same manner the testimony of the ancients is to be put to proof, and accepted on no other ground than that it should stand the test.



Verse 12 

12. The ancient — Old men. In length, etc. — Length of days is understanding. Omit the in.


Verse 13 

Section Second — THE WISDOM OF GOD, SUBORDINATED TO INFINITE AND IRRESISTIBLE POWER, INVOLVES THE DIVINE MORAL GOVERNMENT IN AN INEXPLICABLE MAZE, Job 12:13-25.

First double strophe. Job 12:13-18.

a. Admits the wisdom and power of God, as illustrated by the divine government in the natural world, Job 12:13-15.

13. Him — God. The rest of this chapter is thought by some to be an old Idumaean poem, or else a collection of maxims handed down from antediluvian ancestors or sages. (Wemyss.) In the original, the first word, WISDOM, (hhokmah,) is the general and most comprehensive word for wisdom; the second, STRENGTH, (gebourah,) from the same root as geber, man, implies the ability to carry into execution the behest of the will; the third, COUNSEL, (‘hetsah,) gives the idea of “strength,” the “making firm” — practical wisdom; fourth, UNDERSTANDING, (tebounah,) implies the intellectual perception, characterized by its power of penetrating into, and distinguishing between, the true and false.



Verse 14 

14. Shutteth up a man — In the sense of closing over. This is explained by the nature of the prisons among the Hebrews, which were subterranean excavations, whose mouth was covered with a stone. Lamentations 3:53. The Chaldee renders it, “He shuts man up in the grave, and it cannot be opened.”

Saint Gregory moralizes upon this clause: “Evil deeds build a prison for man in the depths of his conscience. Habit bars the doors, and blindness of understanding darkens the windows. Thus God shuts him in. If ever the desire arise to break forth from his dungeon, he is not able.” But all this tends to depreciate the grace of the gospel, which is powerful to break any prison bar that habit or appetite has forged.



Verse 15 

15. Is thought by some to refer to the deluge. Compare Psalms 104:29-30.



Verse 16 

b. For the sake of the argument Job acknowledges the divine wisdom and might in the moral world; but at once saddles these attributes with calamities that strike deceived and deceiver alike; as much as to say, Grand descriptions, such as the friends had given of the power and wisdom of God, do not explain the dark mysteries of the divine government, Job 12:16-18.

16. Strength and wisdom — The word translated wisdom (toushiyyah) we have had before. Job 11:6. “Its fundamental signification can only be, true existence, actual being.” — Furst. Dr. Adam Clarke remarks, “God is strength, or power in essence, and an eternal potentiality. With him is every excellence in potentia and in esse. He borrows nothing; he derives nothing. As he is self-existent, so he is self-sufficient.” 

The deceived and the deceiver — “A proverb denoting all kinds of sinful men.” — Furst. All are in His power, though allowed at will to disport themselves during the brief day of life. The delay of judgment does not render judgment less certain. Ecclesiastes 8:11. Bishop Sherlock thinks that there is an allusion in this passage to the fall of man through the tempter.



Verse 17 

17. Spoiled — Barefoot. Captives were often stripped of their covering.

Isaiah 20:4. Fools — The counsels of Ahithophel, (brother of folly,) the counsellor of Absalom, were “turned into foolishness,” in answer to the prayer of David. 2 Samuel 15:31.



Verse 18 

18. Bond of kings — The bond or fetter with which they bound their subjects. 

Girdeth their loins — Literally, Binds a (girdle) fetter upon their loins. An instance of like retribution. The tyrannical binder of his subjects is himself bound with a captive’s cord. History is full of instances of such sad vicissitudes of fate. With no class of society has fortune been a more “fickle goddess” (so called) than with monarchs. The wreck of thrones, on the other hand, is an unceasing proclamation that “God reigns.” Lucretius (12:1232) had remarked the instability of all human glory, but failed to perceive in its oft-repeated overthrow the providence and power of God: —

So from his awful shades, some POWER UNSEEN 
O’erthrows all human greatness! treads to dust 
Rods, ensigns, crowns — the proudest pomps of state, 
And laughs at all the mockery of man.


Verse 19 

Second double strophe, Job 12:19-25.

a. This wisdom confounds and overwhelms the best as well as the mightiest of the earth. Job 12:19-21.

19. Princes — The Hebrew also means priests. They who wait on God’s altars are not exempt from a similar doom. In many ancient states priests were held in esteem quite equal to that of the sovereign. Sometimes, as with Melchisedek, Jethro, and the Assyrians, the two characters of priest and prince were blended together in the same person. 

The mighty — Those firmly established.



Verse 21 

21. Weakeneth the strength, etc. — Literally, Looseth the girdle of the strong; a proverbial phrase, says Umbreit, “for destroying their power, that is, in the eyes of the people.” The garments of the Orientals were long and flowing, and were consequently in the way when active service was demanded. The girdle served to bind them up; and hence, to unloose the girdle typified inaction or effeminacy. God promised to unloose the loins of kings before Cyrus, (Isaiah 45:1,) that is. to render them unfit for material resistance.



Verse 22 

b. The same wisdom on the one side brings “the hidden things of darkness,” (1 Corinthians 4:5,) all the dark plans of wickedness, into light; and on the other, plunges nations, together with their magnates, into the darkness of calamity and hopeless bewilderment, Job 12:22-25.

22. Darkness… the shadow of death — Though the shadow of death be spread over the evil deeds of men God shall bring them to light.



Verse 23 

23. Straiteneth them — Leadeth them away (into captivity). Compare 2 Kings 18:11.



Verse 24 

24. The heart — The same word, and perhaps the same allusion, as in Job 12:3. The first clause of the 21st verse, and the last clause of this, are literally reproduced in Psalms 107:40. “A plain allusion,” says Dr. Adam Clarke, “to the journeyings of the Israelites in the deserts of Arabia on their way to the promised land.” The Koran has a similar thought in connexion with the leadership of Moses: “God causeth to err whom he pleaseth, and directeth whom he pleaseth.” (Sur. Job 14:5.)



Verse 25 

25. They grope, etc. — They feel the darkness and not light. — Gesenius. The reading of the Septuagint is nearly the same. Their blindness must be intense, when the sense of feeling is their sight. 

He maketh — God is said to do what he permits to be done. Men who resist grace he leaves a prey to the laws of nature — laws outside of the kingdom of grace. Their work God is said to perform, because it is through laws of his enactment. If he withdraw the enlightening and restraining influences of his grace, the twofold result — darkness and confusion — must follow. Thus deserted, nations like Egypt, (Isaiah 19:14,) and individuals like Saul, alike stagger to their doom. The withdrawal of himself is the great positive evil God inflicts upon an impure soul in the eternal world.

13 Chapter 13 

Verse 1-2 

Second division, first section — JOB’S DESIRE TO TRANSFER HIS CAUSE FROM FALSE AND SYCOPHANTISH FRIENDS DIRECTLY TO GOD, Job 13:1-12.

First strophe — Announcing his purpose to appeal to God, Job cannot refrain from a well-deserved castigation of his persecutors, Job 13:1-6.

2. Inferior unto you — See on Job 12:2.



Verse 3 

3. Zophar (Job 11:5) had thought to silence Job by calling upon God to appear against him. Job now takes Zophar at his word, by a summons for God to the controversy. This furnishes the clew to this chapter. God, and he alone, can arbitrate upon the cold, cruel judgments of men.



Verse 4 

4. Forgers of lies — Taphal, “to forge,” “to stitch upon or together,” primarily means to “glue together,” (Gesenius,) or “smear over.” The lie needs no “glueing” to bind it fast to its victim. To save the good name of God they fasten upon Job the imputation of guilt. 

Physicians of no value — The Talmud strangely calls them healers of the jugular artery, the cutting of which produces death, hence the healers of the incurable. (Delitzsch.) A friend has been called the physician of the soul; in some such sense the word is used here. They failed in all the offices of friendship, and hence were worthless. 

Of no value — The word in the original thus rendered, signifies also idols, thus indicating their nothingness — worthlessness. Hence the apostle says, We know that an idol is nothing. 1 Corinthians 8:4.



Verse 5 

5. Wisdom — The Arabs say, “The wise are dumb, and silence is wisdom,” “Silence gains love,” “To repent after silence is better than to repent after wisdom.” — Cited by Erpenius.


Verse 6 

6. Reasoning — Better, reproof.


Verse 7 

Second strophe — Such is Job’s fiery indignation at the dishonesty and arrogance of the friends in assuming to be God’s advocates, that he still turns aside from his main purpose of appeal that he may chide them anew, Job 13:7-12.

7. Deceitfully — In the sense of sophistically. Their sophism assumed the form of a dilemma — either Job is a transgressor or God is unjust. But the dilemma necessarily failed in the latter condition, and thus the whole fell to the ground.



Verse 8 

8. Accept his person — Literally, face: that is, be partial for God. They gave a distorted view of the divine administration. They glossed over two unmistakable facts: the prosperity of the wicked and the sufferings of the innocent. This they did that they might relieve, as they thought, the character of God.



Verse 9 

9. Search you out — Better, Search you through — to the bottom. The natural heart, like birds of the night, abhors the light. It closes its every avenue against God. Its “chambers of imagery” are so filled with deceit, passion, lust, pride, envy — its idolatrous walls so traced with every form of creeping thing, (Ezekiel 8:12,) — as to render God’s searching presence the greatest of conceivable evils. A good man, on the other hand, desires to know the worst of himself. His prayer is: “Search me, O God, and know my heart.”



Verse 11 

11. His dread fall upon you — Pineda gives, in this place, a Spanish proverb, The hill and the stones are God’s: that is, the vantage ground is his.



Verse 12 

12. Remembrances — Memorable sayings. 
Like unto ashes — Are maxims of ashes. In the East, ashes are regarded as of no value, fit only to be trodden under foot, (Malachi 4:3,) hence an image of worthlessness, Genesis 18:27. Bodies — Strongholds. The original is נב, gab, a back, the boss of a shield, thence a bulwark, etc. “Bulwarks of clay” were easily demolished. In those days the tower of stone was the symbol of strength. The “old saws” of the friends were “proverbs of ashes,” their glittering bulwarks, “bulwarks of mud;” a strict parallelism of thought. In this contemptuous setting of their “remembrances,” zikronim, in similitudes of ashes and mud, there is a keen verbal thrust at the stately “Remember, I pray thee,” of Eliphaz. (Zekorna, Job 4:7 .) Compare chap. Job 8:8.



Verse 14 

Second section — JOB RESOLVES TO APPEAR BEFORE GOD WITH HIS APPEAL, EVEN AT THE RISK OF HIS LIFE, Job 13:13-22. (Compare Exodus 33:20; Judges 13:22.)

First strophe — His extreme fear of God on the one hand, and his deep-rooted consciousness of innocence on the other, involve him in a painful oscillation of mind ere he reaches the full decision to cite God to judgement, Job 13:13-16 

14. Take my flesh in my teeth — The second member of this verse helps to determine the meaning of the first. The “taking of one’s life in one’s hand” means its voluntary exposure to great danger, (Judges 12:3; 1 Samuel 19:5, etc.) “To take one’s flesh in his teeth” is probably a similar proverb for an imminent risk knowingly incurred; perhaps kindred to that cited by Schultens from the Arabic, “His flesh is on the butcher’s block.” Munster observes, “He who exposes his life to perils does not spare himself; thus he does not spare himself who bites his own flesh with his teeth.”



Verse 15 

15. Though he slay me, yet will I trust in him — “This is one of the highest among the notabilia of Scripture,” (Chalmers,) and yet its interpretation is disputed. The question is whether the Hebrew word לֶו lo, translated in him, should not be לא, lo, signifying not. The manuscripts favour the לא, not; but the Masoretes regarded it as an error, and have put into the margin a note called keri. This reforms the reader that the copyists have erred in this one word, and that it should be read as our version has it, in him. There are fourteen other passages in the entire Bible in which the keri substitutes lo, (for him,) for lo, not. See Delitzsch on Isaiah 13:9 . Similar to these clerical errors is that one in our own version of the New Testament where at is printed for out: “Strain at a gnat.” (Matthew 23:24.) The old versions, as well as the old Jewish critics, Latin and English commentators, (among those to be excepted are Noyes, Davidson, and Conant,) adopt the reading of in him. On the contrary, lo, not, is defended by most German commentators, yet with such exceptions as Arnheim and Delitzsch. If it be read lo, not, the sense is not necessarily changed. “Whichever way you read it, the sense is the same. For if it is read not, it will be pronounced interrogatively — although he kill me shall I not hope?” — Calvin. The Germans, however, prefer to read it as an affirmation. Thus Ewald, “Yet he will slay me! I hope not.” (A feeble platitude!) With Job, here as elsewhere, (Job 14:14-15; Job 19:25,) the deeper the night of gloom and despair the more vivid the lightning gleams of faith and hope. In his Titanic struggles he resembles the ancient giant who, when he touched the earth, is fabled to have gathered new life and hope. The word איחל, translated “trust,” signifies also hope. Death and hope here join hand in hand. Death has no power to slay hope; “Job’s hope almost enlivened his death. He had more life in death than most men have in their lives.” — Caryl. “It is the sign of a great soul always to hope,” said the heathen historian, Florus, (iv, 8;) the child of God goes beyond and plains his standard of faith on the other side of the brink of death. The last movement of the wasted fingers of Grace Aguilar, a Jewess, was to spell the words, “Though he slay me, yet will I trust in him.”



Verse 16 

16. He… my salvation — He, God, not this, as some read. “Job reassures himself with the thought that God cannot reveal himself to the wicked.” — Renan. If then God accepts his challenge, it will be a virtual concession of his innocence.

Second strophe — Fixed in his determination to enter the lists with Deity, Job first pleads with God that he should forego the advantages omnipotence gives, so that his servant may have a fair and just trial, Job 13:17-22.



Verse 18 

18. Ordered — Set in order, or made ready.



Verse 19 

19. He — Hitzig is right in his view that “he” refers only to God. If God seriously question his innocence, poor Job can only keep silent and expire. 

If I hold my tongue — Tayler Lewis reads as in the text, but a better reading is: I would be silent and die.


Verse 20 

20. Two things — Specified in the following verse: 1. That God would grant him a respite from trouble; 2. That he would not overwhelm with his terror.



Verse 21 

21. Thy dread — Thy terror; “the terror of the Lord.” (2 Corinthians 5:11.)



Verse 22 

22. These phrases are regarded as judicial. He calls upon God to appear either as plaintiff or defendant. “In contrast with God Job feels himself to be a poor worm, but his consciousness of innocence makes him a Titan.”

— Delitzsch. The language of Job is that of passion, which he himself in soberer moments condemned.

Third division — THE APPEAL TO GOD, Job 13:23-28, and chap. 14.

First strophe — As if God stood before him in the character of an accuser, Job plies him for the reasons of his conduct: 1. That he should hide his face; 2. Show himself an enemy; 3. Issue bitter decrees against him; 4. “Punish sins long since passed;” 5. Cruelly hamper and imprison him with disease, Job 13:23-28 : a gradation Mercerus had observed.

Hitzig supposes that Job here made a pause, in expectation “that God would appear and take up the word.”



Verse 23 

23. He now commences his most pathetic appeal to God, which is continued through the next chapter. He begins to “reason with God,” as he had expressed his desire to do in Job 13:3. Job does not deny having committed sin, but he does deny sins proportionate to his calamities. Sin of a most heinous character has already been fore-shadowed in the insinuation of Bildad, (Job 8:6,) and in the onslaught of Zophar, (Job 11:11-12.) In the opinion of some, (see Carey on Job 2:7,) the disease with which Satan cursed Job spoke of a licentious life. This may account for his insisting so strenuously on the purity of his life, Job 31:1-12.



Verse 25 

25. Break — Terrify, agitate, (chase) — Gesenius. A fallen leaf chased hither and thither by omnipotence: such was fallen Job. The figure is one of simplicity and yet one of power. “A glimmering wick shall He not quench.”

Isaiah 42:3. “I have heard divines say, that those virtues that were but sparks upon earth shall become great and glorious flames in heaven.” — Izaak Walton.


Verse 26 

26. Thou writest — A judicial term, observes Rosenmuller, referring to the custom of writing the sentence of a person condemned, thus decreeing the punishment. Psalms 149:9. Among the Arabs a writing is used to denote a judicial sentence. 

Bitter things — Prof. Lee mentions an Oriental adage, “Disease and want are two things more bitter than the juice of the colocynth.” 

Possess — Inherit. 
Iniquities — Same as in Job 13:23, from עוה, to be bent or distorted. “Evil is a departure from man’s appointed path.” 

The iniquities of my youth — Nature is ever slow to punish the transgressor. God’s mercy is thus proclaimed through the constitution of things he has himself founded. Youth is blindly led to presume upon apparent security. Nature, however, never forgets. She “lays up the depths in storehouses;” so all transgressions are housed against a retributive future. At the period of man’s greatest feebleness, amid the infirmities of many years, she lets loose against the transgressor imprisoned evils — the sins of youth. They prove a fearful heritage, upon which the man as naturally enters as a child does upon the estate of a deceased parent. Thus, in a sense vastly different from that, the Italian artist thought, “the remembrance of youth is a sigh.”



Verse 27 

27. The stocks — Some kind of clog for the feet, which the culprit shuffled about with him when he moved, perhaps similar to those in more recent times fastened to the feet of malefactors or fugitive slaves. “At Pompeii stocks have been found so contrived that ten prisoners might be chained by the leg, each leg separately, by the sliding of a bar.” — KITTO, Pictorial Bible. 
Thou settest a print — Literally, Around the roots of my feet thou settest a bound. Thus he was imprisoned against any possibility of escape. 

Heels — Literally, roots: “that part of the feet through which, standing or going, like a tree through its roots, man is fastened to the earth.” — Stickel. The figures in this verse hinge upon the swollen condition of his feet — a marked feature of the elephantiasis, in the course of which, says WINER, (Rwb., 1:115,) “the feet swell to a horrible extent.” See note Job 2:7.



Verse 28 

28. Rotten thing — Rottenness. Such as caries, or decay, in wood. The most destructive agencies work in silence. “A moth does mischief, and makes no sound; so the minds of the wicked, in that they neglect to take account of their losses, lose their soundness, as it were, without knowing it. For they lose innocency from the heart, truth from the lips, continency from the flesh, and, as time holds on, life from their age.” — ST. GREGORY, Moralia. 
And he — Thus speaking of himself in the third person, Job paves the way to the sad estate of man as man, which forms the subject of the next chapter.

14 Chapter 14 

Verse 1 

1. Born of a woman — Like produces like. If woman be frail, feeble, and subject to suffering and infirmity, man, her offspring, shall be subjected to like frailty. “Every one,” says an Arabian poet, “who is born of woman, however long his prosperity may endure, must one day be carried forth on a bier.” 

Full of trouble — Or, unrest, רגז . The famous hymn which resounds in heaven when the luminous rays of the smile of Buddha penetrate through the clouds is, “All is transitory, all is misery, all is void, all is without substance.” — Max Muller. The estimate of life that the Buddhist thus sings is not more sad than that of Goethe, “They have called me a child of fortune, nor have I any wish to complain of the course of my life. Yet it has been nothing but labour and sorrow; and I may truly say, that in seventy-five years I have not had four weeks of true comfort. It was the constant rolling of a stone that was always to be lifted anew.” — Cited by Rauch.


Verses 1-6 

Second strophe — Man’s physical and moral estate (the best he possesses) pleads with God that he should rather turn from (look away from him) than deign even to open his eye upon so contemptible a creature, Job 14:1-6. “Job’s appeal is for mercy; his argument is weakness, constitutional and moral.” — Davidson.


Verse 2 

2. Like a flower — But as for the flowers and their perfumes, nature has given them birth but for a day — a mighty lesson to man. (PLINY, Hist., xxi, chap. 1.) The flower rises from the dark recesses of its mother earth; so man cometh forth from eternity, which in like manner is עולם, hidden and dark. Ever frail and perishable, they both abide, for a little while, the sport of change and storm, and at last sink into the unknown whence they came. (Compare Ecclesiastes 6:4 .) 

Is cut down — Withereth. Aristotle defined man to be “the spoil of time,” and St. Augustine compares his frailty to the fragility of glass. 

A shadow — “What shadows we are, what shadows we pursue.” — Edmund Burke. (See note Job 4:19.)



Verse 3 

3. Open thine eyes — Dost Thou condescend even to look upon such a being, much less to arraign him in judgment for the deeds of a life so vain?



Verse 4 

4. Who can bring — Literally, who will give. In almost every case in the Old Testament this form of question is idiomatic, and is used (as in Job 14:13) to express a desire. Some would accordingly read, “Could but a clean thing come out of an unclean!” — Schlottmann. The idea would still be, that such a result, however much to be desired, is an impossibility. Not one pure being comes forth. Compare the not one of Psalms 14:3. The law of evil is such that a pure nature cannot spring from an impure one. “That which is born of the flesh is flesh.” Hence the intervention of the Holy Ghost was indispensable that one pure being might be born of a woman. Luke 1:35.



Verse 5 

5. Seeing — Literally, “If his days are determined,” (as is the case.) This entire verse, with its three conditions, the two latter of which spring out of the former, is an hypothesis on which Job rests his touching appeal in ver.



Verse 6 

6. Accomplish — The Hebrew also signifies delight in, as a hireling does in the days — “to wit: as past, in the rest and quiet of the evening.” — Gesenius. The text is better. It is unbecoming God to treat cruelly so ephemeral a being. Man’s lot at best is that of a hireling. Job 7:1. But the hireling, however degraded his lot, has a natural right to sympathy and to rest. Job, in behalf of man, lays claim to the common rights of the serf.

Third strophe — Another reason why God should be merciful to man is, the hopelessness of his death. Throughout all nature, other than human, death springs to life, but man dies forever, so far as this world is concerned, Job 14:7-12.



Verse 7 

7. For — Introduces another reason for the plea in Job 14:6. 

Tender branch — Sprout. The description from Job 14:7-9 is specially applicable to the palm-tree, which is endowed with a wonderful vitality, whence it becomes a figure for youthful vigour. The Greeks gave the same name phoenix (palm-tree) to the wondrous bird which fable represented as rising again from its own ashes. “Even when centuries have at last destroyed the palm,” says Masius, whom Delitzsch quotes, “thousands of inextricable fibres of parasites cling about the stem.” In the country east of the Jordan, the walnut-tree ceases to bear much after one hundred years, and becomes hollow and decayed. It is then cut down to within two or three yards from the ground. If the trees are well watered, new shoots spring up in a year in uncommon luxuriance, and bear fruit the second year. (Wetzstein.) “The Romans,” says Rosenmuller, “made those trees to be the symbol of death which, being cut down, do not live again, and from whose roots no germs arise, such as the pine and cypress.” The revivification of nature, in contrast to the hopeless death of man, has often inspired the muse to elegiac strains, as with the poet Moschus bewailing the death of Bion; also the poets Catullus and Horace, and even the Yajur Veda. See Wordsworth, Good, or Barnes. Compare with Job’s melancholy strains the exquisite, but quite as hopeless, lines of Beattie’s Hermit: “‘Tis night,” etc., and closing with —

But when shall spring visit the mouldering urn?
O! when shall it dawn on the night of the grave?


Verse 8 

8. Though — If. The poet supposes another case: that the tree, instead of being cut down, grows old and dies.



Verse 9 

9. The scent of water — In Judges 16:9 a thread of tow is represented as smelling the fire (margin); the verb corresponding to the noun of our text. Daniel 3:27. Wherever the palm-tree grows, though in the midst of a desert, the traveller may be justified in digging for water. Such was the opinion of Sir Sydney Smith. 

Like a plant — “As if newly planted.” — Septuagint.


Verse 10 

10. Wasteth away — Lies powerless. (Furst.) Lies stretched out. (Delitzsch.) A like epithet is applied to death by Homer, (Il., 8:70,) τανηλεγης, “laying one out at length.” Like the tree when cut down, man, “the mighty man,” (geber,) has no inward power of recovery; he “lies powerless.” He who swayed the sceptre of a world cannot now lift an eyelid. 

And where he? — The very question seems to imply the continued existence of the man; but where? It has often rang through the caverns of the grave, but without response. The ancient custom (still perpetuated at the death of a Roman pontiff) was a most touching one, that of thrice calling the name of the dead man over his own pale corpse.



Verse 11 

11. The sea — The word sea is sometimes used for the River Nile, and sometimes for the Euphrates. (Jeremiah 51:36.) The point of comparison, according to Umbreit, lies between the dried-up and rugged channel of a once flowing stream or lake, and the outstretched corpse of a once living and acting man. Compare Isaiah 19:5, where the Hebrew is almost a literal citation.



Verse 12 

12. Riseth not — Among the most ancient and universal beliefs was that of the transmigration of souls. It was man’s natural recoil from annihilation. He preferred to live in any mode, even in the grossest form of the brute, rather than that his being should be extinguished. Job is thought by some to have in view this false belief: he means rather to affirm that at death man ceases forever from this world. There is no root, shoot, bough, or form of being that can spring out of the man when once he is dead. 

Till the heavens be no more — “That is, never. For things unchangeable and eternal are in Scripture compared in duration to the heavens.” Such is the view of Noyes and the German commentators. The passage really has respect to the restoration of present life in this world. The law that involves man in complete and hopeless destruction shall forever prevail, or, in Job’s language, “till the heavens be no more.” Of the same heavens of which Job speaks the psalmist says, (Psalms 102:26,) “they shall perish;” ( אֶבד the strong Hebrew word for “perish,” — used alike of men and animals.) Isaiah (Isaiah 51:6) also says of the heavens, “They shall vanish away like smoke,” נמלחו, literally, “be rubbed to pieces,” resolved into atoms like smoke. Compare Isaiah 65:17 ; 2 Peter 3:10, etc. So that, many think, this dark passage has in it the germ of hope, or at least, that it falls into the category of unconscious foreshadowings of scripture truth. It is evident there was a very ancient belief that the heavens and earth should be destroyed. Ovid speaks of such a prediction (Met. 50:256), Esse quoque in fatis reminiscitur, etc. It was a common opinion of the Stoics that the whole world would catch fire, (Minucius Felix, 34:2,) and in its destruction “involve the very elements and the frame of the universe.” Compare Lucretius, lib. 5:97. The ancient Hindu held a similar belief. At the end of the last calpa the whole creation, nay, the host of gods themselves, will be overwhelmed in one common destruction. The sagas of the Scandinavian, and the old Runic mythology, confirm the great antiquity of this dogma, which may have had its origin in Egypt, (see PRITCHARD’S Mythology, pp. 181, 192,) or more probably in some primeval revelation. It does not appear improbable that such a tradition was in the mind of Job. If so, to say that the dead shall not be raised out of their sleep till the heavens be no more is equivalent to saying that when the heavens are no more the dead shall be raised out of their sleep. “And man that has lain down (in death) shall certainly not rise again till the heavens be dissolved.” — Septuagint.


Verse 13 

Fourth strophe — Job’s abiding faith in God’s deep love for his intelligent creatures illumes the regions of the dead with the hope that the time shall come when God’s wrath will “turn,” and the dead be released from sheol — a hope which is immediately beclouded by the thought that God has already been preternaturally severe in punishing his transgressions, Job 14:13-17.

13. Thou wouldest hide me — As men, for protection, hide treasures in the earth. The dead in the grave are God’s hidden treasures. Compare Psalms 83:3. In the grave — In sheol. See Excursus, p. 72. Gloomiest life in sheol is better than extinction of being. 

Wrath be past — Death itself was the great wrath for whose turning ( שׁוב ) the pious dead in the earliest times were represented as waiting. (See LANGE’S Genesis, 275.) The ancients buried their dead in caverns or sepulchres of the rocks. These naturally suggested the idea of a covert from the tempest. The Hebrew hoped that a time would come for the storm to cease, and that the dominion of death, though long protracted, would have an end. 

A set time — In the opinion of Dr. Adam Clarke this refers to the resurrection: “for what else can be said to be an object of desire to one whose body is mingled with the dust?”



Verse 14 

14. Shall he live? — That which follows is equivalent to an affirmative answer to this momentous question, since Job is emboldened, to wait or hope (yahhal) till his change or reviviscence shall come. “Upon closer reflection it is clear to him that the wish of the preceding verse comprehends within itself a renewal of life from the dead. Also he asks himself, ‘If man dies, lives he again?’ and without giving himself an answer, he proceeds to take pleasure in the thought, and, full of ecstasy, to set before himself the consequences that follow ‘all the days,’” etc. (Dillmann.) Even Renan makes here an important admission; “Job floats,” he says, “between despair and confidence. Sometimes he is struck with the fact that man is never restored to life, (ressuscite;) sometimes he thinks that God could well recall him to life, and compares himself in sheol (l’enfer) to a soldier on duty who waits till he may be relieved.” If a man die — the strong man, the being of might, (geber,) — shall he live? If such a being as man die! (A proper emphasis of the question gives the aroma of hope.) The Chinese philosopher Confucius evaded a similar question. “I venture to ask about death,” said Ke Loo. He was answered, “While you do not know life, how can you know about death?” (Analects, xi, sec. 11.) 

Appointed time — צבא, warfare. Compare Job 7:1 . “The miserable state of the shades in sheol is compared to the hard service of soldiers on guard.” — Gesenius. 
My change — חליפתי. This wondrous word hhalipha is sometimes used for the relief of a guard or the release of a sentinel from his post. Some change from, or in, the estate of death is plainly indicated by the use of this word. In the seventh verse it designated the reviviscence of a tree, and it is strongly presumable that it is used here for renewal of life, whether in the military sense of relief from a darksome post, or in the sense of reanimation. With consummate skill Job may have blended the two in a mixed metaphor, a rhetorical form common with the Apostle Paul. The Septuagint reads it, “I will wait till I am made again.” Though mingled with gloom, the thought is a sublime one: The dead, the righteous dead, in their dismal abode, await a coming One who shall bring deliverance. Job’s spirit already pierces through the darkness of sheol, and descries the day-spring of hope. The lineaments may not be distinct, yet even here he catches a glimpse of “THE LAST” — of Him who shall stand upon the dust. Job 19:25.



Verse 15 

15. Have a desire — Pine or yearn for; primarily, become pale, (like silver,) as when, under strong emotion, the blood withdraws from the face. The figure is a forcible one to express the divine yearning over the dead, a yearning that culminates in their recall to life. 

Thou shalt call — And that “call” shall penetrate into sheol. 

The work of thine hands — The human body (comp. Job 10:9). This passage (Job 14:13-15) is one of prime significance in the olden theology of hope. Hitherto Job’s despair had surrounded the abode of the dead with the deepest gloom. To his disconsolate mind it was “a land of darkness, as darkness itself.” Job 10:22. But now, trembling rays of light arise from the distant horizon — from the other side of sheol. As in the total eclipse of the sun the opposite horizon is lighted up with the bright tints of an early dawn, so here, where there was apparently an entire extinction of hope, a dawn rises upon the sky. “The hope of eternal life,” says an old commentator, “is a flower which grows on the verge of the abyss.”



Verse 16 

16. For now — Returning to his complaint concerning the evils of life, he gives the reason why he desires the release or respite spoken of in the preceding verse. It is that God “numbers his steps;” that is, holds him as a transgressor, (as in Job 13:27,) and keeps watch for his sins, lest, perchance, any of them should escape punishment. Dost thou not watch, etc. — Some (as Delitzsch) construe this phrase to be an affirmation that God does not keep back wrath, but punishes immediately. To this there is the twofold objection of weakened and unharmonious sense and of the necessity of supplying aph, wrath.



Verse 17 

17. Sealed… in a bag — The money that is collected together in the treasuries of eastern princes is told up in certain equal sums, put into bags, and sealed. (Chardin.) The ancients used a seal where we use a lock. Even to the present day, in eastern countries, bags of money pass current without being counted, so long as the seal remains unbroken. Sins are treasured up for a day of final reckoning. They are thus declared to be of moment in the sight of God. All sins are against God, and involve not only his law, but his entire being. One by one, and silently, they enter into the divine remembrance, and none can be lost. 

Sewest up — Literally, sewest on; the taphal of Job 13:4, which leads some to interpret it, “Thou addest iniquity to iniquity, one upon the other,” (Mercerus,) thus charging upon God that he makes the sins of his creature to be greater than they are. But such a sense is incongruous. Job means simply to say that God takes the greatest precaution lest any sins should be lost — even to the sewing them up against any possible rending of their receptacle.

Fifth strophe — Job’s final outcry to God feelingly urges man’s dismal fate, with nature, God, and sheol against him, Job 14:18-22.



Verse 18 

18. And surely — But. He now proceeds to sum up. 

Cometh to nought — Decayeth. Literally, withereth like a leaf. A bold metaphor. Zophar had promised Job, if he would repent, enduring prosperity, (Job 11:15-20.) In a world, Job tacitly replies, where there is nothing substantial — where things most stable are overwhelmed with destruction — there is nothing for man to hope. Nature is at war with itself, and God with man. Instability characterizes every conceivable work of God’s creative power. AElian says, that it was the general opinion in his time that mounts Parnassus, Olympus, and Etna had much diminished in size.



Verse 19 

19. Washest away, etc. — Its floods (referring to “waters,” used collectively) wash away the dust of the earth, leaving desolation in their track. The gradation of the passage is peculiar — it follows the course of disintegration: from mountains to rocks, from rocks to stones, thence to the dust of the earth; and thus the mountain comes to nought. Nature and man alike decay away into dust.



Verse 20 

20. Thou prevailest — Existence is made up of assaults upon the health and life of man. Subtle disease, unforeseen calamity, fickle temperatures, carking sorrow, “the arrow that flieth by day,” and the terror that lurketh in the night, are God’s agents ever hurtling against the citadel of life and calling aloud, “Eternity is near.” 

Thou changest his countenance —

Decay is the seal death stamps upon its victim in token of victory. “I am not so much afraid of death as ashamed thereof. ‘Tis the very disgrace and ignominy of our nature, that in a moment can so disfigure us that our nearest friends, wife and children, stand afraid, and start at us.” — Sir Thomas Browne.


Verse 21 

21. He knoweth it not — The dead are ignorant of what takes place among the living. Compare Ecclesiastes 9:5-6. The poet laureate has transferred to his page the painful thought of Job.

His little daughter, whose sweet face 
He kissed, taking his last embrace, 
Becomes dishonour to her race —
His sons grow up that bear his name, 
Some grow to honour, some to shame; 
But he is chill to praise or blame.
— TENNYSON — Two Voices.
On the contrary, the religion of Confucius, which consists of the worship of ancestors, hinges upon the knowledge that the dead still retain of the living. “They are regarded as watching with affectionate interest all the varied fortunes of their progeny, and urging them along the beaten road of duty to a higher and happier state of being.” — HARDWICKE, Christ, etc. This dogma, apparently harmless, deteriorated into the dethronement of Deity and the worship of the dead. The ethics of Aristotle (i, chap. ix) read almost like a comment upon our text. He argues that “if any thing does pierce the veil and reach them, it must be something trivial and small, either in itself or to them.”



Verse 22 

22. Upon him and within him are the same, ( עליו,) and signify either “on his own account,” or better, in him. “He no longer knows and perceives the things of the upper world, he is henceforth conscious only of his pain and sorrow.” — Dillmann. The repetition of in him is significant; as much as to say, flesh and soul are equally essential to the identity of the man. In the intimation that man’s condition in sheol is by no means one of abstract personality, we have the germ of the vastly expanded disclosure given Job 19:26-27, of a future substantial union of the two. Some weakly suppose that Job speaks of the infirmities of age; others, (Delitzsch, Umbreit. etc.,) that he means the literal grave. According to the latter, Job employs a figure which attributes life to things inanimate. The dead body is regarded as suffering pain on account of its disconsolate, isolated condition. Job elsewhere speaks in like figure of the clods of the valley, that they shall be sweet to him. Job 21:33, 

15 Chapter 15 

Verse 1 

The Second Stage of the Controversy.
Chaps. 15-21.

SECOND ADDRESS OF ELIPHAZ.
1. Answered, etc. — Eliphaz, who was the first speaker in the first circle of debate, now urges that the talk of Job was not only as unprofitable as an east wind, but really destructive to all piety. He taunts him with assuming a monopoly of wisdom such as could only have been gathered from some prior existence or from the council chamber of God. To convince Job of the folly of his arrogance, he alludes again to the revelation he had himself received, from which Job may learn that man’s place in the scale of righteousness is lower even than in that of wisdom. His own observation agreed with the sentiment of an ancient poem, that there is a perfect scheme of retribution in this world. The prosperity of the wicked man is only apparent. He lives a life of anguish; his fields are covered with blasted fruit; he reaps the vanity he has sown. The view of Eliphaz is limited by the theorem that suffering is an evidence either of a guilty life or an impure heart.



Verse 2 

First division — JOB’S SPEECHES SUBSTANTIATE HIS GUILT, Job 15:2-19.

First strophe — His discourses are distinguished for inane vehemence, destructive godlessness, and low cunning, Job 15:2-6.

2. Vain knowledge — Literally, windy knowledge. See note Job 16:3. 

His belly — The sense of the Hebrew beten is best expressed by the Arabic, el battin, which signifies that which is within. In a mystical sense, it means the inmost being, in which were united, as Orientals believe, all the powers of mind, body, and spirit. 

East wind — See Job 1:19. This wind was exceedingly violent and destructive, and is frequently used in the prophets as an image of desolation and emptiness.



Verse 4 

4. Thou castest off — Makest void. 
Fear — The fear of God is the life of every form of religion. It is the keystone of the arch that upholds the morals of a people, and all that is dear to man. Irreligion, as the word signifies, is the unbinder; it gradually perverts the affections of the soul from the love and pursuit of things true, just, pure, and lovely; (Philippians 4:8;) it loosens the ties of society by removing the sense of responsibility to God; in fine, breaks the divine bond that binds the yearning God to a salvable soul. Eliphaz charges upon Job false principles, and reasons that these must spring from the neglect of religion. 

And restrainest — Literally, lessenest. According to Eliphaz, Job’s theory, that God treats the righteous and the wicked alike, renders prayer unnecessary. It strikes a blow at the most universal of the institutions of religion. Not to pray is to do violence to nature. “The flow of prayer is just as natural as the flow of water; the prayerless man has become an unnatural man.” 

Prayer — Hebrew, meditation, the fruitful source of prayer.



Verse 5 

5. Uttereth — יאל Š, (yealleph,) teacheth. Iniquity is the grammatical subject of the sentence, which should read, For thine iniquity teacheth thee. Iniquity was his oracle — “an oracle of transgression,” נאם פשׁע, (Psalms 36:2,) a kind of demon, in the inmost recesses of the heart, whispering the dialect, (the alephs,) the abc’s of evil. 

Crafty — ’Haroum; the same word is used of the serpent in Genesis 3:1. The use of this comparatively rare word may have made it an offensive echo of the preceding thought. “Job plays the part of a thief, who, when accused, strives to criminate his accusers.” — Ewald.


Verse 7 

Second strophe — Ironical questioning as to the possible modes by which Job had attained to such superior wisdom and self-sufficiency that he could discard divine consolations imparted through his friends, Job 15:7-11.

7. Art thou the first man — Literally, Wast thou born the first man? Art thou an Adam still alive, having gathered all the treasures of wisdom — the experience of many centuries? In India, Mr. Roberts tells us, a pertinacious opposer is asked, “What! were you born before all others?” “Yes, yes, he is the first man: no wonder he has so much wisdom.”



Verse 8 

8. Hast thou heard — Literally, Hast thou heartened in the council of God. “Wast thou present at the secret council of God at the creation.” (Targum.) After the manner of an Oriental monarch, God is represented as engaged in consultation with his counsellors upon important questions relative to his moral government. The intensest irony introduces Job as a listener, a kind of eavesdropper.



Verse 10 

10. The grayheaded — He probably refers to himself. The Targum applies the term gray-haired to Eliphaz; aged, to Bildad; and older, or greater in days, to Zophar.



Verse 11 

11. Consolations of God — Such as he and his friends administered. 

Small with thee — Too little for thee, great and “wise in thy own conceit.” 

Is there any secret thing with thee — Literally, and the word so gentle with thee. (Hitzig.) Is that, also, too small for thee. The word לאשׂ, so gentle, is used in 1 Kings 21:27 of the slow gait of a mourner, and in Isaiah 8:6 of the gentle waters of Shiloah, “that go softly.” God’s words are words of tenderness. The affection and the wisdom of God are seen in the adaptation of his revelation to the heart, no less than to the mind, of man. “The Bible fits into every fold of the heart.” It is God’s book because it is, in the tenderest sense, man’s book. God’s yearning over man is the lesson of its every page. He who holds over our world the atmosphere, like a veil that the severest rays of the sun may be toned down, has modified his revelation to every heart; so that the blind may see, the despairing take heart, the guilty find pardon, and the dying live.



Verse 12 

Third strophe — The fundamental error with Job is his ignorance of the true character of sin, Job 15:12-16.

12. Thy eyes — Why do thy eyes twinkle? Job’s impatience at the hypocritical assumption of his friends must have manifested itself through the flashing of his eyes.



Verse 14 

14. Born of a woman — The words of Job are now turned upon him, and give point to the citations Eliphaz makes from his wonderful revelation, Job 4:17. Job’s admission “born of a woman,” (see note Job 14:1,) justifies Eliphaz in seizing again his fallen weapon — “Job a sinner.”



Verse 15 

15. Saints — Holy ones. See Job 5:1. The belief in a defection among the angels was very ancient. Thus in the Veda, as extracted by Sir Wm. Jones, (vol. vi, page 418,) “But what are they? Others yet greater.… companies of spirits… have we seen destroyed. But what are they? Others still greater have been changed — even the sufees, or angels, hurled from their stations.” 

The heavens — The blue heavens, with their glittering stars, have ever been an emblem of purity, but, compared with God, they are not clean. Most commentators, however, regard the word as a trope for “the hosts of the heavens.” But this is needless.



Verse 16 

16. How much more — Much less is he, the abominable and filthy man, that drinketh iniquity like water. Man’s pollution seems the greater by contrast. 

Abominable — נתעב . Man is a being detestable because of his corruption. The original implies both. The more pure a nature is, the more it loathes moral corruption. An infinitely pure being regards it as infinitely abominable. 

Filthy — אלח, to be muddy, dirty, spoken of water; hence, to be corrupt in a moral sense. (Furst.) The word in the Arabic means to turn sour, as in the case of milk or wine. The same word is used in Psalms 14:3 ; Psalms 53:3. 

Drinketh iniquity like water — It is supposed by Dr. Good that this is a “proverbial expression, with a direct allusion to the prodigious draught of water swallowed by a camel.” A custom connected with the Arabic dance, described by Burckhardt, favours this view. In the exclamations with which the men standing in line animate the girl who dances, they do not address her by name, which would, according to Bedouin etiquette, be a breach of politeness, but style her “camel,” affecting to suppose that she advances toward them in search of food or water. This fiction is continued during the whole dance. “Get up, O camel,” “walk fast,” “the poor camel is thirsty,” and similar expressions, are used on the occasion. — Notes on the Bedouins, 1:254. The expression of the text, considered from any point of view, indicates an exceeding fondness for sin. Semper nitimur in vetitum, “We always strive for the forbidden.” (Ovid.) Evil takes the form of thirst. This thirst is abnormal — it conflicts with man’s entire being. Its indulgence only increases its power; the more the soul drinks of evil the more it demands. “In divine speech water is the hieroglyphic for abundance.” — Corderus. The soul drinks iniquity abundantly. Everywhere this holds true of man: “No one is born without vices.” — Horace, Sat., Job 3:1. Society, education, custom, manners, civilization, may do much to disguise the diseased condition of the soul, but it is everywhere man’s inalienable heritage, though the soul be, in the words of Sakuntala, (Sanscrit drama,) “like a deep well whose mouth is covered over with smiling plants.”



Verse 19 

Fourth strophe — The remarkable fragment out of the experience and wisdom of the ancients which Eliphaz is about to recite in confirmation of his own views as to the miserableness of the wicked, he thinks is worthy of the more consideration, because of the purity of the race-stock by whom it has been preserved and transmitted, Job 15:17-19. The strophe is transitional.

19. The earth — The land. Eliphaz boasts, like a true Ishmaelite, that his ancestors had kept their land against the intrusion of strangers, and their blood free from foreign commixture. Hence their doctrines and faith were more trustworthy because unalloyed. With Arabs even at the present day, purity of blood is the highest nobility, and a guarantee of superior wisdom. An unmixed Temanite was necessarily a wise man. See note Job 2:11, and Delitzsch, 1:259.

Rosenmuller suggests that Eliphaz means to insinuate that Job’s belief had been corrupted by association with the Chaldaeans and Sabeans; and he might have added the Egyptians, for Job makes more frequent allusions to their customs than to those of either of the others.



Verse 20 

20. Is hidden — Rather, That are reserved, for the oppressor. His life is prolonged, but with the intention of punishment. Years of splendour have no power to allay his trouble — it lies deep within, where God and the soul come together. Hence the word conscience, which implies a second and divine party to the knowledge and punishment of sin. In its maturest form the compunction of conscience becomes remorse, with its meaning of to bite back upon the soul. Eliphaz uses a figure common in the East when he compares the gnawing of conscience to the pains of childbirth. In the Greek language, the term wickedness, (πονηρια,) in its root, signifies labor, misery, and the Hebrew word for sin ( עון ) means misfortune and punishment. (See note, Job 3:17.) A most remarkable letter was that of Tiberius Cesar, monarch of the world, (Luke 3:1,) to his Senate, commencing in these words: “What to write you, Conscript Fathers, or in what manner to write, or what altogether not to write at this juncture, if I can determine, may all the gods and goddesses doom me to worse destruction than that by which I feel myself consuming daily.” — TACITUS, Annals.


Verses 20-35 

Second division — THE WISDOM OF PRIMITIVE AGES INCULCATED THE DIVINE PUNISHMENT OF THE WICKED IN THIS PRESENT LIFE, Job 15:20-35.

First strophe — Notwithstanding external appearances, fear and anxiety torment the wicked their entire life, Job 15:20-24.

The remainder of the chapter appears to be a fragment of some ancient poem. Clericus supposes that these maxims originated among the Joktanidae, or pure original Arabs. (The queen of Sheba is believed to have been of this people.) The deepest interest gathers about this poem, which is evidently of very high antiquity.



Verse 21 

21. Dreadful sound — Sound of terrors. 
In prosperity — In (time of) peace. The words of Horace (Odes, Job 3:1) are in place: Post equitem sedet atra cura — Behind the knight sits dark care.



Verse 22 

22. Darkness — Destruction is represented by the figure of night. 

The sword — Metaphorical for the wrath of God. The same poet (ibid.) speaks of the naked sword suspended over the impious neck of the tyrant.



Verse 23 

23. Where is it — אוה . This word, differently pointed, may signify vulture, (γρυψιν, Septuagint,) which leads Merx to render the passage, “He wanders about to be the food of vultures.” Better the text, with its outcry “where?” The one touch of the pencil paints the confusion and despair of famine. “He sees himself in the mirror of the future reduced to beggary.” — Delitzsch. The imagination — that faculty by which we form images, real or unreal — is a powerful agent which God uses for the punishment of men in this present life.



Verse 24 

24. Trouble and anguish — These are personified as leaders of a formidable force of troubles. They loom forth, kings armed for the battle.



Verse 25 

Second strophe — Titans in impiety, they not only rushed madly against God, but fattened themselves upon the ruin of the innocent. If their punishment be aggravated it springs from aggravated sin, Job 15:25-30.

25. Strengtheneth himself — Boasteth himself. The first reason given for his wretched doom is his stiff-necked hostility to God. (Job 15:25-26.) “When all vices flee from God, pride alone opposes itself to him.” — Boetius.


Verse 26 

26. On his neck — With his neck, (with neck erect — Vulgate, Furst,) as a combatant rushes upon his adversary. Upon the thick bosses, etc. — The central and projecting part of the shield, which was made thick and strong. The use of the word shield or buckler, in the plural, may denote the joining of shield to shield, thus forming what the Romans called a testudo, from the likeness of the linked shields to the scales of a tortoise. Schultens cites an Arabic proverb, “He turns the back of his shield:” denoting that such a one has become an enemy.



Verse 27 

27. Maketh collops of fat on his flanks — Literally, he maketh (gathereth) fat upon his loins. Job 15:27-28 contain the second reason for the destiny of the wicked, “his contentment on the ruin of another’s prosperity.” — Delitzsch. The misery of others does not trouble him, he grows fat in its midst. The words are rank with the corruption of human nature. The Greeks had a word, επιχαιρεκακια, (ARISTOTLE, Ethics, 2:7, 15,) which appears also in the German, schadenfreude, signifying the joy which man feels in the sufferings of others. The text sets before us the anger of Heaven at the contemplation of a self-complacent, bloated sinner, “the fatness” upon whose “face” has been made out of the destruction of others — a pampered human spider, surrounded by his gray web, lined with the refuse of many a gory feast. Isaiah 5:8; Habakkuk 2:5; Habakkuk 2:12. The two rich men of whom Christ speaks will recur to the reader. (Luke 12:18; Luke 16:19.)



Verse 28 

28. No man inhabiteth — Literally, which they should not inhabit for themselves. This “wicked man’s” defiance of God is manifested, as some think, by his preferring to dwell in cities that God has cursed. In blasphemy he chooses the ruins of a Sodom, Jericho, Tyre, or Babylon. This impiety is the more conspicuous as the people of the East have ever shrunk from inhabiting places on which they believe the frown of God rests. The Arab at the present day, as Consul Wetzstein informs us, hurries through the city of el Hijr (Medain Salih) without looking round, and muttering prayers, as does the great throng of pilgrims to Mecca, from fear of incurring the punishment of God by the slightest delay in the accursed city.



Verse 29 

29. Neither shall he prolong the perfection, etc. — Their substance (riches — Furst) bendeth not to the ground. (Hirtzel, Stickel. etc.) The image is drawn from a tree whose branches bend with their weight of fruit.



Verse 30 

30. Dry up his branches — The figure is of a lofty tree which has been scathed by fire. 

By the breath of his mouth — The breath of God’s mouth gave him life. God breathes in his wrath and it gives him death — he goes away. Where?



Verse 31 

31. Let him not trust in evil; he is deceived, for evil shall be his reward. (Conant and most moderns.) 

Recompense — Literally, exchange. The word translated vanity signifies also evil, or sin and destruction. For sin the wicked man gets destruction. Let him not be deceived, for this is the exchange he makes. Galatians 6:7.



Verses 31-35 

Third strophe — The evil in which they trusted is its own recompense: its chief characteristic — vanity, שׁוא, (nothingness, abortion,) — is the blossom and fruit of their whole being, Job 15:31-35 .

The conclusion which Eliphaz means Job should draw is — all the godless are miserable, therefore the most miserable (Job) are the most godless.



Verse 32 

32. Accomplished before his time — Literally, In not his day it (the exchange) is fulfilled. The wicked man dies prematurely. The day he dies “is not his appointed day.” — Dillmann, Hirtzel. See note, Job 14:5. Compare Psalms 55:23. Branch — The top branch (of the palm.)



Verse 33 

33. Cast off his flower as the olive — “The olive is the most prodigal of all fruit-bearing trees in flowers. It literally bends under the load of them. But then not one in a hundred comes to maturity. The tree casts them off by millions, as if they were of no more value than flakes of snow, which they closely resemble. So it will be with those who trust in vanity.” — Land and Book, 1:72.



Verse 34 

34. The congregation of hypocrites — The household of the impure. 
Desolate — The figure is of a rock, hard and barren. Fire is often employed in the Bible for the wrath of God.



Verse 35 

35. Deceit — This word is but the refrain of the entire address of Eliphaz — Job is self-deceived.

16 Chapter 16 

Verse 1 

JOB’S FOURTH REPLY. Chaps. 16, 17.

1. Job answered and said — He replies to their heartless speeches, that there is a vast difference between the condition of a sufferer and that of his upbraiders. Their windy words have left his grief unassuaged. The conflict rages sore around him. His friends are not his sole antagonists: his startled soul sees on all sides a glaring throng of fiendish foes, into whose power God has cast him headlong. In every form of assault known to warfare the Divine Being has attacked him, until, (so he imagines,) crushed and wounded, he lies weltering in his own blood. The darkest hour, however, is one of hope. The blood of the innocent has power with God. Job’s faith, like that of Abel, is glorified in the juncture of extreme distress. It rises to the certainty that the God who is in the heights sees and feels his woes, and, conscious of this divine sympathy, he ventures to supplicate God himself, to plead with God in his behalf (ch. 17). With the grave beneath his feet, he prays for a mediator. He makes the amazing appeal to God to be his sponsor or bondsman with God. He has faith to believe that his sufferings shall not injure the cause of virtue. “A bitter feeling at the behaviour of his friends extends itself like a red thread throughout the entire discourse.” — Hitzig. See Job 16:10; Job 16:20; Job 17:2; Job 17:4; Job 17:10; Job 17:12.



Verse 2 

Exordium, or introductory strophe — Job repudiates the commonplace, cheap, and heartless consolation of his friends, Job 16:2-5.

2. Miserable comforters — Literally, Comforters of trouble: sorrow-bringing comforters. The Hebrew shows an allusion to Job 15:11, “the consolations of God.” Kindred experience, keenness of sensibility, a consciousness of our own liabilities, sincerity of heart and purity of being, are elements essential to the exercise of the fullest power of sympathy. As sin gains power over a man, it lessens his sympathy for the woes of others — for sin means selfishness — living for self. Cold words are a mockery to a sorrowing heart. They are flakes of snow to an ice-bound pool. “Profound sympathies are always in association with keen sensibilities.” The comforter must feel his own liability to overwhelming distress.



Verse 3 

3. Vain words — Windy words. Like expressions abound in the classics. “Windy glory,” (Virgil;) “Windy people,” (Horace.) A retort upon Eliphaz for his taunting words, “windy knowledge,” Job 15:2, margin.



Verse 4 

4. Heap up words — Knit together words. The ministry of words is nothing without the ministry of the heart.



Verse 6 

First division — A HIGH-WROUGHT DESCRIPTION OF JOB’S SORROWS, DESERTED AND PERSECUTED BY GOD, AND PREYED UPON BY FRIENDS, Job 16:6-17.

First strophe — Destitute of friends in God or man, he is forced back upon his own lamentable condition to feel that even his disease bears false witness against him, leading God to give him over into the power of his enemies, who gather around him like beasts of prey, Job 16:6-11.

6. Though — If. He communes with himself as to whether he will continue the colloquy further. To speak or not to speak is all one, so far as consolation is concerned. 

What am I eased — Literally, what goes forth from me? that is, his grief does not depart.



Verse 7 

7. Made me weary — Wearied me out. 
Company — Household. Same word as Eliphaz uses, Job 15:34.



Verse 8 

8. Filled me with wrinkles — Seized hold of me. The word kamat, in the Arabic, signifies to tie the hands and the feet; also, to bind a captive. (Schultens.) Job is bound with the “fetters” of disease, Job 13:27. These, like the fetters of a captive, may be misinterpreted into evidences of guilt, Job 10:17. Grotius, however, remarks that it is a judicial term, signifying “to bring into court as it were by the neck.” The rendering in the text is defended by some critics. 

Which is a witness — It is become a witness. His friends have perverted his afflictions into witnesses against him. 

My leanness — כחשׁי, which also signifies my “lie,” “deceit;” a metaphor similar to that of a dried-up brook, which “deals falsely,” Job 6:15 . His “emaciation” is in like manner “a false witness.” Hitzig finds in the Arabic a signification of “impotence in the hands and feet,” corresponding to the word kamat, which Job had used just before. Rising up in me, etc. — Riseth up against me, in order to bear witness against him.



Verse 9 

9. He teareth — His anger teareth me and warreth against me. If Job ascribe his treatment to God, (Job 16:9-14,) his language transcends all bounds of reason; but if, on the contrary, he speaks of the malice of evil spirits to whose power he has been for a time delivered, it is nothing more than what might be expected from their diabolical nature, which is best imaged in the wildness and cruelty of the brute creation. Raschi, Cocceius, Adam Clarke, Tayler Lewis, and others, think that Job speaks here of Satan with his mocking fiends. 

Gnasheth… with his teeth — Such expressions appear often in the classics. 

Sharpeneth his eyes — An expression still in use in the East. The eye is here compared to a sword, or, as others suppose, to the fierce, fascinating gaze of the lion as he is about to pounce upon his prey.



Verse 10 

10. They have gaped upon me — As in many other instances, the subject of the sentence is left unexpressed. The thought is thus rendered more solemn and emphatic. See note on Psalms 22:13; also Luke 6:38 — “Shall they give.” The text speaks of a company of fiends, whether human or diabolic, who crowd around the sufferer jeering and maltreating him.

The description bears a striking resemblance to that given of Christ, who in many respects was the antitype of Job. (Psalms 22.) 

Smitten me upon the cheek — “To smite the cheek is the deepest insult that can be offered to an Asiatic.” — Lord Valentia.


Verse 11 

11. Delivered — Hurled, cast head-long. 

The ungodly — עויל, the evil one, ο πονηρος, Matthew 13:19 . The word is in the singular number, and seems to denote the same being of whom mention is made in chaps. 1, 2.



Verse 12 

Second strophe — Notwithstanding Job’s life of purity, God has maltreated and persecuted him even unto death, Job 16:12-17.

12. I was at ease — Our ungrateful nature has only a word, שׁלו, “at ease,” for years of prosperity, but dwells at length upon months of affliction. 

By my neck — As a beast does his prey.



Verse 13 

13. My reins — The kidneys. “The Scriptures bring the tenderest and the most inward experience of a manifold kind into association with them.” — DELITZSCH, Bib. Psychology, pp. 317-319. Here, in strong figurative language, cutting affliction cleaves the kidneys asunder; language akin to that of our own, “a broken heart.” The psalmist supplicates God to try his reins and his heart, (Job 26:2.) The ancients said the reins give counsel, but the heart carries it into execution. 

My gall upon the ground — Used figuratively; the Hebrew doctors understand it literally, and say that Job was sustained in being by a miracle.



Verse 14 

14. Breach upon breach — In the preceding verse the human body was compared to a target pierced through and through with arrows; it is now compared to a citadel of strength which the besiegers have breached again and again. 

Giant — Warrior.


Verse 15 

15. Sackcloth — This cloth was of a coarse texture, generally of goat’s hair of a dark colour, with armholes, and shaped like a sack. It was commonly worn over the coat, in place of an outer garment, and thus served as a symbol of distress; but in extreme cases it was worn next to the skin, (2 Kings 6:30,) having been sewed tightly upon it, “like crepe upon a hat.” — Barnes. Dr. Good cites from Menander, the Greek poet: —

— Following the Syrian plan 
They then wear sackcloth, and by the public road 
Sit upon a dunghill, επι κοπρου, in humblest guise, 
Appeasing thus the Deity’s dread ire.
See note, Job 2:8. My horn in the dust — The horn, the defence and adornment of many animals, has ever been regarded in the East as a symbol of strength and dignity. Job’s degradation might well be compared to that of some noble animal lying dead, with its horn thrust (‘holalti) into the dust. Some think Job here speaks of the head, which it was customary to cover with dust in times of affliction; with which agrees the Syriac rendering of my head.


Verse 16 

16. Foul with weeping — Inflamed by the heat of the tears. 

Shadow of death — The Iliad frequently has the expression, “The cloud of death surrounds his eyes.”



Verse 17 

17. Not for injustice — The Hebrew is the same as in Isaiah 53:9. where the words are spoken of Christ. Read, Though there be no violence in my hands.
Second division — JOB’S HOPE IS IN THE GODHEAD — THE GOD WHO SEES HIS GRIEFS SHALL TREAT WITH GOD IN HIS BEHALF, Job 16:18 - Job 17:9.



Verse 18 

First strophe — God, the witness of the innocent blood which his own wrath hath shed, cannot but plead with God for justice, though man, the victim, be in the article of death. Job 16:18 - Job 17:2.

Job’s faith again appeals from God as he seems, to God as he must be.



Verse 18 

18. Cover not thou my blood — He speaks of his sufferings under the figure of blood that has been wrongfully shed. “Blood,” says Grotius, “denotes every kind of immature death.” The ancients attributed to blood, unjustly shed, a cry that excited God to vengeance; an opinion which may have sprung from the case of Abel, Genesis 4:10. “When the earth covers the blood of the slain it seems to cloak injury.” — Drusius. See also Isaiah 26:21; Ezekiel 24:7-8. The Arabs say the dew of heaven will not descend upon a spot watered with innocent blood; and their poets fancy that the poison of asps distils from the dead body of the slain, and continues to do so till he is avenged, that is, sprinkled with fresh blood. (See HERDER, Hebrews Poetry, 1:195.) Job will have nothing to do with a human goel; he transfers his cause to a divine being (Job 19:25) who he believes will finally avenge his blood. 

No place — In sense of resting place.



Verse 19 

19. Record — שׂהד, attestor. Schultens and Lee derive from the Arabic a meaning of eyewitness. The Septuagint renders it joint witness — Συνιστωρ. The translation of Cranmer, “and He that knoweth me is above in the height,” accords with that of Luther. The witness is plainly not documentary, (record,) but a person.



Verse 20 

20. My friends scorn me — מליצי רעיis almost invariably rendered, My scorners are my friends. But the word melits, in its root, signifies not only to “mock,” but “to speak in a foreign tongue,” (Gesenius,) whence the meaning of interpreter, intercessor, which is the rendering it bears in the other places where it occurs, (Genesis 42:23; 2 Chronicles 32:31 margin; Job 33:23, and Isaiah 43:27 margin;) also in the Targum peraklit, “advocate.” This leads Arnheim, Carey, and Prof. Lee to read it, “My interpreter is my friend,” and to argue, not so reasonably, that it refers to the promised mediator. To the objection that both words are in the plural, it is replied that this is an instance of the plural of majesty — the use of a word in the plural to express the idea of exaltation — as in Isaiah 54:5, “Thy Maker is thy husband,” where both words also are plural. The ever-ready assumption that the context demands “scorners” is not altogether satisfactory.



Verse 21 

21. Oh that one might plead — Better, O that He (God) would plead for man with God, as a son of man for his fellow. ויוכח, weyokahh, argue, plead, is rendered by Schlottmann, Ewald, and others, do justice; by Delitzsch, decide; by Wordsworth, Carey, etc., plead. See note Job 9:33 . The German mind has caught a glimmering view, as “through a glass, darkly,” of the blessed purport of this passage, thus: “God is regarded as a twofold person, an adversary, and at the same time an umpire;” (Hirtzel;) and “Job appeals from God to God.” (Delitzsch.) “With melancholy quaintness [!!] Job says, God must support me against God.” — Umbreit. Melancholy there may be, but there is nothing quaint in human needs; for they are as deep as the soul and old as fallen man. Job’s burdened soul was not the first that has poured itself forth in sighs that God might plead with God in its behalf. In the falling tears of Job, germinant with words of hope, faith sees the bow of promise — an indirect prophecy of that advocacy which in after times was revealed as existing in Christ. The grand essential features of the Christian scheme are here in outline — man’s need of a superhuman mediator — that this mediator must be co-equal with God — and that our hope of mediation is in the Godhead itself — all based upon the postulate which appeals to the universal heart, that kindred nature is vital to successful mediation: “As a son of man pleads for his fellow.”


Verse 22 

22. Few years — Literally, years of number. His life he conceives is now near its end; its few years are past, and soon he shall go the way from which “no traveller returns.”

17 Chapter 17 

Verse 1 

1. Now follow short ejaculatory clauses in which “Job chants his own requiem,” (Delitzsch,) reminding the reader of the requiem chanted by Mozart shortly before his death. 

My breath is corrupt — Literally, My life (rouahh) is destroyed. Some still read as in the text. 

The graves — The Arabians, according to Schultens, frequently use “graves” for the grave. Around the sides of the tomb of the ancient Hebrew there were cells for the reception of sarcophagi containing the bodies of the dead. To such cells Job may refer.



Verse 2 

2. Mockers — Surely mockers are with me, and on their quarrelling mine eye dwells. Notwithstanding the grave is all that remains for Job, (Job 17:1,) his quasi friends mock him with promissory illusions of long life, and embitter his existence with janglings night and day so that his eye can rest on nothing else. 

Continue — Hebrew, Pass the night.


Verse 3 

Second strophe — That God alone will, or can, guarantee the righteous adjudication of Job’s cause, is evident from the blind and unprincipled conduct of his representative friends; and that God should do this is urged by Job’s own outrageous sufferings, and by the injury that would otherwise result to the cause of virtue. HIS PRAYER STILL IS FOR A MEDIATOR, Job 17:3-9.

3. Lay down — שׂימה . “A pledge” is evidently understood; some kind of security like that which binds a bargain. The clause reads, Lay down, (a pledge,) I pray. 
Put me in a surety — Better, Be thou my surety with thee. ערב, ‘harab, signifies to pledge one’s self for another, and by implication protect or deliver. Comp. Genesis 43:9 ; Psalms 119:122; Isaiah 38:14; (undertake for me.) In Job 16:21, Job speaks of God in a twofold character: also here, “as a judge and He who gives security before the judge.” — Olshausen. The security became liable for his client’s debts in case he failed. Strike hands, etc. — The custom of ratifying compacts by the joining or striking together of hands prevailed quite universally in ancient times. Proverbs 6:1. The “surety” struck hands with the party he represented, “for Solomon warns his son against giving his hand to a stranger, that is, against being surety for a person unknown.” — MICHAELIS, Laws of Moses, 2:323. Ewald takes an erroneous view, that “the debtor and surety gave the hand to the creditor,” (Alt., S. 165,) whereas the surety joined hands with the debtor. (Dillmann, etc.) Job’s prayer, “Be thou my surety with thee,” is urged by the momentous consideration, Who is he? who can be my surety if not thou? If man have hope at all, it must come from the Godhead. Christ, the Son of God, strikes hands with man, assumes his nature, becomes his surety. The prayer of Job became wonderfully prophetic.



Verse 4 

4. For — None but God can “undertake” for him! His purblind friends certainly cannot. 

Not exalt them — above me. Thou wilt not let them prevail.



Verse 5 

5. He… friends — The common reading is, He who betrays friends for a spoil. 
Flattery — Hhelck, signifies a share of spoil. The spoil which the treacherous gain proves a curse to their children. Hitzig unites the verse with the preceding, thus: Exalt not “him who invites friends to a feast (tsum Theilen) while the eyes of his children fail.” Comp. Job 11:20. He is profuse in his hospitality, while his children have nothing to eat. Job’s friends rejoice in a superabundance of wisdom for others, but have none for themselves. The well-timed thrust for which — though he had to overleap the lists of continuous thought — Job was always ready, assorts well with the preceding verse. The verse, however, looks like a proverbial saying whose exact meaning has been lost.



Verse 6 

6. Aforetime I was as a tabret — Literally, I am become a spitting upon the face; that is, one into whose face they (the people) spit. 

Tabret — Hebrew, topheth. Its meaning is determined by kindred dialects — for instance, the Arabic taffafa, to spit with contempt. The valley of Topheth was a valley of abomination. Job’s treatment in this respect resembled that of his divine antitype.



Verse 7 

7. Eye also is dim — Dimness of the eye is a figure frequently employed in Scripture to indicate the effects of grief, or of advanced age. As a shadow. See note Job 8:9.



Verse 8 

8. The hypocrite — The impure. To the righteous, the permitted sufferings of the just man at the hands of the unjust present a dark feature of the divine economy. The Church in all ages has been baptized with blood. All life of appreciable worth begins and matures through suffering, and the higher spiritual life is not excepted. According to the value of the life is the fierceness of the sorrow that accompanies it into being — a thought that holds good with respect to the highest saints in heaven.

(Revelation 7:13-15.) The divine will that spares not the Son of God, subjects to kindred suffering those in whom he is most deeply interested.



Verse 9 

9. Hold on — Lay fast hold of. 
Clean hands — The hand was no less the symbol of human action than of power and strength: clean hands represented purity of action. 

Be stronger and stronger — Margin, Shall add strength. A pure life is a source of strength to man’s entire being. Body, mind, soul, all testify to its reflex influence. Laws of habit unite with laws of grace to assure the good man that he shall ever “renew his strength.” (Isaiah 40:31.) Affliction facilitates soul-growth. God makes it the touchstone of spiritual strength. The fierce blast either uproots or strengthens the tree. The storm passes by, and the pious soul has struck deeper its roots into that which is eternal. “It is said of the Lacedemonian republic, that whereas all other States were undone by war, Sparta alone grew rich and was bettered by it; and we may say, that whereas all hypocrites and worldly men are undone by affliction, true believers thrive under it.” (KITTO, Bib. Illus. in loc.)



Verse 10 

10. Return… now — “The friends of Job, irritated by his vehement words, threaten to retire.” — Renan. He challenges his retreating friends to continue the argument, at least to hear what he has to say, in the meantime reminding them of the little understanding they have thus far displayed. (Job 17:4.) 

For — Nevertheless.


Verses 10-16 

Third division — JOB RESUMES THE REQUIEM (Job 17:11) WHICH AT Job 17:2 WAS INTERRUPTED BY THE SUPPLICATION THAT GOD SHOULD MEDIATE WITH GOD, Job 17:10-16.

The main thought of the elegy is the destruction of all hope for this life. This, as Ewald intimates, leads Job to look for justice beyond death; to seek in another life the fruitage of faith, hope, and charity. Job evidently reasons up to an eternal and immutable justice, from the framework of his moral being, which now resounds with testimonies to the purity of his conscience, inspiring him with the conviction that God would be his surety. This enables Job to triumph over sheol.


Verse 11 

11. My days are past — The want of wisdom Job has just spoken of, the friends have shown in their glowing promises of future worldly bliss provided he will repent; that, too, while he has both feet in the grave. The thought serves as a transition to the elegy renewed in this verse. 

Thoughts — מורשׁי, possessions, or treasures. Zockler calls them the wards, or nurslings, of the heart. The term comprehends thought, hope, purpose, affection — all the furniture of the soul.



Verse 12 

12. Night into day — Literally, they put night for the day — That is, day hath become night to me. ישׂימו, is used impersonally. Conant’s rendering, “Night is joined to day.” is not sustained. 

The light is short. — Among the various readings is that of Hahn and Zockler: “Light is near in the presence of darkness:” that is, such is the representation made by the friends when really there is nothing but darkness. Dillmann and Ewald make מן a comparative, nearer than — a feeble and inconsequential thought. The reading of Hengstenberg, the light is near to darkness, which substantially agrees with that of Evans, is decidedly to be preferred. The light of my life is near the darkness of death. The Latin language, like the Arabic, has a similar construction to express “nearness from” — prope abesse a. The full development of this thought, says Wordsworth, (following the first reading above,) is found in the sublime speech of the Christian martyr Saint Ignatius, on the eve of suffering, to his friends who persuaded him to sue for a prolongation of life: “My birth is at hand. O, my friends, do not hinder me from living. Do not desire that I should die. Let me have a sight of that pure light. Let me have a sunset to the world, that I may have a sunrise to God.”



Verse 13 

13. If I wait — Lo, I wait my abode, (sheol.) 

House — The ancient Egyptians designated the tomb as their house. (See note Job 3:15.) 

Made my bed — Spread my couch. Aristobulus saw in the tomb of Cyrus a golden couch, a table with cups, a golden coffin, and a large quantity of garments ornamented with precious stones. (Strabo, xv, chap. Job 3:7.)



Verse 14 

14. Said — Called. The thought of his mouldering body suggested a family likeness to the corruption of the grave. 

My father — The Oriental languages abound in like comparisons. The Arabians call Satan the father of bitterness; a husband, the father of a woman; rain, the father of life; the stomach, mother of food; the via lactea, mother of heaven; wine, mother of evils; and death, the mother of vultures. (Golius’ Lex.) Among the touching incidents connected with the burial of a Bedawi is an address of the friends to the deceased as he lies in the grave. “When the twain Green Angels shall question and examine thee, say, ‘The feaster makes merry, the wolf prowls, and man’s lot is still the same; but I have done with all these things. The sidr-tree is thy aunt, and the palm-tree thy mother.’” — PALMER, Dessert of the Exodus, 1:94. Diodorus, Archbishop of Cappadocia, requested that one word should be inscribed on his tombstone — acarus — which means a worm — and it was done. (VICTOR HUGO, Les Miserables.)



Verse 16 

16. They — Better, It shall go down to the bars of sheol. The verb is not plural, but a poetical form of the singular. Its subject is, the hope of renewed prosperity with which Job’s friends had flattered him. Bars is preferable to solitudes, as rendered by Furst and Schnurrer, and is used figuratively for the gates of sheol; (Job 38:17; Psalms 9:13; Psalms 107:18; Isaiah 38:10.) The shadowy bars kept the gates, so that those who entered could not return. The Iliad (23:74) calls sheol “the house of wide gates,” whose width pointed to the multitudes who were constantly entering. 

Rest… in the dust — Literally, when together there is rest in the dust. Furst would render Rest “descent,” with the meaning, “Yea, we shall descend together into the dust;” that is, my hope and I shall be buried together. Among the many proposed readings of this clause, that of the Authorized Version is to be preferred.

18 Chapter 18 

Verse 1 

BILDAD’S SECOND REPLY.
1. Then answered Bildad — The wicked man, inflated with vanity, may rage like a wild beast, but nature will keep on in her course. God, however, does not forget or neglect him, as is evident in the extinction of the lamp within his home and in the many snares laid for his ruin. Bildad proceeds to paint the doom of a miserable sinner — his darkest colours he draws out of the misfortunes of Job. That doom is inevitable, full of terror, overwhelming. Heaven fights against him with its fires, destroys his children, crushes all hope, chases him into the outer darkness, and sets him as a monument of perpetual desolation. “The description is terribly brilliant, solemn, and pathetic, as becomes the stern preacher of repentance, with haughty mien and pharisaic self-confidence,… a masterpiece of the poet’s skill in poetic idealizing.” — Delitzsch.


Verse 2 

Introduction. Bildad retorts Job’s charges of folly by comparing him to a self-devouring brute, who in his madness would unsettle the eternal principles of God’s moral government, Job 18:2-4.

2. An end of words — How long will ye set snares for words? We have a like phrase, “hunt for words.” His former speech commenced (Job 8:2) with a similar outburst of impatience, and in the same words, “how long.”



Verse 3 

3. As beasts — Only by implication, Job 12:7-8; Job 17:4. 

Vile — Stupid.


Verse 4 

4. He (meaning Job) teareth himself — Of a terrible nondescript wild beast, “the strongest of all others,” Diodorus Siculus, (iii, ch. 2,) says, “if he fall into a pit, or be taken any other way by snares or gins laid for him, he chokes and stifles himself with his unruly rage.” 

Shall the earth, etc. — When the Orientals would reprove the pride or arrogance of any person, it is common to taunt him with such apothegms as, “What though Mohammed were dead! his imaums (ministers) conducted the affairs of the nation; the universe shall not fall for his sake. The world does not subsist for one man alone.” — LOWTH, Lec. 34. 

Forsaken for thee — In the sense of being depopulated. Leviticus 26:43. 

The rock be removed, etc. —A literal citation from Job 14:18. Art thou of so much consequence that the most stable things of nature shall move because of thee? Or, for love of thee shall the foundations of the moral world be upheaved? Such must be Job’s expectations if he deny the unfailing connexion of sin and retribution. If so, Job must be one of heaven’s fondlings. The sneer of Pope as to “the loose mountain,” etc., is a reproduction of Bildad.



Verse 5 

THE DIVINE ORDER OF THE WORLD IS DISPLAYED IN THE INEVITABLE PUNISHMENT OF INCORRIGIBLE SINNERS. Job 18:5-21.

Hengstenberg divides the section into a Heptade, Job 18:5-11; and a Decade, Job 18:12-21.

All things — nets, pitfalls, gins, nooses, snares, and traps — conspire to carry into effect the law of retribution established by God, Job 18:5-11.

5. The spark, etc. — The flame of his fire. There may be an allusion to the fires of hospitality which the wealthy Arabs were wont to light upon the tops of hills, to direct travellers to their houses for entertainment. An Arabian poet, cited by Scott, thus expresses the permanent prosperity of his family: “Neither is our fire, lighted for the benefit of the night stranger, extinguished.” The flame of fire is a common Oriental figure for splendid fortune. The extinction of the one implied that of the other.



Verse 6 

6. His candle — The lamp above him shall be put out. The lamp suspended in the tent was kept burning all night. The poorest would rather dispense with part of their food than with a night lamp. The custom still prevails in Aleppo and Egypt. Schultens cites a common saying of the Arab, — “Misfortune has put out my lamp.” Hitzig does violence to the passage when he renders עליו with him, on the supposition that the torch (lamp) is one that the wicked carries with himself in his wanderings by night. The following verses, he says, would then describe the disastrous consequences of its extinction.



Verse 7 

7. The steps of his strength — His strong steps. Schultens gives a trite Arabic phrase illustrative of sudden diminution of power: — “Whoso keepeth not within the bounds of strength, his widest steps shall be straitened.” Compare Proverbs 4:12. Large steps, free movement, etc., says Rosenmuller, are proverbial expressions among the Arabs to denote freedom, prosperity, etc.



Verse 8 

8. Walketh upon a snare — His terra firma is but earth-covered “latticework” ( שׂבכה ) over a pitfall concealing an unfathomable abyss.



Verse 9 

9. The robber — The noose (ch. Job 5:5) shall take fast hold of him. In Job 18:8-10 six different modes of taking wild animals are alluded to. They do not differ much from those still prevailing among barbarous tribes. The variety of figure employed indicates the hopelessness of escape.



Verse 10 

10. The snare — Literally, Hidden in the earth is his snare; and his net (is) on the foot-path. The continuation in Job 18:10 of the figure of the fowler declares that that issue of sinful life has been preparing long beforehand; the prosperity of the evildoer from the beginning tends toward ruin. (Delitzsch.)



Verse 11 

11. Drive him — Chase him at his feet. These terrors, personified, resemble the furies of the Greek poets — their pursuit of the wicked man is so close that they are said to be at his heels.



Verse 12 

Decade, a. — Ravenous calamity, maiming disease, (see note Job 2:7,) and inexorable death — three insatiate furies — remand the wicked to the king of terrors, while the doom of Sodom falls upon his habitation, and all that remains to him, Job 18:12-16.

12. His strength — This might better be read, his calamity shall be hungry, (for him,) though the older interpreters adopt the other meaning of אנ, strength. “Calamity” furnishes a more satisfactory parallel for “destruction,” איד, which is a stronger word, signifying literally “a load of suffering.” 

At his side — Others read “for his fall.” Destruction awaits the results which itself accomplishes.



Verse 13 

13. Strength — Hebrew, Baddim. The same word is used twice in this verse, and means parts or members. Skin stands here for body, as in Exodus 22:27. The discourse now becomes personal, for the disease Job had eats its way as Bildad describes. AEschylus speaks of “leprosies that assail the flesh with fierce fangs, and entirely eat away its original nature.” — Choephori, 279. Firstborn of death — Whatever is pre-eminent in its kind is called in the Scriptures “the firstborn.” If the Arab deems “fevers to be the daughters of death,” the terrible elephantiasis may well be called his firstborn. Death has his family, and at the head of the dismal brood stands, in the Semitic mind, this most dreaded disease.



Verse 14 

14. His confidence… his tabernacle — He shall be torn from his tent, his confidence; that on which he relies. As with us, his tent (house) may have been his castle; or, perhaps, the poet means his home, his children, which are the right arm of a man. Hitzig understands by TENT his body, (2 Peter 1:13; Isaiah 38:12,) “his strong, sound body, which promised a long life.” But the use of the same word in the next verse, as a habitation for others, is fatal to this view. 

It shall bring — It, the dark, unseen, unnamed power, shall make him to march. “Slowly march,” says Umbreit, with a view to the idea that the godless man has a fearful death before his eyes for a length of time — an evident allusion to the case of Job. The Assyrian monuments give striking pictures of captives bound in chains, marching in procession to death. “The Psalm of Life” has a like figure of “funeral marches to the grave.” 

King of terrors — Death, whose first-born has done his work. This personification of death rests, probably, upon an instinctive feeling that, for the wicked, death is no mere privation of consciousness, but the entrance into a state of unknown horror. (Canon Cook.) It has been conjectured by some that in this term “king of terrors.” (comp. Hebrews 2:14,) there is an allusion to Satan, who has “the power of death.” In Jewish theology, Satan is called the prince over thohu, or chaos.



Verse 15 

15. His tabernacle — After he has been snatched from it, there shall dwell in his tent that which is not his, to wit: wild beasts, (Isaiah 13:21,) or weeds and thorns, (Hosea 9:6, Dillmann,) or strangers and aliens, (Hitzig.) 

Brimstone — His doom shall be like that of Sodom and Gomorrah; the fires of heaven shall fall upon his habitation. The ancients fancied that lightning had the smell of brimstone. Thus Pliny, (Job 35:1,) “Lightning and thunder are attended with a strong smell of sulphur, and the light produced by them is of a sulplhureous complexion.” “The desolation of his house is the most terrible calamity for the Semite.… For the Bedawi especially, although his hair tent leaves no mark, the thought of the desolation of his house, the extinction of his hospitable health, is terrible.” — WETZSTEIN, in Del. The ancients had a custom of fumigating houses with sulphur for purposes of purification and exorcism. But notwithstanding Dr. Adam Clarke’s great authority, its application to the text is very questionable. (See Clarke, in loc.)



Verse 16 

16. Be cut off — Wither. The sarcophagus of Ashmanasar, king of the Sidonians, discovered in recent times, has inscribed upon it a curse against those who should “disturb him upon his resting place;” — “let him not have a root below or a branch above.” In the East, man is often compared to a tree, his destruction to the cutting off of its branches. (See Roberts, in loc.)



Verse 17 

b. His name shall survive only to serve as a warning to subsequent generations, Job 18:17-21.

17. Earth — Land. 1 Samuel 23:23. 

In the street — Literally, that which is outside, — open country. Hitzig renders, “on the common.” There shall be an utter extinction of his name: neither in town nor in the wilderness — nowhere — shall it be spoken.



Verse 18 

18. Chased out of the world — He shall not be conducted out of life, as Plato expresses it, with funereal pomp, by a numerous train of mourning citizens and relations, but shall be cast out of human society like a malefactor, and thrown underground with infamy and execration. (Scott.) The terror is heightened by the vagueness of the expression, THEY shall chase him — an impersonal form for unknown agents, sent to drive him, like Adam from paradise, out of a world of which he is not worthy.



Verse 19 

19. Son nor nephew — Literally, sprig nor sprout. Tyndale’s rendering is admirable — “He shall nether have chyldren nor kynsfolcks amonge hys people; noo, nor eny posterite in hys countrey” (places of sojourn). The original word for dwellings, according to Schultens, signified a refuge for strangers. The great men among the Arabs prided themselves upon the numbers of those who fled to them for protection. To such Schultens thinks Bildad may refer when he says, there shall be “no survivor in his dwellings.” Under the earlier economies the doctrine of the immortality of the soul being more or less obscured, the natural desire for an after life developed into a vehement passion for an immortal line of posterity. This intensified the calamity threatened by Bildad — the wholesale destruction of the progeny of the wicked. Job is goaded to bitter thoughts over his own bereavement.



Verse 20 

20. They that come after him… they that went before — Ewald, Dillman, Zockler, read, “Men of the west;”… “Men of the east;” that is, Men of all lands; while others prefer the reading of the Authorized Version. The words קדמנים and אחרנים signify things behind and before, and may be spoken either of time or of place. The Hebrew marked the points of the compass with his face to the east; the right hand signified the south; the left, the north; before, the east; behind, the west. 

His day — The day of a man’s doom is his day, for it is all that remains to him.



Verse 21 

21. That knoweth not God — These words, last in the Hebrew also, furnish a climax — a sneer at Job’s most solemn protestations. (Job 16:19.)

19 Chapter 19 

Verse 2 

Introduction — Even suppose there should be error, it is sad enough for Job that he bear its consequences, without being perpetually and maliciously reminded not only of his error but of his shame, Job 19:2-5.

2. Bildad’s repeated how long, (see chap. 18,) Job hurls back with an indignation which is reflected in an exaggerated “ten times” of the next verse.



Verse 3 

3. Ten times — Used for many times. Thus Maimonides: “He who profaneth the name of God in the presence of ten Israelites, behold, he profaneth it in the presence of many.” Or it may stand as the number of human possibility, says Delitzsch, from its being the number of fingers on the two hands of man. 

Make yourselves strange to me — Ill-treat me. (Dillmann.) Stun me. (Zockler.)



Verse 4 

4. Remaineth — Literally, Passes the night, תלין, with me. The busy and absorbing scenes of the day divert the mind from its errors, guilt, and wretchedness. At night, left to itself, the soul becomes the prey of thought and of the remindings of conscience. Amid the darkness, conscience asserts her supremacy, and lords it over the man. What of the man, if the night be forever protracted! An inscription on an Assyrian tablet (in the British Museum, K, No. 44) gives an invocation to the fire-god: —

God of fire, with the bright fire, In the house of darkness, light thou establishest.
…To the wicked in the night, the causes of trembling art thou.
The works of man, the child of his God, do thou purify.…


Verse 5 

5. And plead — Then prove. If ye will look down upon me in pride, it is incumbent upon you by good arguments to prove against me shamelessness of deed or of life. Reproach, in the original, is the sense of shame which sin brings in its train. The Hebrew has no stronger word for shame than — חרפה . Some make this verse a question.



Verse 6 

6. Overthrown me — Others read, perverted, wrested me. 
With his net — The net was frequently used in ancient warfare for the purpose of entangling, and thus more easily destroying, an enemy. Kitto (Pict. Bible) cites an instance in history (about 600 years before Christ) of a single combat between the commanders of the Athenian and Mitylenean forces; the latter (Pittacus, one of the famous seven sages) concealed behind his shield a net, in which, throwing it suddenly, he entangled the Athenian general, and easily slew him. “Bildad had said that the wicked would be taken in his own snares. Job says that God has ensnared him.” — Elzas.


Verses 6-20 

First division — NONE OTHER THAN GOD COULD BE THE AUTHOR OF SUCH CALAMITIES AS THOSE THAT HAVE BEFALLEN Job , vv6-20.

First strophe — Job admits that it is impossible that a calamity bearing such marks of design (comp. Job 19:6 with Job 18:8-10) — one, too, so complete and overwhelming — should have proceeded from any other than God, who consistently turns a deaf ear to his solemn appeals, Job 19:6-12.

Satan so contrived the misfortunes, and especially the disease, of Job, as to convince him that they must be the work of God, hoping the more assuredly to wreck his faith. See note on Job 1:15, and Job 19:21.



Verse 7 

7. Of wrong — Behold, I cry aloud, “Violence!” and am not answered.
Habakkuk 1:2.



Verse 8 

8. See note on Job 3:23.



Verse 9 

9. The crown — Though not a king, Job’s former state was truly regal.



Verse 10 

10. Destroyed — נתצ, a word in common use for the pulling down of buildings. 

Removed — Uprooted. By these figures Job expresses complete destruction.



Verse 11 

11. One of his enemies — Hebrew, his foes; not one, but several. God treats him as if he were many enemies in one.



Verse 12 

12. Gives the three stages of a siege: invasion; the throwing up of a mound; and, finally, complete investment. In their attacks on walled places both the Assyrians and the Egyptians used to cast up mounds or “banks.”’ 2 Kings 19:32; Isaiah 37:33; Jeremiah 32:24. These not only enabled the besiegers to push their battering rams up to the fortress, but at the same time to scale its walls. The judgments of God, subjecting man to extreme suffering, are often spoken of under the figure of a siege. Isaiah 29:3.



Verse 13 

Second strophe — God’s treatment of Job has resulted in the alienation of his friends of every grade, so that the menials of his house now treat him with contempt, Job 19:13-20.

13. My brethren — Umbreit cites an Arabic proverb, “The brother — that is, the true friend — is only known in time of need.” Job specifies six different phases of friendship, or classes of friends, whom his sufferings had alienated: in general, his brethren, (Job 6:15;) his “knowers,” “confidants,” (acquaintance;) his kinsmen. “near ones,” (Psalms 38:11 :) “those familiarly known,” (familiar friends,) Job 19:14; sojourners in his house, (Job 19:15;) and finally, bosom friends. (inward friends,) Job 19:19.



Verse 15 

15. They… dwell in mine house — Delitzsch understands them to be domestics or vassals.



Verse 16 

16. My servant — Probably a head servant, as in Genesis 24:2. 

With my mouth — The mouth that had been accustomed to command now entreats.



Verse 17 

17. Though I entreated, etc. — Now generally translated, I am offensive to the sons, etc. The Hebrew is equivocal in meaning. (See below.) Job’s disease was no less offensive to the sense of sight than to that of smell. It is to the latter sense he may now refer. 

Children — Some suppose he refers to his grandchildren, as his own children were believed to be all dead. But as the word rendered body signifies also womb, others think that he speaks of his own full brothers, that is, brothers by the same mother. Tayler Lewis renders the passage thus: “My temper, רוחי, [in the sense of religious faith.] to my wife is strange — my yearning for the children that she bare,” and devotes a long note to its defence. This rendering of חנותי agrees with the Arabic version, “My longing is for, or, I yearn after, the children of my body.” Such a sense is justified by the Arabic hhanan, signifying “to be moved by affection, either maternal or paternal,” as in Schultens, (i, 474,) who illustrates by the exceeding fondness of the camel for her young. It establishes a satisfactory parallelism, and removes the difficulty connected with the subsequent words of the verse. It is observable that Job makes no mention of his children except here and in Job 29:5. Their tragical death rendered the subject too painful for speech. In one of the Arabic poems of the Moallakat we have, “The unkindness of relations gives keener anguish to every noble breast than the stroke of an Indian scimitar.” It is said of Job’s great antitype, “He came unto his own, and his own received him not.” John 1:11.



Verse 18 

18. I arose — The original intimates difficulty in so doing. The boys ridicule the efforts he makes to arise.



Verse 19 

19. Inward friends — Literally, men of my counsel, that is, bosom friends.


Verse 20 

20. The skin of my teeth — In the last stages of the disease (elephantiasis) the tongue and the gums are attacked, and the mouth filled with ulcers so as to render continuous speech impossible. This terrible infliction he has (he means to say) thus far escaped. The Germans call the gums zahn-fleisch, tooth-flesh, which, indeed, is the rendering Hitzig gives. An old English physician (Smith) in his “Portrait of Old Age,” (p. 69,) had hit upon the true sense of this passage. “There are two parts of the teeth: the basis and the radix, that is, the part which eminently appears white above the gums; this is that part which is within the gums, and stands fixed in the mandibles. Now, by Job’s skin or covering of his teeth, it is apparent he meant the gums which cover the roots of the teeth.” Wordsworth unnecessarily regards it “as a proverbial paradox.” Job is now in extremis. In the preceding chapter, while yet he could, he chanted his requiem. The next stage of his disease means death. There is but the skin of his teeth between him and sure destruction.



Verse 21 

21. Touched me — נגע, naga’h. The leprosy was called the stroke (nega’h) of God. (See note Job 2:8 .) The most touching appeal of the leper is, even at the present day, in vain. Though he be the greatest personage, he is removed at least a mile or two from the encampment, where a small black hair tent is put up for him, while an old woman who has no relations living is given him for a nurse until he dies. No one visits him, not oven his nearest relations. He is cast off as muqatal Allah, “slain of God.” — Wetzstein.


Verses 21-27 

Second division — THE PITEOUS APPEAL JOB MAKES TO HIS FRIENDS FOR SYMPATHY OPENS UP AN EXTREMITY OF DISTRESS, OUT OF WHICH, AS IS SO COMMON IN THE ECONOMY OF GRACE, SPRINGS A MOST TRIUMPHANT ASSURANCE OF FAITH IN GOD’S PURPOSES OF ETERNAL GOOD TOWARDS HIM, Job 19:21-27.

The intensified storm of doubts, fears, griefs, and desolation quickly retires along the sky, and discloses a bow of peace, in beauty far transcending that of nature. Taylor Lewis supposes that a pause ensued after the repeated prayer for pity.



Verse 22 

22. Satisfied with my flesh — According to Schultens, to eat the flesh of another, is an Arabic phrase for calumniating him. The comparison, so common in the East, of an evil report to a wild beast devouring the flesh, appears often in the classics, and is still retained in our word backbite. Psalms 27:2.



Verse 23 

23. Written — So ancient is the knowledge of writing that Pliny says “it appears to have been in use from all eternity.” It is now conceded that to the parent Semitic tribe belongs the honour to have been first in possession of this invaluable invention. The knowledge of letters comes into history through the Hebrews and Phoenicians, who, it will be remembered, are classed among the Semitic nations. These letters appear vastly more perfect than the hieroglyphic system of Egypt or the cuneiform one of Assyria. (EWALD, Hist. of Israel, 1:51; RENAN, Les Langues Sem., 1:105; WINER, Rwb. 2:421.) In remote times papyrus, (see note Job 8:11,) the skins of animals, and Egyptian linen cloth, furnished the materials on which writing was made with the pen. Books, in the ancient sense of the term, consisted of sheets of papyrus, etc., with writing on one side, and rolled around a staff. Papyrus rolls are now in existence written more than two thousand years B.C. The Turin copy of “The Book of the Dead,” written, probably, in the time of the Ptolemies, is more than a hundred feet long. 

Printed in a book — Inscribed in the book. Septuagint, “a book” which Merx prefers. Schultens thinks some public book is meant, in which illustrious deeds were written. Exodus 17:14 speaks of writing a memorial in the book, הספר . Taking one of the root meanings of this word, sepher, to scrape or shave off, Havernick insists that the word is used of no other writing materials than skins of animals. There would be, however, no more reason for pressing the prime meaning of the Hebrew for “book” than that of חקק, printed; which signifying to cut into, hew into, would demand some more solid material than that of parchment. The book of which Job speaks may have been of wood or of some kind of metal. Very recently there has been discovered a copy of an extraditionary treaty between Rameses II., king of Egypt, and a prince of the Hittites. This is described as having been engraved by the latter upon an oblong tablet of silver, of which the Egyptian text gives the figure. It was surmounted by a ring which must have been used for suspending it. (M. CHABAS, Voyage, etc., p. 345.) Among the early Canaanites there was a very important city called “the Book City,” Kirjath-sepher, Joshua 15:15 . This was, probably, a city of the Hittites. Pliny (xiii, 21) speaks of the preservation of public documents in leaden volumes. Folding wooden tablets were employed for the same purpose even before the time of the Trojan war. (Iliad, 6:169.) The native city of Hesiod honoured his memory by engraving one of his poems on tablets of lead. (Pausanias, Job 9:31.) Very possibly Job refers to clay tablets or cylinders, such as have been discovered in modern times at Nineveh, on which the work is so minute and exquisitely wrought that the aid of a magnifying-glass is requisite to ascertain the terms of the letters. See LAYARD, Nineveh, 2:186; 3:345.



Verse 24 

24. Since ink, parchment, and metal may perish, Job desires that the momentous truth he is about to utter may be chiseled into the rock; and, that the characters may be forever legible, he would have them filled in with lead. A gradation of thought is intended, as Holemann has indicated — first the writing, then the inscribing in a book, and last the chiseling into the rock forever. Rocks abound in the East bearing inscriptions not only of historical events, but of legal precepts, prayers, etc. While no one knows that the wish of Job was ever fulfilled, his precious thoughts stand recorded upon the rock of heavenly truth. Generation after generation have gazed with wondering and trusting hearts upon these imperishable lines, and thus shall it be so long as rocks and mountains stand.

THE INSCRIPTION — JOB’S CONFESSION OF FAITH.
Such is its momentousness that we give the Hebrew with a literal translation, and in the reverse order, as in the original: — 

חי | גאלי| ידעתי| ואני
living (is) | my Redeemer | I know | And

יקום| עפר- על| ואחרון
shall stand | on the dust | the last. 

And זאת- נקפו| עורי| ואחר
this they destroy | my skin. | And after 

אלוה| אחזה| ומבשׁרי
God | I shall see. | And from my flesh 

לי| אחזה| אני| אשׂר
for myself | I shall see. | I, | Whom, 

זר - ולא| ראו| ועיני
and not another | behold, | And my eyes 

בחקי | כליתי| כלו
within me | my reins. | Are consumed 



Verse 25 

25. For I know — “For” — and. It is not uncommon in the classics to commence a distinct poem or treatise in like manner. (OVID, Amos 3:8; PROPERTIUS, Job 1:17.) Ewald pertinently renders it but, in the sense of “Yet whereto other thoughts?” Or it may be used in a manner similar to the οτι of classic and N.T. Greek, which is often redundant before citations and declarative sentences. (Comp. THAYER’S Buttmann, pp. 245, 274.) And I, I know. The “I” stands forth with prominence as if to express the personal identity of the entire man. No one of the constituent natures answers to the “I” but all — body, mind, and spirit together — constitute man. Thus in Job 19:27, “Whom I, I shall see for myself.” I know — By degrees has Job been rising to this wondrous sunlight of faith. There has been all along not only a progress of doctrine, but a steady advance in faith. He has sighed for a daysman (Job 9:33) who might intercede for man with God. (Job 16:21.) The fearful struggle in the fourteenth chapter disclosed, for the miserable service in sheol, gleams of hope that God would bring it to an end. (Job 14:14.) Still horrors and doubts have “compassed him about” until, in agony, he cries out to God that he himself should be his sponsor with himself. (Job 17:3.) And all this time his “attester in the heights” (Job 16:19) has kept silence. But now the clouds vanish, and he cries triumphantly aloud, I KNOW my Redeemer liveth, etc. It is to be remembered that from this time forth we hear no more of the gloom of sheol, or of dismal doubts concerning the state of the dead. 

My Redeemer — Hebrew, Goel. The prime meaning of the verb is loose, set free. There is no word that, better than redeemer, expresses the fourfold duties of a goel or kinsman. On him devolved, first, the recovery of the lost possession of a kinsman; (Leviticus 25:25;) second, the deliverance of a kinsman from bondage; (Leviticus 25:48-49;) third, the avenging of the violent death of a kinsman; (Numbers 35:12;) fourth, care for the widow of a deceased and childless kinsman; (Deuteronomy 25:5.) See vol. 3:308, 314. Christ is our nearest kinsman. Through his veins coursed a tide of blood in common with that of our entire race. The extremes of our race unite in him — however remote the circle of humanity, its radii all centre in him. Each human being can lay claim to a relationship to this divine Goel as close and tender as that which bound the brothers and sisters of Jesus to himself. (Matthew 13:56.) He stretches his arm of protection over our whole life, and draws to his heart each sorrowing child of Adam. 

Liveth — (Is) living. “He ever liveth,” “hath life in himself,” “in him was life.” Job’s Redeemer would be pre-eminently a living one. “Life, in the Hebrew and Semitic languages, is a more complete idea than being.” — Dillmann. 
He shall stand — The posture of Christ in great emergencies. (Acts 7:56.) Faith sees its future champion standing upon (not rising upon) the dust, as some would read the clause. The attitude is one of firmness, dignity, and endurance, like that of the angel of the last day. (Revelation 10:5.) 

At the latter day upon the earth — Though Merx and others render אחרון at the latter, at last, it is plainly a substantive: —

The last (Gesenius, Michaelis, Zockler, etc.) It is an attribute of Deity (Isaiah 48:12) which Christ assumes to himself, (Revelations Job 1:11,) and to which the apostle alludes (“the last Adam”) in his description of the resurrection. (1 Corinthians 15:45.) 

The earth — The dust. That into which the dead body moulders; hence the “dusty death” of the classics. Shall the dust (dead body: De Wette) praise thee? (Psalms 30:9.) Ewald and Merx read, instead of “upon the earth,” “on (my) grave.” a sense justified by the frequent use by Job of “dust” for the grave. (Job 7:21; Job 10:9; Job 17:16; Job 20:11; Job 21:26; Job 34:15.) The expression dust is peculiarly elegant in view of man’s origin and destiny. (Genesis 3:19.) In the Arabic the tomb is called turbe, dust.



Verse 26 

26. And after my skin — That is, when my skin is no more. “After” can only be a preposition (See Hirtzel in loc.) If, as some prefer, it be read adverbially, we shall have, And after they have thus destroyed my skin. But there are greater difficulties in this than in the reading of the Authorized Version. 

Destroy this — So many and varied are the agencies that destroy the body that they are not enumerated. The Orientals, however, were of the opinion that worms were the principal cause of its destruction. They say — according to Roberts — that the life is first destroyed by them and afterwards the body. The word נקפ, in the Piel rendered destroy, in the Arabic (nakafa) signifies to smash or crush the head. It is one of the most powerful words in the Semitic languages to express complete destruction. 

This — Though not expressed, the allusion is evidently to the body. 
Yet — “Yet” ( ו ) is adversative. (See Nordheimer, 2:294.) 

In my flesh — From my flesh. The word min, from, is supposed by some to mean without; apart from, and is thus given by Conant, Zockler in Lange, Ewald, etc. But Pusey and Perowne are right when they say that מן can no more, of itself, mean “without” than our word “from.” At the same time, the grammatical construction justifies the sense of in. Thus Rosenmuller, Kosegarten, Welte, Clarke, Carey, Noyes, Wordsworth, etc.: also the Vulgate, the Targum, (Walton’s rendering,) etc. The use of the word min, from, in the sense of in, is by no means alien to the Hebrew. This is especially the case in connexion with verbs of speaking, hearing, seeing, etc. The place from which the observer looks is invariably connected with the verb by the word from. A like remark holds good of the other senses. (GESENIUS, Thesaurus, p. 804.) Thus Sol. Song, (Song of Solomon 2:9,) “he looketh forth at,” (literally, from,) “the windows.” Comp. 2 Chronicles 6:21. Eastward, i.e., in the east, (Genesis 2:8,) is literally from the east. Besides, Job freely uses at least five other prepositions to express without, either one of which would have been better to convey the idea of without than the min before us. For instance, (Hebrew text,) Job 4:11; Job 4:20-21; Job 6:6; Job 7:6; Job 8:11; Job 24:7; Job 24:10; Job 30:8; Job 30:28; Job 31:19; Job 31:39; Job 33:9; Job 34:6; Job 34:20; Job 38:2; Job 38:41; Job 39:16; Job 41:33. Thrice, indeed, elsewhere in Job, min occurs in a privative sense, (Job 3:19; Job 11:15; Job 21:9,) which, however, can hardly be regarded as parallel cases. If Job speaks of beholding God with his bodily eyes after that body has been destroyed, it must be from a new body. The subsequent beholding of God with his eyes, (“mine eyes,”) identifies it with the body he then had, the body to which he had before pointed with the deictic this. The unbiased interpretation of this passage discloses substantially the elements of the doctrine of the resurrection, even though their full meaning may have been hidden from Job. See Excursus V.



Verse 27 

27. Whom I — See note on Job 19:25. 

Mine eyes — If the sight of God be solely that of the disembodied spirit, as many think, the expression “mine eyes” is superfluous and misleading. The six preceding Hebrew words four times disclose the same thought, that he, the identical person, after death, shall see God. If the sight be not a bodily one, the introduction of “mine eyes” is a solecism, a descent in thought, and a blemish upon the inscription. The eye is the frailest, most delicate, of the members of our physical frame — among the first to succumb to decay, and yet it is to be the medium through which the soul shall enjoy the sight of God. If God’s promise cover the eye it suffices for our entire dust. 

Behold — The Hebrew, exact in the use of his language, employed חזה see (twice above) for mental vision, and for the sight of such objects as were subjected to the mind without the senses, such, for instance, as visions and oracles. (Numbers 24:4; Numbers 24:16; Ezekiel 12:27; Habakkuk 1:1,) while ראה, behold, was used of sight as an act of the senses. “The preterite raou, rendered behold, after the future ‘I shall see,’ is the perfect of certainty or futurity;” (Zockler) in like manner Delitzsch, Ewald, etc. 

And not another — According to Gesenius, Stickel, Hahn, etc., “another” is the object of the verb. Thus Dr. Clarke: “Not a stranger, one who has no relation to human nature, but my redeeming kinsman.” Many others, however, (Zockler, Hengstenberg, etc.,) make another or stranger the nominative of the verb, and read, not a stranger, who would have no interest in the beatific sight, but himself, (now the alien, the rejected of God, then no longer a stranger,) shall behold him in his capacity of divine Goel. The words correlate with “mine eyes.” They are words of ecstatic triumph, and form the transition to the last clause of the inscription. 

Though my reins — Neither the though of the text nor the when of Conant is justifiable. The reins, which were regarded as the seat of the deepest affections, consume within him (see margin) from intense longing for the realization of such a sight of God. See Excursus ix, p. 285.

Conclusion — Inspired by the vision of faith, Job not only ceases to be a supplicant for pity, but faithfully warns his persecutors that continued maltreatment of the unfortunate must provoke the wrath of Heaven, 28, 29.



Verse 28 

28. But ye should say — If ye say. “How shall we persecute him, and the root of the matter is found in me?” 

The root of the matter — The cause of the whole trouble; that is, his guilt and sin.



Verse 29 

29. Be ye afraid — A continuation (the apodosis) of the preceding verse. 

The punishments of the sword — עונות means iniquities, which in this case deserved the punishment of the sword, succinctly called “sins of the sword.” With the Hebrew the sword was the symbol of the divine judgments, (Job 15:22, Deuteronomy 32:41; Psalms 7:12, etc.) It was also the insignia of the judge, and pointed to the judgment he executed. The last two Hebrew words stand as the equivalent, as well as the outcome of the first, “wrath.” The sense, then, is not far from that of our translators, wrath is, or bringeth, death. By “wrath” Hengstenberg understands that wrath of God, which visits capital misdeeds — those which deserve the sword. See note on Job 36:18. A judgment — שׁדין, a compound word, the first letter of which is an abbreviation of אשׁר, signifying that. Ewald’s objection, that such a compounding of words would be solitary in our book is invalid, since a like use of the pronoun appears once in Deborah’s song, (Judges 5:7,) and only once besides in the same book, (Judges 6:17 .) Dillmann’s reading, “Almighty,” would require a radical change of the word. Divine judgments await the wrong doer here, and serve as so many indices of the judgment to come. “If there were no other argument for a life to come, SIN would furnish one never to be refuted.” The incomplete punishment of sin in this life necessitates punishment in the next.

EXCURSUS V.
THE INSCRIPTION.
This memorable passage has given rise to more comment, and probably to a greater division of sentiment, than any other in the Old Testament Scriptures. The history of these opinions does not lie within our scope, except to remark in general that the olden faith, that these lines referred to the Messiah and the resurrection of the body, has, to a great extent, given place in modern times to the view that the deliverance was altogether confined to this life, and that the earnest desire of Job was answered by the disclosure of Deity at the end of the debate, a view which is shared by such commentators as Albert Barnes, Stuart, and Noyes. More recent interpreters, however, incline to the opinion that Job speaks of a vision of God after death; though these do not for the most part acknowledge the teaching of a resurrection of the body. The question of Job’s faith in such a resurrection is so closely allied to the other question, of his belief in the existence of the soul after death, that the admission of the one seems quite to involve that of the other. J.J.S. Perowne, who doubts that the passage alludes to an after life, admits, “most certainly if there be any expression here of a hope reaching beyond this world, then there can be no doubt, I think, that Job looks for a resurrection, not merely for a future life.” — HULS. Lec. on Immortality, p. 80.

I. The evidently great importance, in Job’s estimation, of the inscription. Job desires that it should be chiselled into the rock, and in such a manner as to endure forever. The temporal theory, which looks to the vindication of Job’s character and the restoration of his loss, fails to present us an inscription with a purport worthy of such high consideration.

The experience of the Church in all ages proves that the vindication of character in this life, and the restoration of temporal loss, are not of so much consequence in the divine estimate. The Scriptures assume, rather, that loss and ignominy are incidental to the life of the good man, and that restitution and vindication are to take place in the life to come. It is of more importance that the moral government of God in this world should be vindicated; a demand that can be met only in a future life, comprehending within itself redemption for the entire man.

II. The natural impression that the language, literally interpreted, makes upon the mind. Mr. Barnes concedes that the language which is used is such as would properly describe the coming Messiah and the future resurrection of the dead. “This,” he says, “is undoubted, though more so in our translation than in the original; but the original would appropriately express such an expectation.” This may account for the marked unanimity among the ancient interpreters of this passage. Although the Septuagint, in the opinion of some, is of doubtful meaning, its rendering is, “For I know that he is eternal who is about to deliver me, and to raise up upon the earth my skin (the Codex Alexandrinus has σωμα, body) that endures these” (sufferings.) The Targum, the Vulgate, Clemens Romanus, Ephraim, Epiphanius, Augustine, and many others of the fathers; of more recent Continental interpreters, Schultens, J.H. and J.D. Michaelis, Rosenmuller, Kosegarten, Pareau, Welte, and Velthusen; and of English commentators, Adam Clarke, Good, Hales, Carey, Pusey, Wordsworth, and others; have seen in this inscription either a prophecy of, or an allusion to, the resurrection of the dead. The objection that nothing is said in reply to the startling thoughts of Job may be met by the consideration that no reply is made to other startling expressions. as those of a Daysman, (Job 9:33.) hope within sheol, (Job 14:13-16,) and advocacy of God with God, (Job 16:21.) The objection would be equally good against any possible interpretation of the inscription, for there is no direct reference made to it in the replies of the friends. It confessedly stands out alone — a vein of golden ore in the adamantine rock.

In the earlier ages truth was given in fragments. It was isolated, succinct, compressed, not unlike the utterances of oracles. The reader will be reminded of the gospel given in the garden, the prediction by Enoch of a judgment to come, the promise of Shiloh, and the prophecies through the Gentile Balaam. They who thus became agents for the transmission of divine truth may have failed to comprehend it in all its bearings, but the truth is on that account none the less rich and comprehensive. In the living Goel who shall stand upon the dust, Job may not have seen Christ in the fulness of the atonement; nor in the view of God “from the flesh,” have grasped the glories of the resurrection morn; but the essential features of these two cardinal doctrines of Scripture are there, identical with those we now see in greater completeness; even as the outlines of a landscape, however incompletely sketched, are still one with those of the rich and perfected picture.

Dr. Green wisely remarks that “the resurrection of the body was probably not present to Job’s thoughts, certainly not in the form of a general and simultaneous rising from the dead. And yet it is so linked, seminally at least, with our continued spiritual existence, and it is so natural, and even necessary, for us to transfer our ideas of being, drawn from the present state, to the great hereafter, that it may perhaps be truly said that the germs of the resurrection may likewise be detected here.” — The Argument, etc., p. 216.

III. The structure of the language. The keenest dissection of the sentences shows that there is nothing in the words themselves incompatible with a rudimental hope of the resurrection. The exegesis of the present day, as we have seen, accords to them the hope of immortality. The concession, we believe, carries with it the entire bulwark. “When Job says that with his own eyes he shall behold Eloah, it is, indeed, possible by these eyes to understand the eyes of the spirit; but it is just as possible to understand him to mean the eyes of his renewed body… and when Job thinks of himself (Job 19:25) as a mouldering corpse, should he not by his eyes, which shall behold Eloah, mean those which have been dimmed in death, and are now again become capable of seeing?” — Delitzsch, 1:371. Those who reject the doctrine of a resurrection are confronted with serious difficulties in the expressions “from my flesh” and “mine eyes.” They who confine the interpretation to the idea of immortality do grammatical violence to the former of the two expressions, “from my flesh,” (see note, Job 19:26,) — and the tautology is not to be overlooked, since he has just before uttered the words “after my skin” — and at the same time they are constrained to spiritualize the latter — “mine eyes.” Job having spoken once and again of the “I” who shall see God, the expression “mine eyes” appears to be expletive, unless he means the eyes of his body after its death. Then, too, we have “upon the dust,” “after my skin,” and “not another,” each of which expressions are excrescences upon the passage if we accept either the theory of deliverance in this life, or the spiritual beholding of God in the life to come. An insignificant and jejune inscription is the rock on which, an the one side, the temporal theory must split; while on the other, the superfluities in an inscription confessedly epigrammatic, make the Charybdis in which those critics who spiritualize the passage must founder. In other words, if the proposed inscription means merely the present life, it is hardly worth inscribing; if it have no idea of a resurrection it has so much that is superfluous, that it is at war with itself; it seems pruned to the utmost degree, and compacted, and yet at the same time is weighed down with redundancies.

IV. The scope of the context. During the course of the debate, Job has frequently given utterance not only to his despair of life, but to a passionate longing for death, (Job 6:8-12; Job 7:15; Job 10:18-21; Job 17:11-16.) Continued life entails inexpressible wretchedness. Therefore he digs for death more than for hid treasures. The glowing descriptions of brighter days that adorned the discourses of his friends sound to him as words of mockery, (Job 16:20; Job 17:2.) This very chapter speaks of his utter destruction, (Job 19:10.) It is, he stays, like that of a house fallen into ruins or a tree plucked up by the roots. Life no longer enters into his estimate. He had at times caught a glimpse of another life. His eye of faith had seen that the gloom of sheol could not last forever. The voice of God should surely call the sentinel from his dreary post, Job 14:13-16.

We are prepared for any notes of triumph from the welkin of a life to come, and even to see Job “plant the flag of victory over his own grave.” — Delitzsch. But here to talk of mere temporal life, (vain and barren in its best estate,) of compensation for loss, and an avenger of blood, is as much out of place as “the bloating of sheep and the lowing of oxen “at Gilgal. 1 Samuel 15:14. The view into the dark grave, by contrast reminds him of the view of God on its other side; and site sight of his loathsome body naturally suggests the hope that the time of its renewal should come, and that from his body he should yet see God.

V. The ancient and wide-spread belief in a resurrection, or more properly, a re-vivifying of the body. The objection has been strongly urged against the evangelistic interpretation of this passage that the dogma of a resurrection is of more recent disclosure than the time of Job. This objection now quite disappears beneath the accumulating light of our age.

It now appears that the most ancient of the civilized nations enjoyed high religious light. Frequent discoveries are made of religious truth in what appear most barren fields, which prove to be nuggets of gold from wastes of sand. With almost every Pagan people, the nearer we approach the fountain head of history the purer seems the knowledge of divine things. The history of very ancient nations — and we can hardly except the early Hebrew — records a loss of spiritual truth.

The following hymn, addressed to the mediator, God, (see Excursus iv,) taken from the Assyrian tablets, transmits the faith of the ancient Akkadian and of the later Chaldean-Babylonian on the subject of the resurrection: — “Great lord of the land, king of countries, eldest son of Hea, who dost lead (in their periodic movements) heaven and earth — great lord of the land, king of countries, god of gods, servant of Anna and Moulge, (that is, of heaven and earth,) the merciful one among the gods — the merciful one who dost raise the dead to life: O Silik — mouloukhi, king of heaven and earth, king of Babylon…strengthen heaven and earth… strengthen death and life.… Thou art the favourable Colossus. Thou art he who quickens. Thou art he who makes to prosper — the merciful one among the gods, the merciful one who raises the dead to life.” — LENORMANT, La Magie, etc. Compare George Smith’s Assyrian Discoveries, 202, 203.

In the proximity of Idumaea was another great people with whom the immortality of the soul had ever been a cardinal doctrine of faith. Even if most of the Semitic races of Arabia, Babylonia, and Phenicia, while retaining other spiritual knowledge had lost that of the resurrection of the body, Egypt, it now appears, possessed it, though in a modified form. With the Egyptian, in contradistinction even to the Hebrew, the body was the subject of anxious consideration after death. Its preservation, as all will admit, was for some reason essential to the weal of the soul. (See note, Job 3:14; also BUNSEN, Egypt’s Place, etc., 4:651.) In the fable of Osiris it was taught “that the souls of dead persons, whose bodies had been properly embalmed, descended into hades [the invisible world, see Excursus on Sheol] in the boat of the setting sun; and that after some long period, during which they had many trials to undergo, they would rise again perfectly pure to reunite with the body in the boat of the rising sun. Abydos then took its name, which means ‘the city of the resurrection,’ because at the time it was the highest point up the river to which the valley had been explored, and therefore the place where, according to the fable, the resurgent souls would first reach Egypt. It was, moreover, the doctrine of this fable that Osiris reigned supreme (both as god and king) over the entire destinies of the bodies and souls of the dead. He especially presided over the resurrection. Therefore it was that his city was named Abydos, the city (or place) of the resurrection.” — OSBURN, Monumental History of Egypt, 1:332.

“The deceased was to be resuscitated after this subterranean pilgrimage: the soul was to re-enter the body again to give it movement and life, or, to use the language of Egyptian mythology, the deceased was to arrive finally at the boat of the sun, to be received there by Ra, the scarabaeus god, and to shine with a brightness borrowed from him.” — LENORMANT, Ancient History, 1:321. “In general, the greater part of the funereal ceremonies, the various wrappers of the mummies, the subjects painted on the interior or exterior of the coffins, have reference to the different phases of the resurrection, such as the cessation of the corpse-like rigidity, the reviving of the organs, the return of the soul.” (Ibid., 1:311.) Compare chap. clv and clxix of the Book of the Dead, in the latter of which occurs the prayer, “Make his soul in his body again,’ etc.

The Vedas now satisfy the student that the Aryan race — between whom and the Semitic there was originally intercommunication of religious light as well as perhaps a primeval oneness of language — had some knowledge of a resurrection, though probably not so full and clear as that of the Egyptian and the Assyrian. “It is incontestable,” says Burnouf, (Essai sur le Veda, p. 438,) “that all ancient India believed in the possibility of the resurrection of the dead.” For the formula of the resurrection, see ibid., 436, 437.

The ancient Persian has been supposed by the Rationalists of the day to have been the great depository from which Job gained his ideas of Satanology; and, later, Israel its knowledge of the resurrection. On this account they have been disposed to ascribe a later origin to the book of Job. But the Parsee now seems to have been less enlightened than either the Egyptian or the Assyrian. On the cardinal doctrines just referred to, Job appears to have had fewer points in common with the Persian than with his other neighbours. Those well qualified to form an opinion deny that there are any traces of the resurrection in the Avesta — the sacred books of the Parsee. (See HARDWICK, Christ and other Masters, 2:426.) If Job had not some distinct conception of the revivifying of the dead body, he, the most enlightened of the Gentile world, and evidently possessed of a wide culture, falls below his contemporaries and neighbours, both Egyptian and Assyrian. If he had such knowledge, the words before us — the marvellous inscription — can be interpreted on no other hypothesis than that of a communication of his faith, which infinitely outshone that of any ancient religion whose light still lingers among men. The faith according to which the patriarchs lived and died, (Hebrews 11:13,) probably embraced a belief in the future reunion of soul and body. Joseph certainly could not have been ignorant of this marked feature of Egyptian lore. This is manifested in his remarkable care for his own mummy, “his bones,” which he commanded to have buried with his brethren in the land of promise and hope. (Hebrews 11:22.) The sun of a primeval revelation shed its light upon the human race as a whole; and Hebrew, Idumaean, Egyptian, and Assyrian enjoyed its quickening power, though subsequently in different degrees, because of the darkening and destructive influences of idolatry, into which some of them sank. If the seventh from Adam, of a line prior to the select Abrahamic race, overlooked the centuries and beheld the Lord coming to judgment, (Judges 1:14,) it is not unreasonable to suppose that the patient sufferer of Uz may have overlooked the grave and seen the same Lord standing triumphantly upon the dust of an entire race, and summoning soul and body to renewed and united life.

20 Chapter 20 

Verse 1 

ZOPHAR’S SECOND REPLY.
1. The strange composure of Job, his consciousness of innocency, and his faith in God, instead of winning the sympathy, have served only to cut to the quick the heart of his antagonist. None are more disposed to deal in denunciation than they who have been wounded in vanity by being worsted in argument. Exasperated by Job’s allusion, in his closing exhortation, to the sword and the judgment, Zophar wields the terrors of the law, and conceives that he is doing God service by such maintenance of His truth. In the vivid and masterly portraiture of the wicked rich man Zophar evidently has his eye on Job, and in describing the doom of wealth gotten by fraud and rapine, he more than insinuates, that this is the secret of Job’s trouble. Complete destruction has come upon him because there was no limit to his greed. Job’s fervent appeal to a future life, with all its resources of hope and deliverance, is offset by the fate of the godless wretch who, hurled from the summit of worldly prosperity, is consumed by a fire unkindled by human breath. The moral of Zophar’s address is, that Job, instead of talking piously, would much better give himself to repentance.



Verse 2 

The Introduction announces the theme of the following discourse. THE JUBILEE OF THE WICKED IS ONLY OF SHORT DURATION, Job 20:2-5.

2. Therefore — The threatened judgment with which Job closes rouses Zophar’s fiery indignation, and colours his entire reply; the judgment Job threatens, lies in wait for himself. For this, etc. — Literally, because of my fervour (also, haste) within me. The cognate word in the Arabic, “boil with heat,” furnishes the true meaning of חושׁ, fervour, heat.


Verse 3 

3. The check of my reproach — Literally, chiding of my shame, that is, the chiding which tends to his shame — a similar phrase to that of “the chastisement of our peace,” Isaiah 53:5 — the chastisement that produces our peace. My shameful rebuke must I hear. 
Of my understanding — From or out of. Zophar prides himself upon representing “the individual reason, as Bildad represents the collective traditional wisdom of the race.” — Evans.


Verse 4 

4. Knowest thou this — This gives the only sign of a reply that either he or his friends deign to make to the grand confession of faith, I know, etc. (Job 19:25-27.) Zophar regarded Job as a consummate hypocrite, and worthy of fiercest rebuke, rather than of “the communion of saints.” In this lies, probably, their profound silence with regard to Job’s proposed inscription on the rock. Or, if Zophar reply at all, it is to remind Job that the coming of the Goel shall be to take vengeance on the wicked, such as Job, (Job 20:26,) and hence the greater reason why he should repent. Job’s wisdom is not “from eternity,” nor does it date back to the creation of man, as is evident from his not knowing that the triumphing of the wicked is short. The question is intensely ironical. Job knows so much of what will take place after death, and yet knows nothing of this world. He knows that God cares for “the dust” of such hypocrites as he, and yet does not know that the triumphing of the wicked is for a moment. If with his “understanding” he grasp the eternity to come, he must have been from eternity himself.



Verse 5 

5. Hypocrite — Ungodly. Job’s triumphant faith is but “the triumphing of the wicked,” and “the joy of the ungodly.” These are the rough, spiteful stones which Zophar hurls at the exultant confession chiseled upon the everlasting rock. 

Moment — Literally, the twinkling of an eye. Compare 1 Corinthians 15:52. The Hebrew rega’h corresponds to our word moment. A moment, philologically, is simply a movement.



Verse 6 

First strophe expands the aphorism just announced, (Job 20:4-5,) — Like a lofty tree, he may mount up to heaven, yet with ignominy, and, suddenly, shall he perish, and his wealth be swept away with him, (Job 20:6-11.)

6. Excellency — In the sense of height or exaltation.


Verse 7 

7. Like his own dung — Hirtzel renders the first clause: “According to his greatness so shall he perish forever.” So that “his destruction is the greater even as he himself is greater,” (Ewald,) which is properly discarded by Dillmann as inconsistent with the Hebrew use of words. In order to relieve the harshness of the figure, Wetzstein tells as that in the Hauran and Arabia the dung of cows is gathered by women and children for fuel. It is mixed with water and chopped straw, pressed into the shape of cakes, which are piled up in a circular form, and used as a kind of storehouse until needed for the fire. The flame is without odour, and the ashes pure as our own wood ashes. Delitzsch and Umbreit read as in the Authorized Version. The figure expresses the utmost contempt for Job, his immortality, and his future vision of God, and, in itself, would not be exceptionable to Oriental ears. 2 Kings 9:37; Ezekiel 4:12; Zephaniah 1:17.



Verse 9 

9. The eye — Literally, An eye has looked upon him; it does it not again. The elevation of the wicked made him the object of a brief but earnest gaze. The same Hebrew verb reappears in Job 28:7 and in Song of Solomon 1:6 — “the sun hath scanned me.” This verse furnishes a striking paraphrase of Job 20:5 — “for a moment” — the pith of the aphorism. 

His place — See note on Job 7:10.



Verse 10 

10. Seek to please the poor — Some adopt the marginal reading, but the text is preferable. So low are they reduced that they fawn upon the poor, lest the latter take revenge for the mis-doings of the parents of the former. 

Their goods — His substance, that is, extorted wealth.



Verse 11 

11. The sin of his youth — Literally, secret things. Hitzig and many moderns render עלומו, secret sins, (see Psalms 90:8,) though others prefer youth, in the sense of “youthful vigour.” The latter sense, then, would give the idea that prematurely the wicked man descends to the grave. The root of the word ‘halam, (from which is ‘holam, eternity, “the hidden,”) means both to hide and to be young. Even if the latter meaning be accepted, it may as properly mean youthful sin as youthful vigour. Job had spoken of hope descending with him to the bars of sheol, and of rest in the dust, (Job 17:16 .) “No!” says Zophar, “your secret sins shall lie down with you in the dust — the grave shall be no place of rest.” It were bad enough if, like a wound in the body, sin left simply a scar upon the soul. But sin is a poison, as Zophar proceeds to show. It enters into man’s entire being, until he may be said to be “full” of it. So subtle is the virus that it penetrates every tissue. The sins of youth make themselves felt in subsequent years through premature old age, the ruin of health, manifold regret ripening into remorse, and the general wreck of our moral being. Youth is strangely a period of weakness, and pre-eminently one of temptation; but nature utters aloud her notes of warning, and the voice of the Lord God walking also in this paradise, may be heard affectionately cautioning the soul against eating of forbidden fruit.



Verse 13 

Second strophe — The epicure in wickedness awakes in agony to find the secret tidbits of sin changed into most deadly poison, and his sweetest delights proved to be germs of a signal destruction, Job 20:12-16.

13. Forsake it not — Will not let it go. Like a bonbon which one dissolves in his mouth. (Renan.) So sweet is the poisonous mouthful that he is “sparing of it,” and retains it long “in the midst of his palate.” The reader will recall the gormand (Philoxenus) who wished he had a neck as long as that of a crane, that he might prolong the taste of his food. Through five variations Zophar rings the one thought, the deliciousness of sin. The terrible sequel is thus made the more striking.



Verse 14 

14. His meat — His food, that is, the wickedness he had eaten. 

Turned — Changed into poison. Canon Cook cites from an Arab poet, “crime may be enjoyed, but not digested.” 

The gall of asps — It was the opinion of the ancients that “the gall constituted the venom of serpents.” — PLINY, Natural History, 11:75. The asp (pethen) is supposed by some to have been the boeten of the Arab, which is thus described by Forskal: “Spotted all over with black and white; a foot long, and about twice as thick as one’s thumb; oviparous; the bite is instantly fatal, and causes the body to swell.”



Verse 15 

15. Riches — One of the “Forty-two Points of Instruction,” a small Tibetan work, delivered by Buddha, is, “The man who seeks riches is like a child that, with the sharp point of a knife, attempts to eat honey; ere he has time to relish the sweetness that has but touched his lips, nothing remains to him but the poignant pain of a cut in the tongue.”



Verse 16 

16. The viper — Eph’ha. Tristram (Nat. Hist.) identifies it with the sand-viper, a species of small size, about a foot long, varying in colour and common in Arabia and Syria. He frequently found it in winter under stones by the shores of the Dead Sea. It is very rapid and active in its movements. Though highly poisonous, it is not so much dreaded as the fatal cobra or cerastes. 

The viper’s tongue — “Though biting with his teeth the viper appears to bite with the tongue, for it bites with tongue extended.” — Hengstenberg. Not unlike the bite of the serpent, sin brings at once suffering and incipient death. Thus Plato corrects the saying of Hesiod, “that punishment closely follows sin;” it being, as he says, born at the same time with it. Whoever expects punishment already suffers it. Whoever has deserved it, expects it. (SENECA, Epis., 105.)



Verse 17 

Third strophe — The wicked had counted upon perennial resources of bliss — “rivers of honey and butter” — only to find himself stripped of all his ill-gotten good, and himself the defenceless prey of the victims of his own insatiable greed, Job 20:17-22.

17. Not see the rivers — See note Job 29:6. ראה with ב implies joy in beholding. To the Oriental a river has ever been an emblem of felicity. In the paradise of Mohammed “are rivers of incorruptible water, and rivers of milk, the taste whereof changeth not; and rivers of wine, pleasant unto those who drink; and rivers of clarified honey.” — KORAN, Sura 47. The butter was either cream, or simply curdled milk in a semi-liquid state.



Verse 18 

18. Laboured for — The fruit of labour; but not necessarily his labour. 

According to his substance, etc. — Delitzsch and Zockler render this difficult passage: “According to the riches he hath gotten (literally, “of his exchange,”) shall he not rejoice?” Hirtzel, Welte, etc., agree with the Authorized Version. Thus Renan: “His restitutions shall equal his riches;” which is but a feeble enlargement of the first clause of the verse. The word תמורה will be better rendered recompense, as in Job 15:31, According to his riches shall his recompense be, and he shall not rejoice. “Zophar enters now more particularly into the cause of the fate of the ungodly; and placing guilt and punishment together, seeks to bring into view the divine jus talionis,” [law of retribution.] — Hengstenberg.


Verse 19 

19. A house which he builded not — Literally, A house hath he plundered, but he shall not build it up. “House” is used collectively for houses. The prerogative of the wicked is, that they destroy; (Ecclesiastes 9:18;) for them there is no counterpart, such as of “building up.” He finally fails in all his desires and efforts, for they are founded in wrong.



Verse 20 

20. That which he desired — Because he knew no rest in his craving, (literally, belly,) he shall not escape with his dearest; meaning, perhaps, the children of Job. Hitzig strains the Hebrew when he translates it, “what he desires, escapes him not.” In this and the preceding verses Zophar insinuates that Job was extortionate and grasping; this accounted for the completeness of the destruction.



Verse 21 

21. His goods — Nothing escaped his devouring. Therefore his good, שׂוב, shall not endure. “By the word good is intended his summum bonum, or what seemed such to the bad man. It sounds like a sentence of judgment after the arraignment in the previous items.” — Tayler Lewis. Kindred is the expression of Milton’s fallen angel: —

“Evil, be thou my good.”


Verse 22 

22. The wicked — עמל, wretched. Covetousness, which is the idolatry of wealth, shrivels the soul, and converts the imagination into an engine of terror. The fear of want comes upon the soul like “a strong man armed.” A guilty conscience sees in every man an enemy, “an officer in every bush,” every hand of the wretched comes upon him.


Verse 23 

Fourth strophe — Heaven and earth conspire to make the doom of the wicked complete and inevitable, Job 20:23-28.

23. About to fill his belly — Literally, It shall be to fill his belly. 
God shall cast — Rather, he casts on him the fury of his wrath, and causes (it) to rain upon him with his food. 
While he is eating — Literally, in his food. לחום, bowels, (Hitzig,) flesh, (Delitzsch.) The employment of unusual words leads Delitzsch to remark, “the morally indignant speech, which threatens punishment, intentionally seeks after rare solemn words and darksome tones.” But a little while ago the wicked hid dainty morsels of wickedness under his tongue, which were too delicious to swallow, (Job 20:12-13 ;) now his food is mixed with the wrath of God, which he, perforce, must swallow. “As he could never be satisfied with sensuous goods, (Job 20:20) God will satisfy him — with his punishments.” — Hirtzel. The Parthians poured melted gold down the throat of the greedy Roman general Crassus, whom they had defeated and slain. — RAWLINSON, Sixth Monarchy, p. 175. The first word, יהי, is jussive, like the expressions “casts” and “causes to rain,” and indicates the speaker’s acquiescence in the retributions of God. They are a kind of amen to the divine will.



Verse 24 

24. Bow of steel — Not steel, but brass or copper. As bronze tools were used for engraving or sculpturing the rocks, and even in working the quarries, the ancient Egyptian must have possessed some lost art for tempering copper. Wilkinson found a chisel at Thebes with very little alloy; of 100 parts, 94.0 being copper, 5.9 tin, 0.1 iron, the point of which was intact, while the top was turned over by the blows it had received from the mallet. — Anc. Egypt, P.A., 2:158. The verse evidently contains a proverb similar to the classic Scylla and Charybdis. Compare Amos 5:19; Isaiah 24:18. The German would say, “He escapes from the smoke, but falls into the fire.” Nothing could escape him, and he can not escape his fate.



Verse 25 

25. It is drawn, etc. — Literally, He draweth it, (the arrow.) 

The glittering sword cometh… gall — Better, It cometh forth from the body, (some read back;) even the glittering blade from out his gall. 
Terrors upon him — Rather, He goeth, terrors upon him. The drawing of the glittering sword (literally, lightning) from the gall must have been fatal. Thus he goeth — dies; the Arab would say, “Departs to his own place.” Acts 1:25. Schultens says, “The word ‘goeth,’ standing by itself, adds new weight.”



Verse 26 

26. His secret places — All darkness shall be hid in his treasures. Darkness is used for dark fate, calamity. He bides (tsaphan) his treasures; God hides (taman) with them his darkness. The fate of each sinner embodies the “divine irony in the Nemesis of history.” Compare Proverbs 1:24-31; Psalms 2:2-4. “Each time the wicked lays his unjust goods by, God lays something by till at last the time of exchange comes, treasure for treasure.” — Hengstenberg. 
A fire not blown — The Septuagint has, “fire that burns not out,” πυρ ακαυστον. A fire that God has kindled, and not man, therefore said to be, not blown.
Deuteronomy 32:22. “Wickedness is a self-igniting fire,” it carries within itself the elements of destruction. The punishment of sin is in part the letting loose of its own destructive nature. 

It shall go ill — It shall destroy that which survives in his tent. Others read as in the text, (A.V.)



Verse 27 

27. The heaven… and the earth — Zophar may have had in mind Job’s appeal to the heaven and earth, (Job 16:18-19.) With the good man, Eliphaz had said, (Job 5:22-23,) all nature stands in loving concord: against the bad man, adds Zophar, the heavens and the earth (as in Job’s case, chaps. i, ii) rise in dread conspiracy. The catastrophe of the wicked serves to bring to light their secret sins, a truth he bends into a boomerang to hurl at Job. Nature has no burial place for sin. God’s word is pledged that all sin shall finally be brought forth to the light. The earth, unwilling to tolerate the sinner any longer, is represented as rising up against him. The new heaven and the new earth (Revelation 21:1) cannot be inaugurated until the last sinner has been cast forth from his grave.



Verse 28 

28. Omit “and his goods.” The subject of נגרות, flowing away, is not expressed. “Like waters poured forth, his all flows away.” — Cocceius. The figure of the text is rugged and grand, perhaps taking its rise in vivid traditions of the deluge, in which the wealth of the world in like manner dissolved and flowed away. The gain of the ungodly is equally unsubstantial, and liable to be irrecoverably destroyed. See Job 4:19 ; Job 22:16; comp. Proverbs 23:5.



Verse 29 

29. The closing verse, for the greater emphasis, lies outside of the strophic arrangement as in Job 5:27. 

Appointed unto him — Literally, And the heritage of his word from God. Word, in the sense of appointment. Such a doom brought upon the wicked by his own sins is spoken from God. For he is the author of the scheme that entails such results.

21 Chapter 21 

Verse 1 

JOB’S SIXTH REPLY.
1. But Job answered — The friends have to the last adhered to their main proposition, that the wicked are punished in this life. Job now meets it for the first time face to face; devoting the entire speech to its consideration. He more discreetly than before makes an appeal to facts, and shows that in their entire life the wicked are eminently prosperous, and that even in the article of death their lot is easier than that of the righteous. The friends have made appeal again and again to the wisdom of the ancients; he, on the other hand, summons travelers, men of wide knowledge, who testify (Job 21:28-33) that the punishment of the wicked is in the next life — a truth “the friends,” in their dogmatism, have ignored; that in this life the wicked are above law and responsibility to man; and that their memory; instead of perishing, as the friends maintained, lived on in magnificent tombs and the abiding power of an evil life. In thus urging the general prosperity of the wicked, Job has pushed his plea to the extreme of dogmatism, and in argument committed an error similar to that of his opponents, thus leaving a gap in his defence which gives rise to a renewal of the controversy. It is to be remarked that the first of Job’s discourses since his triumph of faith in the nineteenth chapter, (25-27,) like the others yet to follow, is marked by calm and dispassionate argument; by a greater freedom from personalities; by a more confident view of the darkest phases of evil; and by a faith which the darkness around him has no more power to disturb than the shadow of the night has to unsettle the fastnesses of the mountain, all which is in itself an earnest of the victory soon to follow.



Verse 2 

Exordium — If the friends will but give him a proper hearing, Job will speak of an astounding anomaly in the moral world, the mere contemplation of which fills his soul with terror, Job 21:2-6.

2. Your consolations — The consolations you give. As you have no other solace to administer, yield me what little there is in attentive listening. The best consolation is often that of silence.



Verse 3 

3. Mock on — Literally, thou mayest mock. He means Zophar, whose remarks were thus far the most cruel and lacerating of all. In his would-be coup-de-grace Zophar exhausted himself, and speaks no more. Job’s individualizing of Zophar here, as of Eliphaz in Job 16:3, and of Bildad in Job 26:2-4, spurs the sufferer up to the highest strains of oratory.



Verse 4 

4. To man — To in the sense of concerning. His complaint is not in regard to man, but God, the superhuman source of his woe. 

Troubled — Literally, shortened — the Hebrew phrase for impatient.


Verse 5 

5. Hand upon your mouth — (Compare Job 40:4; Proverbs 30:32; Micah 7:16.) The Egyptian mode of indicating silence was by placing the hand on the mouth. One of their deities, Horus, is represented as a child seated on a lotus leaf with his finger on his lips. This attitude however, Wilkinson thinks, was only illustrative of his extreme youth.



Verse 6 

6. Even when I remember — Verily if I think upon it. The thoughts with which he is burdened arraign the administration of God, and cause him to shudder.



Verse 7 

Main division — THE DIVINE ADMINISTRATION OF AWARDS IN THIS WORLD TENDS TO CONFOUND MORAL DISTINCTIONS, Job 21:7-26.

First half — THE WICKED DEFY GOD, AND YET GOD PROSPERS THEM EVEN UNTO SHEOL, Job 21:7-16.

First strophe — Instead of suffering punishment, as Zophar maintained, the wicked live, grow old surrounded by their families, and safe from the discipline of Heaven, Job 21:7-11.

7. Wherefore do the wicked live — Zophar’s assertion (Job 20:5,) calls forth the counter thesis of this verse. The existence of evil is a mystery, among the first to perplex and the last to leave the mind. The question why the wicked live is but one of its phases, and is of personal interest, for it concerns ourselves. The question does not so often assume the form why we should live, as why others should, whom we suppose to be much more depraved than ourselves. Its solution is much simplified if we confine the thought to ourselves, for extreme wickedness is but the outgrowth of a nature that we share in common with the wicked. In such case of reflection upon ourselves and others there will readily be suggested: 1. The possibilities for good in all moral existence; 2. That the freedom of the will devolves upon the human agent the responsibility of perverted life; and, 3. Perfection of being can seemingly be secured only amid the most adverse influences of trial, for Christ himself was made “perfect through suffering,” one large element of which was meted out at the hand of the wicked. Science resolves its nebulae; but this cloud of mystery defies all resolution, and may continue so to do forever. Goethe has said profoundly, “Man is not born to solve the mystery of existence, but he must nevertheless attempt it, that he may learn to keep within the limits of the knowable.” For Plutarch’s views on the protracted life of the wicked, see Meth. Quar. Revelation, 1852, pp. 399-401; or Bib. Sacra, 1856, pp. 616-619.



Verse 8 

8. Their offspring — The children of the wicked live on, while his own are dead. The thought which he twice repeats in this verse, and which he resumes in the 11th, by contrast points most pathetically to the darkest phase of his inexpressible calamity, of which it is to be remarked he never directly speaks. This very silence, more eloquent than words, is the natural outgrowth of untold calamity, (Job 6:3.) The naturalness of the book, seemingly beyond the power of invention, must impress the reader at every step.



Verse 9 

9. The rod of God — In the sense of scourge. Same as in Job 9:34.



Verse 10 

10. Comp. Genesis 31:38; Exodus 23:26.



Verse 11 

11. Like a flock — His wounded heart conceives of the choicest of God’s gifts under the beautiful figure of a flock. Epiphanius has observed that in the early ages of the world the child rarely died before the parent. Hence the emphasis laid upon the death of Haran before that of his father, Terah, (Genesis 11:28,) who, he thinks, was thus punished for his idolatry. (Joshua 24:2; Joshua 24:14.) The thought of his dead family must have added to the perplexities of Job, and may account somewhat for his confusion as to the moral government of God. 

Children dance — וקד, jump about, (Delitzsch,) like the young of the flocks. The children of the wicked disport themselves under the skies (this is implied by ישׁלחו, they send them forth, namely, out of doors) like the sheep of the pastures. (Umbreit.) There is no evidence that their diversion corresponded to the modern dance. The harmless frolicking of the children was simply one of the features of domestic happiness that crowned the homes of the wicked. While the passage has no bearing on the question of dancing, as such, it is not unworthy of remark that the moralist, having in view the well-being of the soul, has ever felt himself called upon to condemn dancing as practiced in modern times.



Verse 12 

12. They take- Literally, They lift up (the voice) with the tabret, etc. The timbrel -Toph, (comp. Genesis 31:27,) appears to have been a small hand drum, such as was known among the ancient Egyptians, Assyrians, and Hebrews. It is still in use in the East, and is called by the Arabians, doff; in Spanish, adufe. The ancient Egyptian drum, according to Engel, was from two to three feet in length, and covered with parchment, like our own, and was beaten by the hands at both ends. 

The harp — Kinnor, supposed by Wilkinson to have been the lyre, was probably the earliest musical instrument invented by man. Genesis 4:21. The annexed engraving is of one of the figures in an Egyptian painting discovered in a tomb at Beni-Hassan. It represents the arrival and introduction of one of a company of foreigners to the owner of the tomb, who was evidently one of the principal officers of the reigning Pharaoh. Wilkinson surmises that they may be Jews, and not improbably of the family of Jacob. All the men wear beards, contrary to the custom of the Egyptians. The last two accompany a laden ass, one of them holding a bow and club, the other (as in the engraving) a lyre, which he plays with the plectrum. (Ancient Egyptians, ii, p. 296.) See note, Genesis 47:2. Organ — עוגנ, ‘hougab, was a perforated wind instrument of some kind, probably the pipe. (Genesis 4:21 .) It seems to have been known to most ancient nations. There has been discovered in the ruins of Susa a figure in baked clay representing a female playing upon a pipe. (ENGEL, Music of Most Ancient Nations, p. 77.) Thus we have the three different representative kinds of musical instruments: first, of percussion; secondly, stringed instruments; and, thirdly, wind instruments.



Verses 12-16 

Second strophe -Contrary to all desert, and defiant of God, the wicked attain to the highest earthly good, not through themselves, but by the agency of God-a divine enigma from which the soul recoils, but without suspense of faith, Job 21:12-16.



Verse 13 

13. Spend their days — They wear out — make the most of — life. “In connexion with this, one thinks of a coat which is not laid aside until it isentirely worn out.” — Delitzsch. 
Wealth שׂוב — Septuagint, good things. Dives also had his “good things.” The life and burial of Dives have several points in common with Job’s description of the wicked rich man. 

In a moment — Their lot brings no grievous protracted sickness — “there are no bands in their death.” Having no idea of repentance, and no sense of eternal things, they evidently esteemed sudden death desirable. Suetonius tells us that Augustus Caesar expired suddenly, dying a very easy death, and such as he himself had always wished for. (xcix.) 

The grave — Sheol.



Verse 14 

14. Therefore — Better, And yet they say unto God. 
Depart from us — This is the practical language of all irreligious life; the language of God at the last day is retributively the same, Depart from me. “If religion cost something, the want of it will cost infinitely more.” Lest after such a repulse even yet, in his love and mercy, he should draw nigh unto them, they say unto God: “We desire not the knowledge of thy ways.” “They seem to take as much care to guard against the inroad of ideas from that solemn quarter as the inhabitants of Holland do against the irruption of the sea… they endeavour to raise the groves of an earthly paradise to shade from sight that vista which opens to the distance of eternity.” — JNO. FOSTER, Essays, iv, lect. 8.



Verse 15 

15. What is the Almighty — The almost identical language of Pharaoh. (Exodus 5:2.) The reason for their repulse of God is threefold and comprehensive — they desire neither his knowledge, service, nor worship.



Verse 16 

16. Their good — This verse is parenthetical. Notwithstanding their godlessness, God gives them good. (The same word as wealth in Job 21:13.) He, not they, is the author of their happiness, which to Job is an astounding feature of moral government. Astounded at himself, he adds, The counsel of the wicked, far be it from me! (Job 22:18.) Job’s exclamation is of great moment in its bearing upon the problem of the book. (Job 1:11; Job 2:5.) Instead of repudiating God, he repudiates the entire counsel and views ( עצה ) of the wicked. Right in the midst of the whirlpool we still see the brow of the rock, and feel it is immovable.



Verse 17 

Second half of main division — ANTITHETIC DEMONSTRATION OF THE PRECEDING PROPOSITION, DERIVED FROM EXPERIENCE, (Zockler,) Job 21:17-26.

First strophe — Even if the pitiable pretence of the friends be true, that the children of the wicked suffer if the parent himself does not, it does not meet the difficulty, since it is no punishment for the wicked man in his supreme selfishness, Job 21:17-21.

17. How oft — Bildad’s assertion. (Job 18:5-6; see note,) that the light of the wicked is put out, is answered by a question of doubt, (How oft?) in the sense of not often, seldom. Bildad also had spoken of destruction “ready at his side.” God distributeth, etc. — Better, doth he in his anger distribute sorrows? 
Sorrows — Delitzsch and Umbreit render snares, in allusion to the great variety of snares Bildad describes: (Job 18:8-10) but better as in the text.



Verse 18 

18. As stubble — To be read as a question: (how oft) are they as stubble before the wind? etc. (Compare Job 20:8-9.)



Verse 19 

19. Iniquity — און also signifies “calamity,” “wealth” — a network of meanings exceedingly suggestive. One of the positions taken by the friends of Job was, “God layeth up the iniquity of the wicked for his children,” (Job 5:4; Job 20:10;) if he does not visit it upon the parents, he certainly does upon the children. Horace has a similar thought:

Delicta majorum immeritus lues Romane.
Thou, O Roman, innocent 
Shalt suffer for the sins of thy ancestors.
Cicero, on the other hand, denounces the principle that “if a wicked man die without suffering for his crimes, the gods should inflict a punishment on his children, his children’s children, and all his posterity.” (De Nat. Deorum, 3:38.) Job’s reply commences with the second clause, which should read: Upon him (the wicked man himself) should He (God) requite that he may know, that is, feel it — the transgressor is the proper person to suffer.



Verse 20 

20. His eyes shall see — Better, His eyes should see… and he should drink, etc. Job is still answering the insufficient theory of substitution. It is right that the parent, not the child should see destruction.



Verse 21 

21. Pleasure — חפצ sometimes bears a wider meaning of “concern,” “interest,” (Job 32:3; Isaiah 58:3,) “business.” What interest has he in his house (family) after he is dead? Their misery cannot trouble him, because he knows nothing about it. (Job 14:21; Ecclesiastes 9:5.) 

Is cut off… midst — The root idea of חצצו is found in חצ, an arrow, and is kindred with the Arable housas, “speed,” “swiftness of course,” and here points to the completion of life; and (if) the number of his months flows away, or is completed. Zockler and Dillmann, with substantially the same idea, read: “Whilst the number of his months is allotted to him.” All he is concerned about is, that he may live out the measure of his days. A stroke of the brush depicts the supreme selfishness of the wicked.

Second strophe — The unequal distribution of earthly bliss extends to the deathbed, and ceases only in the grave, without, however, furnishing any indication of moral character, Job 21:22-26.



Verse 22 

22. Teach God knowledge — Prescribe to God what he ought to do! (Job 20:23,) who is perfectly competent to administer his own government. 

Those that are high — Literally, For he judgeth the high, that is, angels. (Job 4:18; Job 15:15.)



Verse 23 

23. One dieth — The wicked man whose life of uninterrupted prosperity he proceeds to describe.



Verse 24 

24. His breasts — The Vulgate followed the Septuagint in rendering this troublesome word, עשׂין, thus: “His inwards are full of fat.” Furst and Rodwell, among others, conceive that the parallelism of the text demands some part of the human body: the former of them consequently rendering ‘hatin “veins;” the latter, “loins.” Schlottmann, on the other hand, observes that, “In contrast to the well-watered marrow, one expects a reference to a rich, nutritious drink.” The Hebrew word occurs nowhere else in the Scriptures, and is apparently of foreign origin, perhaps kindred with the Arabic hatan, “resting places,” (for herds,) an idea which Hitzig accepts. Delitzsch, Dillmann, and Zockler read, “his troughs are full of milk.” Our Authorized Version adopts the version of the Targum, than which Tayler Lewis thinks there is nothing better. 

Moistened with marrow — And the marrow of his bones is well watered. The human body is likened to the soil of the field, which is not suffered to dry, but is plentifully watered and made fruitful. (Umbreit.) Comp. Isaiah 58:11.



Verse 25 

25. Another — The good man. Never eateth, etc. — Rather, Has not enjoyed the good: the oft recurring שׂובה, that is, the so-called greatest good of life.



Verse 26 

26. Alike — Together, side by side. Whatever life men live, one common fate awaits all — to lie down together in the dust. What, then, argues Job, becomes of the law of retribution in this present life? The same difficulty perplexed the Preacher, Ecclesiastes 2:15.



Verse 27 

Second division — THE REPORT OF TRAVELLERS IS, THAT THE PUNISHMENT OF THE WICKED IS HELD IN ABEYANCE, Job 21:27-34.

Strophe a — If, instead of judging by appearances in this present life the friends had made more extensive research, they would have found that the wicked are held in reserve for future punishment. The element of delayed punishment not only serves to unlock the enigma of retribution, but to relieve Job from dire suspicion, since suffering here is a criterion of virtue rather than of vice, Job 21:27-30.

27. Job’s argument properly closed with the preceding verse; but having perceived (so Kitto thinks) by their interchange of looks that they were not satisfied, he resumes with, “Behold, I know your thoughts,” and proceeds to produce a new species of testimony, which they, learned men as they were, could not deny.



Verse 28 

28. The house of the prince — Compare Job 15:34; Job 18:15; Job 20:6-7. His friends seem to him, in response to what they regarded as his special pleading for the wicked, to reply, Where is your own house and sumptuous pavilion? Whatever God may do with the rest of the wicked, he certainly has punished thee. 

Dwellingplaces — Literally, Where the tent of the dwellingplaces? Turning from the “house” of city or town to the home of the Nomad, Job naturally uses the word tent, so often occurring in the controversy, upon which he enlarges to point out the sumptuousness of the establishment he means.



Verse 29 

29. Them that go by the way — “Wayfaring men,” who travelled largely, probably in connexion with caravans. Such travellers became popular intelligencers, and were often sent for and consulted by kings. The routes of these caravans embraced even the homes of the patriarchs, (Genesis 37:25.) and thus became agencies for the diffusing of religious knowledge. 

And do ye not know their tokens — Know, נכר, signifies find strange, that is, despise, (Furst,) or to be ignorant of, (GESENIUS, Thes.,) or mistake. (Arnheim.) Either intentionally or carelessly they have misinterpreted the tokens of these travellers. These tokens were “proofs,” “arguments,” (Psalms 86:17,) according to Gesenius and Dillmann, or memorabilia, “things worthy of note.” (Zockler.) Hitzig conjectures that the word אוח, token, is used metaphorically for a kind of tessera recognised by the host. A Punic passage in the “Poenulus” of Plautus, act v, scene i, Kenrick thus reads — “A sign of truth shall be the tessera of hospitality which I carry with me.” (See the comment in his “Phoenicia,” p. 181.) The report of these travellers is, that the punishment of the wicked is in the future life, you (the friends) pervert it, and say that it is always in the present life. Thus Hahn, Stickel, etc.



Verse 30 

30. The wicked is reserved to the day of destruction — Rosenmuller and Delitzsch, in order to harmonize the “tokens” of the wayfaring men with the argument of Job, have rendered the verb יחשׂךְ with ל, reserved to, spared in, as if the substance of this report was, that in days of calamity the wicked escaped. The grammatical construction is against such an interpretation, as Dillmann admits. A like construction of the Kal form of the verb in Job 38:23, is quite decisive, since in the latter case no other interpretation is possible. The preposition ל, to, stands on guard before both yoms, “days,” as if divinely commissioned to exclude all such parasitical intruders as from, in, or at, which the modern rendering demands. Compare Proverbs 16:4 — “The wicked man for the day (le yom) of trouble.” (See Excursus III by Tayler Lewis in Lange’s Commentary on Job.) 

Brought forth — Same word as in Job 21:32, which see. (Comp. the same phrase in Isaiah 53:7 : יובל ל, “He is brought as a lamb to the slaughter;” also Jeremiah 11:19; Hosea 10:6; Hosea 12:1, etc.) The sense of antiquity embodied in this narration of the travellers, (30-33 inclusive,) that the punishment of the wicked is after death, is confirmed by the most ancient memorials, as well as by divine revelation, to be a truth beyond dispute.



Verse 31 

Strophe b — The doom of the wicked is sure, notwithstanding that in his life he was above accountability to man, and in his death honoured with a grand funereal cortege, and with undying fame among men, Job 21:31-34.

31. His way to his face — No one dares to declare to the face of the powerful wicked the way (of destruction, איד ) they pursue. Nor does any one dare confront them with their evil deeds. Yet though above all responsibility to man, they are not above responsibility to God.



Verse 32 

32. The grave — Like “dwelling-places” in Job 21:28, “the graves” here is an amplificative plural. (Delitzsch.) 

Brought — The idea of pomp, or ceremony, is involved in the word youbal. The magnificence displayed by the ancient Egyptians in the burial of their dead surpasses description. (See CAREY’S Job, p. 458.) 

Shall remain in the tomb — Shall watch over the tomb. Mercerus remarks: “The dead is said to watch in the sepulchre; since there he is assiduous; there assiduously remains! — never thence departs.” Renan surmises that there may be an allusion to the threatening inscriptions against those who profane the abodes of the dead, (see note Job 18:16,) which will remind of Shakspeare’s curse against him who should disturb his bones. A better view is, that the wicked, instead of perishing from remembrance, as Bildad had said, (Job 18:17,) lives on either in the affection that cares for his tomb, or in the splendid memorial crowning the sepulchral height. There may be an allusion, says Hengstenberg, to the Egyptian custom of placing in the tomb an image of the dead, either as a statue or a painting on the wall.



Verse 33 

33. The valley — With the ancients, vallies (for instance that of Jehoshaphat) were favourite buryingplaces for the dead. It was a common wish among friends that the earth might be light upon their graves. Thus, Terra sit super ossa levis. (Catullus.) His grave shall be one of perennial freshness, and his godless life a magnetic power to draw multitudes into the way of evil. 

Every man shall draw after him — He has a great following, either in the common fate of mortality or in his funereal procession; or, as others say, and more properly, in his wickedness of life.



Verse 34 

34. Falsehood — Malice or treachery. Having subjected their consolatory speeches to the test of reason, and having eliminated that which seemed to be truth, Job declares the residuum to be solely the perfidious or malicious disposition by which they have been actuated. Comp. Job 21:27.

22 Chapter 22 

Verse 1 

The third stage of the controversy.
Chaps. 22-26.

THIRD ADDRESS OF ELIPHAZ.

1. Then Eliphaz… answered — God is all-sufficient, and if he punish, it is not for his own profit, much less for the sake of human piety, but on account of the sins of men. It is therefore plain that an infinite sufferer must have been an infinite sinner, (2-5.) Job’s exaggerated description of the prosperity of the wicked seems to Eliphaz a denial of Divine Providence.

He now proceeds to refute Job by indirectly arguing the doctrine of such Providence, and carries the war into Africa by an assault upon Job himself. He charges upon him the guilt of oppression and cruelty to the weak and defenceless. Under his emirship might and violence prospered. Moreover, he was a sceptic, well skilled to make “the worse appear the better reason,” (12-15.) That Job should suffer was due to sins such as these, and demonstrated that the wicked are punished in this life. The antediluvians lived just such lives as those of the happy wicked, and their foundation of bliss and security was poured forth like a stream. The triumphant song of the survivors furnishes a text from which Eliphaz confidently urges Job to return to God, with the assurance of returning prosperity, which will manifest itself not so much in worldly good as in joy in God, the consciousness of spiritual uprightness, and the bliss of doing good to others.



Verse 2 

Hitzig divides the chapter into three double strophes. First double strophe — THE BILL OF ACCUSATIONS, Job 22:2-11.

a. A syllogistic proof that Job’s sufferings are the merited punishment of his sins, Job 22:2-5.

2. As — כי , but, or nay but. Zockler finds in this series of questions a perfect syllogism, of which Job 22:2-3 form the major premiss; Job 22:4 the minor premiss; Job 22:5 the conclusion, to wit, that Job must be a great sinner. The fallacy lies in the minor premiss. All trust in works of merit is rooted in the idea that man can profit God. 

Wise… profitable unto himself — The second clause implies a negative answer to the question of profitableness, and should be rendered, the wise man profiteth himself. He is the gainer, not God. Scott cites a like sentiment from Sophocles: “What good man is not a friend to himself.” See sermon, in loc., by Dr. South, on “The Impossibility of Man’s Meriting of God.”



Verse 3 

3. Pleasure to the Almighty — חפצ, same word as in Job 21:21, which see. It is the necessity of every moral being to delight in those moral qualities that are like its own. A righteous God must take pleasure in that which is righteous. Perhaps there is no object so pleasing to the divine mind as holiness, matured through suffering and trial.



Verse 4 

4. For fear of thee — For (the sake of) thy fear, (Job 4:6; Job 15:4.) “A genuine Eliphazian word,” not artificially “assigned him by the poet,” as Ewald holds. Will he reprove thee, (punish thee, Ewald,) that he may get gain by thy worship and piety? What advantage would it be to him to answer thy summons to trial? A judicial phrase. Job 9:32; Job 13:3; Job 13:22. No, if he reprove it must be on account of sin, which thought paves the way to the conclusion.



Verse 5 

5. Iniquities infinite — Literally, and no end of thy iniquities? As God has no motive of self-interest for chastising, the cause must be in Job himself. Eliphaz reasons from the severity of Job’s punishment that his sins must have been infinite in number.



Verse 6 

b. Since it must be that Job has committed sin, it naturally occurs to Eliphaz to charge upon him those sins which the best of the rich men of his day were guilty of committing. His own logical conclusions he coins into proofs positive of Job’s guilt, Job 22:6-11.

6. In his portraiture of the wicked, Zophar had insinuated (Job 20:19) what Eliphaz, to our surprise, now boldly charges against Job. The sins he attributes to Job are those generally ascribed to wicked men of wealth — hard-heartedness, covetousness, and extortion. Eliphaz infers from the punishment the character of crimes Job must have committed. Personal abuse, the last resort of a failing cause, is the first public sign the friends display of their approaching discomfiture. (See Job’s noble reply, Job 29:11-16.) The mantle of charity that we may throw over Eliphaz is, that he had long brooded over his suspicions until they assumed shape and at last substance. 

Pledge… naught — There was a twofold aggravation of his guilt; that he should require a pledge from a brother, and that without cause. Job “is represented as extorting pledges without having lent.” — Michaelis. 
The naked of their clothing — Literally, And strippedst off the clothes of the naked. Seneca tells us that one poorly clad and in rags was said to be naked. (James 2:15.) Michaelis says, (“Laws of Moses,” 2:303,) “From the analogy of his (Moses’s) law of pledge, it is probable that the necessary pieces of clothing were not permitted to be seized and stripped from off the person of the debtor, as might be done by merciless creditors among the neighbouring nations, for he even commands the creditor (Exodus 22:26-27) who had taken in pledge his poor neighbour’s upper garment (which was a large square piece of cloth that was wrapped about the body by day, and served as a coverlet by night) to restore it again before sunset.” Origen remarks that he is a robber who does not clothe the naked. See Freeman’s “Hand-Book,” 261.



Verse 7 

7. Not given water — That which we do not do is made at the last day quite as much a test of character as what we do. Matthew 25:42-43. The Egyptian Book of the Dead represents a soul before Osiris as saying. “I have given food to the hungry, drink to the thirsty, and clothes to the naked,” (ch. 125.) The same sentiment appears so frequently on stelae and tombs, that Mariette thinks that it must have been a part of a daily prayer among the ancient Egyptians.



Verse 8 

8. The mighty man — Literally, the man of arm. An idiom common to almost all Asia, even in the present day. (Good.) The arm was the symbol of strength; length of arm expressed power; shortness of arm, impotency. “The Lord’s hand is not shortened, that it cannot save.” (Isaiah 59:1.) 

The honourable man — נשׂוא פנים: that is, men accepted for favour, — favoured on account of wealth and power. Renan renders it, The formidable man; and says, “These misfortunes, in the thought of Eliphaz, took place through the fault of Job. It was the duty of Job, in fact, being judge, to prevent them.” Or it may mean the mighty and the honourable (ironical) prosper, under the emirship of Job, while widows and the fatherless are trampled into the dust; the arm of might excels, and the arm of the orphan is broken.



Verse 11 

11. Darkness, etc. — Dillmann and Schlottmann make this a question, but the text is better — (thus Hitzig.) The darkness is moral, blurring the vision. Eliphaz represents Job’s sins as encompassing him like thick, dark clouds, and overwhelming him as a flood.



Verse 12 

Second double strophe — THE FATE OF THE ANTEDILUVIANS A WARNING TO Job , vv12-20.

a. The sceptical views of Job, which exalted God above all concern for and knowledge of the universe, have led Job into the commission of the sins alleged, and aggravated the punishment they called forth, Job 22:12-15.

12. In the height of heaven — The abrupt original appears by omitting in. Is not God high as the heavens? (Job 11:8,) — exalted so high that he cannot see. The language that Milton attributes to Eve after her terrible sin breathes the same godless spirit.

And I perhaps am secret: heaven is high; 
High and remote to see from thence distinct 
Each thing on earth.
— Paradise Lost, book 9.
It belongs to sinful nature to solace itself with the treacherous sense of secrecy. “They will gladly allow God his heavens, if he will only allow them their earthly life of pleasure.” — Starke. 
Height of the stars — The highest stars.



Verse 13 

13. How — What doth God know? The sentiment ascribed to Job was subsequently that of Epicurus and 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 sought to wrest from him.” — Schlottmann.


Verse 14 

14. In the circuit of — On the vault of. God moves in an orbit so high that he does not care for what takes place on the earth. The sophistry of Eliphaz is plain. Job denies the just distribution of evil and good, (xxi,) therefore he rejects the doctrine of a Divine Providence. The reason for this must be either that God cannot know, or that he is too deeply engrossed in the higher departments of his universe to attend to the affairs of this world.



Verse 15 

15. Hast thou marked — Wilt thou keep. 
The old way — Hebrew, עולם . He probably means the way of the antediluvians. A man’s faith, or voidness of faith, is a finger-pointer to the life he leads. The tenor of the argument is, that those who hold godless opinions must lead godless lives.

NOTE. — The asterisk in the Hebrew Bible indicates that the middle of the book is now reached, the book consisting of 1,070 verses.



Verse 16 

b. The wrath of God, intensified by such scepticism, visits the world, overthrowing the boastful wicked, and calling forth the triumphal songs of the righteous, Job 22:16-20.

16. Cut down out of time, etc. — Literally, who were snatched away before the time — prematurely. Their foundation was poured away as a stream. Snatched away — Kamat is used only here and Job 16:8. See note. 

With a flood — As a stream. Their foundation became fluid, an undoubted reference to the deluge. Compare Matthew 7:27.



Verse 17 

17. Depart from us — Note, Job 21:14. Do for them — Do to them, as in the margin. To them, that is, to us; a poetical change of person. Job had spoken in these very terms of the defiant prosperity of the wicked. Eliphaz sarcastically ascribes the same language to the ungodly who lived at the time of the deluge. They reveled in luxury, as Job in general terms said the wicked do, and yet they were overwhelmed by the flood. The retort is both striking and logically complete.



Verse 18 

18. Good things — Job had said their good is not in their hand, Job 21:16. Eliphaz goes further, and admits that God “filled the houses” of the antediluvians with like “good,” but only that their destruction might be the more complete. In irony he retorts upon Job still further his own words, But far from me be the counsel of the wicked.


Verse 19 

19. Are glad — They rejoice, not in the sufferings of the wicked, but in the triumph of justice. Aristotle observes that “no good man is troubled when parricides, for instance, meet with their deserved punishment; for it is our duty to rejoice on such occasions.”



Verse 20 

20. Contains THE TRIUMPHANT SONG of the righteous: —

Truly our adversary is cut off, 
And their residue fire consumeth.
Whereas — אם לא, truly, the strongest form of affirmation: same as in Job 1:11; Job 17:2. Substance, etc. — קים, He who is set up, adversary, a singular form used collectively. Our translators followed the Septuagint. Our adversary, not in a personal but in a moral sense, for the wicked are the natural enemies of the good. 

The remnant of them — That which remains to them, or of them. The destruction is radical and complete, a fact symbolized by the fire.



Verse 21 

Third double strophe — A FINAL ADMONITION TO REPENTANCE — REPENTANCE INSURES RESTORATION OF THE DIVINE FAVOUR, Job 22:21-30.

a. He who lives for God, and sacrifices his all, shall find in God abiding treasures and an inexhaustible mine of bliss, Job 22:21-25.

21. Acquaint now thyself — הסכן . The idea that lies at the root of this verb is, of associating or dwelling together, (GESENIUS. Thes., 953;) thence of friendship, which leads the Germans to render, make friends with God.
Our translators have happily rendered it. acquaint thyself; now, in the sense of entreaty. 

And be at peace — With God and with thyself; for the one implies the other. The former verb expresses the making, the latter, the preservation, of peace. 

Good — A word bandied in the debate. See note Job 20:21. Also sermons in loc. by Archbishops Atterbury and Sumner.



Verse 22 

22. The law — Thorah, the law, written or unwritten. There is no evidence that this refers to the Mosaic law. The word thorah, so common in the Old Testament, appears only this once in Job.



Verse 23 

23. To the Almighty — עד ; even to — close up to. “Job need not despair of coming, through penitence, again close up to his offended Creator.” — Bernard.


Verse 24 

24. Lay up gold as dust, etc. — Literally, And cast to the dust the precious ore; even gold of Ophir to the stones of the brooks. Then the Almighty shall be thy precious ores, and plenty of silver to thee. “To lay shining metal on the dust, is a way of speaking to regard them equally little,” (Umbreit.) Augustine’s thought, that “the Christian counts gold as dust,” well conveys that of Eliphaz. For a similar use of שׁית, see Job 30:1, to “set with,” put on a level with, “the dogs of my flock.” In the original there is a play of words between betser, precious ore, and betsour, to the stone. Canon Cook (Speaker’s Com.) sees in the promises of gold in the text, the reflection of a “selfish and sordid” nature, on the supposition that his name, Eliphaz — “gold is my god” — indicated his true character. (See note, Job 2:11 .) This leads Eliphaz, he thinks, to “exhort Job to a speedy repentance, which he assures him will be immediately rewarded by abundance of wealth.” But the rendering as above, which is hinted at in the margin, and substantially accepted by most of the recent scholars, redeems this beautiful exhortation from so mercenary a blur, and makes it one of the most precious promises of the word of God. 

Ophir — Used for gold of Ophir, as Amos (like ourselves) calls the cloth of Damascus “damask” — “in Damascus in a couch;” literally, damask of the bed. Amos 3:12. The natives of Malacca at the present day call their gold mines Ophirs. The site of these famous mines of antiquity is still as much as ever in dispute.

Heeren thinks that, like Thule, the name denotes no particular spot, but only a certain region or part of the world, such as the East or West Indies in modern geography. Hence Ophir was the general name for the rich countries of the south, lying on the African, Arabian, or Indian coasts, as far as at that time known. — Hist. Res., 1:335. According to Ritter, Ewald, and Lassen, Ophir lay in India; while Niebuhr, Winer, and Kalisch place it in Arabia; Rawlinson, in Ceylon.



Verse 25 

25. Plenty of silver — Literally, bars of silver, (Hitzig:) silver of excellencies or splendours, (Ewald;) and heaps of silver, (Dillmann;) or better, silver of labours, (Gesenius,) that is, obtained by great labour. The word appears in Psalms 95:4, “the strength [labours] of the hills;” one of the prime meanings of the verbal root being “to become weary.” Gold and silver have ever been the bright and alluring symbols of worldly good. God thus early uses them in figure to set forth the desirableness of himself and his glory. He who, like the Levite, gives up all for God, finds his treasure in God. God becomes his Ophir, the Almighty his precious ores. A just estimate of this world’s treasures becomes a golden round in the heavenly ladder.



Verse 28 

b. His prayers shall prevail with God, not only on his own behalf, but on the behalf of others; an unconscious prediction of the final offices Job was called to fulfil, Job 22:26-30.

28. Decree a thing — In a certain sense, under the economy of grace, man’s decrees become God’s decrees. The purposes of faith God is pleased to accept, and thus they become His purpose. The fiat of man in itself may be but a tinkling cymbal — in the scheme of grace it may become the power of God.



Verse 29 

29. Lifting up — Words of cheer; “upwards,” “forwards,” or, as Gesenius has it: “Thou commandest lifting up.” Omit there is. The words of the man of God are words of consolation and of power. The sorrowful are lifted up, and God. saves “the humble person” — literally, the meek of eye.


Verse 30 

30. The island of — אי נקי, not guiltless. This Hebrew word i (not) our translators altogether mistook. Here it has a negative sense, as in I-chabod, no-glory. The verse should read —

He shall deliver him that is not guiltless, 
And he shall be saved by the pureness of thy hands.
Our own purity of life under God becomes a powerful agency for the conversion of others. (Psalms 51:13.) So little do we know of our spiritual needs, that we are quite as ready to exhort others as to care for ourselves. At the very moment that these words of noble counsel fell from his lips, Eliphaz needed the prayers of some upright man, which Job himself (Job 42:8) finally offered. The reader cannot but be touched with a feeling of regret as this high-minded son of Teman passes from the scene, commissioned as he was from God to deliver an exhortation that for beauty of sentiment, purity of thought, and depth of spiritual knowledge, is without compare in the Old Testament Scriptures. He stands forth the lofty peer of Balaam, free (the reader may trust) from his failing; — the only one of “THE THREE,” at all worthy to grapple with Job in the solution of the dark problem of evil. In argument, however, he lacked self-control, and allowed himself to follow his friends in vituperation and to surpass them in calumny. Eliphaz spoke of God “the thing that was not right,” by perverting the facts of human life, and by setting forth an imperfect retribution, as worthy of the righteousness of God.

23 Chapter 23 

Verse 1 

JOB’S SEVENTH REPLY, Job 23, 24.

1. Then Job answered — In response to the touching exhortation of Eliphaz, calling him to prayer and holy living, Job pleads that his great misery is that he cannot find God. East, west, north, and south Job had earnestly sought God, but he seemed to hide Himself, lest, hearing his cause, love of righteousness should compel him to absolve his servant. Job’s consciousness of integrity — the thought that if tried he should come forth like gold from the furnace — buoys him up as he contemplates the absolute and unchangeable Arbiter of his fate. Chap. 24. He abruptly takes up again the line of thought pursued in the twenty-first chapter, with the question why it is, if God appoints days of judgment for the wicked, that his servants do not see them. On the contrary, God’s eye constantly rests on oppressors of every hue, who everywhere trample upon the defenceless poor, the groans and cries of whom cease not day nor night. Beneath the same Eye murderers and adulterers riot in the unholiest works of darkness. Instead of manifesting himself for the deliverance of the innocent and the punishment of the guilty, he grants these malefactors either an euthanasia, a quick and easy death, or else he lengthens out their life till at last, like ripened grain, they drop into the grave. Nowhere else are the perplexities of the divine government exhibited in so vivid colours; perplexities that now, as then, defy all human solution.



Verse 2 

First division — THE OBVERSE AND PERSONAL SIDE OF THE MYSTERY OF EVIL — GOD CONDEMNS INNOCENT SUFFERERS.

The resource for calumniated Job would again be to refer the mystery of his lot to God for solution; but He of set purpose hides himself behind the veil of arbitrary will, lest he should be constrained to deal justly with his suffering servant, chap. 23.

First strophe — Could Job have access to God, he would elaborately prepare, and earnestly present, his case, Job 23:2-5.

2. To-day — Ewald thinks that the controversy was continued for several days. The sublime allusion to the stars; in the address of Eliphaz, points to the night as the time of its delivery. There may have been a considerable interval between the discourse of Eliphaz and the reply of Job. Hence the emphatic גם, “also, or again to-day.” 

Bitter — Or, rebellion, for such his friends accounted his complaint. His complaint, he admits, is still rebellious. 

My stroke — Literally, my hand, that is, God’s hand. Job (Job 19:21) had spoken before of the hand of God as the source of his affliction. Happy he who can call God’s chastening hand “my hand.” Hitzig and Delitzsch read, My hand lieth heavy upon my groaning, thus rendering על, upon, rather than with the sense of a comparative. Job’s groaning is due to the heavy hand of God. “The hand upon me presseth forth my sighs.” — Stickel.


Verse 3 

3. Seat — Tekounah. Its root signifies to prepare. The Scriptures represent God as seated when administering judgment. The seat or throne where God hearkens to man is one specially prepared, and is, therefore, a throne of grace. From the false verdict of his friends Job again makes his appeal to God. The Divine Being, who might easily hear his plea and adjudicate his cause, withdraws himself. For reasons known only to God, Job, like his Saviour, is left to drink the cup alone.



Verse 4 

4. Order — Set in order. Job 13:18. Used also of the drawing up of an army. Judges 20:22.

Second strophe — Regerminant faith leads Job to trust that God yet would look propitiously upon him, but the hope is dispelled by the counter thought that God hides himself from all human search. Job 23:6-9.



Verse 6 

6. Will he plead against me — Rather, Would He in great power contend with me? No! surely He would have regard to me. 
Would put — שׂים, place, fix, is elsewhere, as here, used without leb (heart or mind) when plainly required by the context. Job 24:12 ; Job 34:23; Isaiah 41:20. Could he but find God, Job is confident that He would not overwhelm him with His awe; on the contrary, He would give heed to him — “fix his mind upon him.”



Verse 7 

7. Might dispute — נוכח, pleads, the Niphal form of the verb. With the same preposition, עם, the Hiphil form is also rendered plead in Job 16:21, which see. The passage before us reads, literally, A righteous one there pleads with Him, which, to say the least, “suggests the thought of the Great Intercessor. It is, too, not altogether foreign to the book.” — T. Lewis. See Excursus 4. Delivered… from — So should I be forever acquitted by my judge. God’s judgment would prove final; his words of absolution would be without repeal. When God did appear, his self-confidence, now so conspicuous, merged itself in the profoundest self-abasement. Job 40:4.



Verse 8 

8. Forward — Or, eastward. The Orientals determined the cardinal points by facing the east; unlike ourselves, who, for reasons not so natural, confront the north, making this the starting point. Rawlinson traces the words Asia and Europe to Hebrew sources, the former having originally signified “the East,” the latter “the West.” (Herodotus 3:33.) The Jews have a tradition that Adam was created with his face toward the east, that he might first see the rising sun. Wordsworth happily reminds the Christian that in all his thoughts, words, and works, with regard to the points of his spiritual compass he should have the eye of his heart turned toward Christ, “the Sun of Righteousness,” and should regulate the whole course of his life accordingly. 

Backward — To the west.



Verse 9 

9. On the left hand — To the north. 

Where he doth work — Where more strikingly the phenomena of nature declare divine agency. He may have had in mind the weird “auroral light” which an unseen power calls into being and suspends upon the brow of night without the agency of sun, moon, or stars. 

He hideth himself — If in the north Job find not God, it were vain to turn to the south, (“the right hand,”) where barren wastes of sand stretched interminably away. Amid such desolation the imagination might well conceive that God had hidden himself, Job 9:11. The deep impression the invisibility of God made upon the ancient mind is reflected in the inscription made upon the base of the statue of the goddess of wisdom, Neith, (Minerva,) at Sais, Egypt — “I am all which hath been, which is, and which will be, and no mortal has yet lifted my veil.” — PLUTARCH, De Iside, etc., sec. 9.



Verse 10 

Third strophe — Job is no less assured of the integrity of his life than of the absolute certainty that God will not turn aside from his purpose when once it is formed, Job 23:10-13.

10. The way that I take — The margin is more exact, the way that is with me; that is, that has become habitual to me. (Dillmann.) Laws of habit soon make the way of righteousness, no less than the path of iniquity, easy to our feet and one with our nature.



Verse 11 

11. Held his steps — The primary meaning of the word אחז, rendered held, is to seize, to lay fast hold of; upon which Kitto (Pic. Bib.) observes that “an unshod Oriental, particularly an Arab, in treading firmly or in taking a determined stand, does actually seem to lay hold of, seize or grasp, the ground with his toes, giving a sort of fixedness in his position inconceivable to those the power of whose feet is cramped by the habitual use of shoes.” Roberts, in his “Oriental Illustrations,” says of a Kandian chief who was to be beheaded, that when he arrived at the place where he was to be executed he looked around for some time for a small shrub, and on seeing one he seized it with his toes in order to be firm while the executioner did his office. 

His steps — The steps are divine. Our entire pathway has been marked by such. Thus holy life is made the more easy, for we have but to “rivet” (Good) our steps in these, and nothing can move us. Life thus becomes the king’s highway, with its “example,” pattern, υπογραμμος, literally, writing copy, which Christ hath left that we should follow his steps. 1 Peter 2:21. His way — The law was regarded by the Hebrew as a way wherein man should walk, under the leadership of God.



Verse 12 

12. My necessary (food) חקי — Genesis 47:22; Proverbs 30:8. Recent interpreters mostly render it my law, meaning his own natural desires contrasted with God’s law. This law of his sinful nature answers to what the apostle designates as the law in his members warring against the law of his mind. Romans 7:23. Job has subordinated his own to the divine will.



Verse 13 

13. He is in one — The ב (in) is beth essential — God is one and the same, unchangeable. His determinations he carries into execution.



Verse 14 

Fourth strophe — The thought that he should be the helpless victim of the impenetrable purposes of an unchangeable God fills Job with unspeakable terror, Job 23:14-17.

14. The thing that is appointed for me — חקי . Same word as in Job 23:12; here meaning lot or destiny. Yes, He will accomplish my destiny. (Dillmann, Zockler.) 

And many such (lots) are with him — The lot of all human lives is planned by God. He determines after what pattern they shall be moulded, what afflictions shall befall, how oft the gold shall be subjected to the alembic of sorrow, and in what new combinations of beauty the graces shall expand in flower and ripen in fruit. The many millions of beings pliant beneath the hand and heart of the divine Moulder, in varied character and experience may vie with the starry heavens in showing forth the glory of God.



Verse 15 

15. Therefore — Because of this dark and absolute relationship to my fate. 

Afraid of him — Eliphaz had reproached Job with his fear, chap.

Job 22:10. The thought of One, and he an unseen God, standing behind this troublous life with purposes incomprehensible, and the more perplexing because they affect ourselves, is in itself enough to “make soft the heart,” and “trouble,” that is, confuse, the mind. In His hand the individual lies helpless and alone; yet not without filial trust imparted by God himself.



Verse 16 

16. For — Better, And. 
Soft — Faint.



Verse 17 

17. Cut off — The key to this much-vexed passage lies in nitsmath, “cut off,” which should bear its Arabic meaning of brought to silence. Eliphaz (Job 22:11) had taunted Job not only with his fear, but with the darkness and deluge that covered him. He replies, For I grow not dumb because of (or before) the darkness, nor because of (or before) myself, whom thick darkness hath covered. Thus most moderns. Job is still ready to maintain what he believes to be the right; he will “not be reduced to silence,” notwithstanding the black midnight darkness ( אפל ) which had overwhelmed him. This bold and defiant declaration is transitional to the awful arraignment of God’s ways in the following chapter. “From the incomprehensible punishment which, without reason, is passing over him, he now again comes to speak of the incomprehensible connivance of God, which permits the godlessness of the world to go on unpunished.” — Delitzsch.
24 Chapter 24 

Verse 1 

Second division — REVERSE SIDE OF THE MYSTERY OF EVIL — GOD WINKS AT, AND SEEMINGLY PROSPERS, THE WICKED, chap. 24.

First half — AN ARRAY OF FACTS TO SHOW THAT THE WORLD IS A SCENE OF WRONG IN WHICH THE WICKED OPPRESS, TRAMPLE UPON, AND SLAY, THE INNOCENT AND DEFENCELESS, Job 24:1-12.

First strophe — If there be days of retribution, how is it that “God’s familiars” — those who know so much about God — never see his judgments? Job 24:1-4.

1. Times are not hidden, etc. — Rather, Why are times not appointed by the Almighty? and (why) do they that know him not see his days? Why, if it be as you say, that the wicked are punished in this world, (chap. Job 22:19-20,) is it that the servants of God do not see such infliction of justice? 

Hidden — Tsaphan, reserved, appointed. God’s judgments, like his ways, are hidden from sight until he pleases to bring them to the light; hence the phrase is common to express that which is divinely determined. 

Know him — Literally, his knowers. Compare Psalms 36:10. His days — Answers to times, which may be regarded as periods with specific days. The prophets frequently speak of days of judgment, but more particularly of a future great day of God. Joel 1:15; Isaiah 2:12. Of such a day Enoch prophesied, (Judges 1:14,) and at no time probably has its lurid light died away from the sky.



Verse 2 

2. Some remove the landmarks — The violence of Job’s emotion is marked by his omission of the subject — the wicked. In times when landmarks were the sole evidence of the limits of land, their removal was deemed an outrage so gross that under Numa it was punished with death. See also Deuteronomy 19:14; Deuteronomy 27:17. On a land boundary stone of the time of Merodach-Baladan I., about B.C. 1300, is the following inscription: “If a ruler, or eunuch, or a citizen, the memorial stone of this ground takes and destroys, in a place where it cannot be seen to anywhere shall place it in, and this stone tablet if a naka, or a brother, or a katu, or an evil one, or an enemy, or any other person, or the son of the owner of this land, shall act falsely, and shall destroy it, into the water or into the fire shall throw it, with a stone shall break it, from the hand of Maraduk-zakirizkur, (the grantee,) and his seed shall take it away, and above or below shall send it; the gods, Ann, Bel, and Hea, Ninip and Gula, these lords and all the gods on this stone tablet whose emblems are seen, violently may they destroy his name. A curse unmitigated may they curse over him. Calamity may they bring upon him. May his seed be swept away in evil, and not in good; and in the day of departing of life may he expire, and Shamas and Merodach tear him asunder, and may none mourn for him!” — GEORGE SMITH, Assyrian Discov., 24:236-241. 

And feed thereof — The same strong arm of violence that seized upon the flocks of the helpless, shamelessly feeds them in public view. It is supposed by some that Job, in this sad description of the poor and defenceless, (2-8,) had in mind the aboriginal people of his native land, the Horites, dwellers of Mount Seir, who had been dispossessed of their all, reduced to the grossest vassalage, and finally exterminated by the Edomites. Every land has had a like history of outrage and wrong.



Verse 4 

4. Out of the way — To which all had equal rights. “Perhaps equivalent to our phrase, ‘kick out of the way.’” — Dillmann. The sense is, that the poor are forced to betake themselves to bypaths that they may escape overt acts of violence. 

Hide themselves — Are made to hide themselves. They huddle together in cave or den, like wild beasts, from the fury of the storm.



Verse 5 

Second strophe — Dispossessed of their homes, the poor are driven forth like wild animals into the desert, destitute, Job 24:5-8.

5. Behold… wild asses… desert — Job thus personifies these wretched exiles, driven away into the wilderness. The wild ass was proverbial for being untamable. It lived in great herds far from the haunts of men, and was, according to Ker Porter, of “prodigious swiftness.” See note, Job 11:12. That Job cannot, as Canon Cook thinks, mean robber hordes, is evident from the want of resemblance between them and the wild ass, which is not at all a beast of prey, but a timorous animal, whose only defence is swiftness of foot. 

Their work — That of seeking a precarious support; a meaning determined by the last clause of the verse. 

For a prey — Tareph; meat, food. The same word as in Proverbs 31:15. The wilderness, etc. — Literally, The desert to him is food for the children. The desert yields its herbs and roots, the scantiest fare, to him the father, who, as provider, represents the family. 

Their children — A stroke of tenderness; for children are the first to feel the pangs of hunger.



Verse 6 

6. Corn — Various kinds of grain mixed together in the sowing, and which served as fodder for cattle. 

Gather — They glean the few grapes left in the vineyards of the wicked. These are they whom hunger drives back into the fields of the rich by night; so Merx thinks.



Verse 7 

7. They cause the naked — The verb, here, is not causative. Naked, they pass the night without clothing. Travellers in Arabia Petrea uniformly speak of the days as intensely hot and the nights as correspondingly cold.



Verse 8 

8. Showers — Better, Storms. 
Embrace the rock — In order to cover at least some part of the body. This closely agrees with what Niebuhr says of the modern wandering Arabs near Mount Sinai: “Those who cannot afford a tent spread out a cloth upon four or six stakes; and others spread their cloth near a tree, or endeavour to shelter themselves from the heat and the rain in the cavities of the rocks.”



Verse 9 

Third strophe — The wretched poor are treated worse than the brute, and in the cities even, the blood of the innocent cries to God in vain, Job 24:9-12.

9. They — The high-handed oppressors of whom he had spoken in Job 24:4. “Inhuman creditors take the fatherless and still tender orphan away from its mother, in order to bring it up as a slave, and so to obtain payment.” — Delitzsch. 
Take a pledge — What the poor has on they take as a pledge.— GESENIUS. Mosaical legislation protected the outer garment of the poor, as it served for a covering by night. Exodus 22:26.



Verse 10 

10. They cause — הלכו is used, not in a causative but frequentative sense. (Which) go naked without clothing, and hungry they bear the sheaf. God’s care for oxen forbade that they should be muzzled while they trod the corn, Deuteronomy 25:4. Man’s cruelty degrades man to a beast of burden, and forbids him to eat of the sheaves he bears.



Verse 11 

11. Within their walls — Compare Proverbs 24:31. 

Tread… presses — See note, Job 1:13. Wilkinson (Domestic Life, etc., 24:63-65) says of the ancient Egyptians: “Their winepress was frequently in or near the vineyard; the grapes were trodden by the feet, but they were subjected to another process of twisting in a bag,” etc. 

And suffer thirst — Mr Addison, in one of his letters from Italy, presents a similar picture of its “poor inhabitant,” who: —

Starves, in the midst of nature’s bounty curst,
And in the loaden vineyard dies for thirst.


Verse 12 

12. Men groan — By changing the pointing of מתים (men) to מתים(the dead,) Ewald, Zockler, etc., read, “Out of the cities the dying groan;” but, against this, is the past participal form mathim, (the dead.) 

From out of the city — Like scenes of enormity to those that darken desert and town are enacted within the crowded city, where, on the contrary, might be expected some outflow of sympathy, and not only the power, but the disposition, to redress wrong. 

The wounded — The slain, (Furst.) Even cold prose does not disdain to speak of “the cry of the slayers and the slain.” — Thucydides, 7:70, 71. 

Crieth out — To heaven for vengeance, (Hitzig.) 

Layeth not — Regardeth not. The שׂים is the same as in Job 23:6, which see. 

Folly — In the sense of abomination or anomaly, subversive of all moral order in the world. Note on chap. Job 1:22. Omit to them.


Verse 13 

Second half — GROSSEST MALEFACTORS AGAINST THE LIGHT AND AGAINST GOD, — WHOM ON ACCOUNT OF THE SECRECY OF THEIR CRIMES HEAVEN ALONE CAN PUNISH — EVEN THESE ESCAPE FROM ALL EARTHLY RETRIBUTION, BY AN OPPORTUNE DEATH, Job 24:13-25.

First strophe — Blackest miscreants rebel against the light and burrow in the night, defying the God who professedly sees in secret, while they say, “No eye shall see me,” 13-17.

13. Those that rebel against the light — Job now introduces another class of evildoers, the workers in the dark — murderers, thieves, adulterers. He has thus far spoken of the lawless who practice evil in the broad daylight, and those, too, whom law, “as yet unmitigated by the Mosaic code,” may have seemed to shield, such as usurers, tyrants, and rich, heartless employers. He will now speak of greater monsters, those who “have become rebels against the light,” and who undermine all institutions, human and divine. The light of the day is a fit emblem of a higher and purer essence shining within the soul of man. All sin begins in rebellion against the light. Its very essence is hatred of the light. John 3:20. The ways of light it eschews, and its paths it abhors, until the soul, perverted and stunted, becomes one with the darkness. Man makes for himself the moral world wherein he shall dwell. And this, a sky of light or of darkness, has its reflex influences upon the soul. Under these it becomes a child of light, (1 Thessalonians 5:5,) and eventually light itself, (Ephesians 5:8,) or it becomes a “child of the night.” and is in like manner transformed into darkness. Ephesians 5:8.



Verse 14 

14. With the light — Literally, At the light. Toward daybreak, the time when travellers in the East, on account of the extreme heat of the day, pursue their journey. 

In the night — The murderer of the dawn is the thief of the night. Dr. Robinson was aroused at night by a sudden alarm. “Our Arabs,” he says, (i, 270,) “were evidently alarmed. They said, if thieves, they would steal upon us at midnight; if robbers, they would come down upon us toward morning.”



Verse 15 

15. Disguiseth his face — Puts a veil over the face: Wetzstein thinks a woman’s veil. “In Syrian towns,” he says, “women’s clothing is always chosen for such nocturnal sin. The man disguises himself in an izar, which covers him from head to foot, takes the mendil, veil, and goes with a lantern (without which at night every person is seized by the street watchman as a suspicious person) unhindered into a strange house.” Juvenal speaks of the rank adulterer with his head muffled in a Gallic hood, 8:144.



Verse 16 

16. They — Literally, he, used collectively for house-breakers. 

Dig through houses — In the East, the houses of the poorer classes are, according to Kitto, of three kinds: either of wicker hurdles daubed over with mud; or of mud, each layer being left to dry before another is laid on; or of sun-dried bricks with which straw has been mixed in order to strengthen them. — See KITTO, Daily Bib. Illus., in loc. The Greek called a burglar τοιχωρυχος, “one who digs through the wall.” Which they had marked, etc. — Rather, They who by day shut themselves up. Hesiod calls thieves “men who sleep by day.” Apostasy from spiritual light manifests itself in aversion to natural light.



Verse 17 

17. Shadow of death — Delitzsch, Dillmann, and others, make this phrase equivalent to depth of night — the subject of the verb. The passage reads, For to them all, the depth of night is morning: because they know the terrors of thick darkness (shadow of death.) 

Know — To be familiar with. Mercerus had early and fortunately hit upon the sense, “Nocturnal terrors are familiar to him; he neither fears nor cares for them… as if he had entered into a compact with them that they should not hurt him.” Midnight is his morning. The shadow of death is his daybreak when he rises to his work. He is as much at home in the horrors of darkness as the good are in the light of day.



Verse 18 

Second strophe — Wealthy and respectable evildoers, (18-21,) widely differing from the miscreants he has just described, (13-17,) sink into sheol like a bubble on the stream, or snow waters in the desert sands, and escape long-protracted suffering and slow-footed justice, Job 24:18-21.

18. He is swift as the waters — Better, Light is he on the face of the waters. A figure similar to that of the text appears in Hosea 10:7, “He is like foam (a twig, Sept.) on the face of the water.” Borne onward by the current, he is swift to disappear; while justice, with limping foot, (pede poena claudo. — HORACE, Carm., Job 3:2,) is too slow-paced to overtake him. Men may curse his “portion” when he is gone, but what cares he in the grave for public opinion? An exquisite stroke is that of the poet, He beholdeth not the way of the vineyards: scene of delights to him — of many a cool and shady walk — though of stern oppression for the poor, (Job 24:6-11.) The picture may remind the reader of a similar, but no more touching, one in “The Elegy,” that of the warm precincts of a cheerful day, on which the soul, departing, casts “one longing, lingering look behind.” The view of Carey and Hengstenberg, that Job speaks of pirates in this verse, is untenable.



Verses 18-21 

18-21. Clericus regards this passage as one of the most difficult in Holy Scripture. Job seems to argue against himself, (Job 21:7,) and to have surrendered the citadel to his foes. Some moderns (Dathe, Umbreit, etc.) follow the Septuagint and Vulgate in regarding these verses as an imprecation, thus: “May he be light (swift) on the face of the waters,” and thus swiftly hasten to his doom. Others (Ewald, Hirtzel, and Dillmann) suppose that Job is ironical, and that he parodies the sentiments of his friends; others still (Stickel, Welte, and Hahn) that he repeats their views only the more emphatically to controvert and refute them. But none of these opinions meet the demands of the passage. Rosenmuller, Delitzsch, and Canon Cook are right in looking upon it in general as simply a description of the unperturbed fate of such sinners as those he has just described. Like the Psalmist (Psalms 73:3-5) under dark temptation, he sees in their death no marks of divine displeasure. Like a bubble on the flood, (Job 24:18,) or an evanishing stream of the desert, (Job 24:19,) the grave (sheol) silently swallows them up.



Verse 19 

19. Consume the snow waters — The thought of the first clause of the preceding verse Job now proceeds to illustrate by an emblematic proverb. Travellers speak of mountain streams which have their rise in beds of snow, and which, as they descend into the plains, glide gently through the sands, each day becoming smaller, until at last the rivulet yields to the hot sky above and the parched sands beneath, and disappears in the arid wastes. See Job 6:17. Thus the grave (sheol) swallows up those that have sinned. “Job concedes to his friends that the wicked perish in their turn. But he cannot see in this a divine chastisement, for this is the common lot of men.” — Renan.


Verse 20 

20. No more remembered — Nothing he recks, though a mother forget, and his name be blotted out from among men. Sweet to him shall be the worm, that is, the grave. Like a tree has the wicked man (wickedness) been broken suddenly from life, from its responsibilities and its tribunals. See note on Job 21:13.



Verse 21 

21. He evil entreateth — Better, He who evil entreated. The sterile woman, having no son to defend her, is taken for a type of feebleness. (Renan.) 

Doeth not good — An inscription in a tomb at Benihassan says of a ruler, “He injured no little child, he oppressed no widow… he treated the widow as a woman with a husband to protect her.” — BUNSEN, Egypt, 5:726-729.



Verse 22 

Third strophe — Tyrants, too, God upholds in life, delivering them from dangerous sickness; until at last, ripe in years, they sink into the grave, bearing no marks of divine displeasure, Job 24:22-25.

22. He draweth — Literally, He (God) preserveth the mighty by his power. For a similar use of משׁךְ in the sense of “preserve,” “prolong,” see Psalms 36:10; Psalms 85:5; Isaiah 13:22. As frequently before, Job now shrinks from mentioning the name of Deity in such painful connexion. 

No man is sure of life — Hebrew, He (the wicked) riseth up and (though) he trusted not in life — that is, despaired of life. Canon Cook calls attention to hhayin, life, with its plural termination in, instead of im, which has been held to denote a late age for the book, and cites the Moabitic stone to show that the termination an is very ancient.



Verse 23 

23. Given… in safety, etc. — Rather, He (God) giveth him to be in safety, and he is sustained. 
His eyes — God’s eyes are upon their ways, in order to keep and preserve them.



Verse 24 

24. But are gone — Better, And are no more. And they are brought low; like all, are they gathered, and cut off as the tops of the ears of corn. 
Taken out of the way — Kaphats, gathered; “snatched away,” (Delitzsch,) “crumpled together,” (Dillmann.) Underneath the word, as Job uses it, lies the idea, Delitzsch thinks, “of housing, gathering into a barn.” This, together with the following figure, bears the look of a reply to Eliphaz, with his rural picture of the death of the just. Job 5:26. Mature in wickedness, malefactors are cut off with no more evidence of divine judgment upon them than belongs to all mankind. Thus Job has turned the finely built fortress of the friends, and left them without an argument. His view of the orb of truth, however, has been of the side where the shadow was deepest. In the heat of debate he has magnified single instances into generals, and left a painful impression as to the providence of God in this world. The reader cannot, however, but feel, even here, that Job has confidence that God can and will solve the mystery.

25 Chapter 25 

Verse 1 

BILDAD’S THIRD AND LAST REPLY.

1. Then answered Bildad — Job’s burning desire (chap. 23) to meet his Judge, leads Bildad to contrast the infinite and overwhelming glory of God with the corruption and meanness of man. How shall such a being — a worm bred in corruption — presume to appear in the presence of Him whose armies cannot be counted, and whose all pervading glory casts into shade the stars, and even the moon, so that it shineth not. This brief and sublime speech is the forlorn hope of a sinking cause — the brilliant flash of a signal gun at sea that tells to night and storm that all is lost. “It is an extraordinary refinement of the poet, that he has kept the last speech of the three friends free from direct accusations, and has, as it were, gathered and concentrated in it all that was true in the speeches of the friends.” — Ebrard.


Verse 2 

Double strophe — THE INFINITE EXALTATION OF GOD RAISES HIM ABOVE ARRAIGNMENT BY SUCH A CREATURE AS MAN, Job 25:2-6.

a. In any conceivable comparison of man with God (El) the inconceivable advantage must ever be with the All-powerful, Job 25:2-4.

2. Peace in his high places — One of the varied glimpses into the angel world that this book affords. It signifies either the order, tranquillity, and bliss, which his love has established among the heavenly hosts, as unfailing results of universal obedience to his law, or else the peace which followed the subjugation and banishment of angels that sinned; a Scripture truth, traces of which are found in the mythologies of most nations. The allusion to armies in the next verse countenances the latter view. Compare Job 4:18; Job 15:15.



Verse 3 

3. Armies — The idea is not so much of hostile array as of harmony, gradation, discipline, and subjection. The writer to the Hebrews speaks (Hebrews 12:22) of “myriads, the festal host of angels.” (Alford.)

Bildad rises higher, and asks, “Is there number to his armies?” 

His light — All light emanates from God, whether it be that which rises upon the evil and the good alike (Matthew 5:45), or the glory of God that lightens the heavenly world. (Revelation 21:23.) Delitzsch and Ewald take the sense to be that of excellence: over whom (that is, over which of those beings of light) does it not rise, leaving them behind and exceeding them in brightness.



Verse 4 

4. Justified with God — Just with God. Same word as in Job 4:17; Job 9:2. Sin and corruption are no more inseparable in the human heart than justification and regeneration in the divine scheme. No false religion, not even enlightened Buddhism, can answer the momentous questions of Bildad. “What is the use of platted hair, O fool? What of the raiment of goat-skins? Within thee there is ravening, but the outside thou makest clean.” — BUDDHA, Path of Virtue, section 394. Clean… born of a woman — Crates used to say that it was impossible to find a man who had not fallen, just as every pomegranate had a bad grain in it. (Diogenes Laertius, vi, s.v.)



Verse 5 

b. In the sinfulness and corruption of an entire race, Job may certainly find occasion for humiliation and repentance, Job 25:4-6.

5. It shineth not — The moon pales its light in the presence of God. As no mention is made of the sun, some have supposed it was then night. 

Not pure — He means not the taint that comes from sin, as in this world, but metaphorically the dazzling sheen of the starry hosts; (a high symbol of purity among men;) even this is tainted when compared with the purity of the infinitely pure God.



Verse 6 

6. Worm… worm — Two distinct Hebrew words. The worms were both kinds bred in putridity. The latter, תולעה, was the insect from which the scarlet colour was obtained, and is used in Isaiah 1:18 as a symbol for sin of the deepest hue, and in Isaiah 41:14 as one of helplessness. It was this worm that destroyed Jonah’s gourd. The Jews say, “that if a man hold a worm in his hand, all the water in Jordan can not wash him clean while he holds it there.” — LIGHTFOOT, Works, 7:415. Hengstenberg observes it is very significant for the speech of Bildad that it should have consisted of just five verses, the signature of the half, the incomplete. A continuation of the speech might have led to the renewal of direct reproaches against Job. But these will not cross his lips.

26 Chapter 26 

Verse 1 

JOB’S EIGHTH REPLY.

1. But Job answered — As Bildad had made no reply to his argument, Job, in the deepest spirit of sarcasm, fills out the jejune speech of the former with a transcendent description of the power, dominion, and works of God. Bildad had essayed the heavens; Job, on adventurous wing, explores the under world of the dead; looks down upon “the earth, that, self-balanced from her centre hung;” pores “upon the clouds and firmament that veil the throne of God;” and “passes the flaming bounds of time and space” to where the dominion of darkness is unbroken. God’s breath, he says, garnished the heavens, and “his hand pierced the fleeing serpent.” The climax is reached in a deity triumphant over evil. All this is “a whisper-word” of the might and glory of God. First division — SHARP REBUKE OF BILDAD, Job 26:2-4.



Verse 3 

Strophe — Job compliments Bildad on his inapposite discourse, which has served not only to exhaust the subject but Bildad himself , Job 26:2-4.

3. Plentifully — Job ridicules the brevity of Bildad’s speech. The first four verses are exquisitely ironical.



Verse 4 

4. Whose spirit — By whose inspiration hast thou spoken? He insinuates that Bildad has borrowed his few meagre thoughts, for instance, from Eliphaz, Job 4:17-21; Job 15:14-16.



Verse 5 

Second division — AN INCOMPARABLE DESCRIPTION OF THE DIVINE MAJESTY AND GLORY, Job 26:5-14.

Strophe a — Not only are the heavenly hosts pacified by the majestic presence of the Lord as Bildad had shown, (Job 25:1,) but the shades of the under world tremble at the outgoings of the divine power; a power also displayed in upholding the world, Job 26:5-7.

5. With his characteristic abruptness Job launches into his subject, in medias res. Job first portrays the glory of God as felt in sheol, the world of the dead. The verse should be read, The dead tremble beneath the waters, and the inhabitants thereof. 
Dead things — הרפאים, The Rephaim. This word, primarily used of a race of giants, (Genesis 14:5 ; Genesis 15:20,) was in the course of time applied to the dead, (Psalms 88:10; Isaiah 14:9; Isaiah 14:19; Isaiah 26:14; Proverbs 2:18; Proverbs 9:18; Proverbs 21:16,) to whom the imagination attributed a towering form. Vitringa thinks that the word originally denoted the shades of the departed, and was transferred to denote men of gigantic bulk, and so finally became an appellation of both. (Com. on Isaiah, 1, 433.) The word is cognate with the Arabic rafaa, “to soften,” and signifies “the weak,” “the relaxed,” (Delitzsch,) or “the shadowy,” (Furst,) corresponding to the Greek οι καμοντες, “the wearied,” also “the relaxed,” an epithet of the dead. The best modern Hebraists accordingly ascribe to the Rephaim here spoken of the classic meaning of Manes, (“the Shades”) i.e., beings consciously alive. This word also occurs in the Phoenician inscription of Sargon. 

Are formed — יחוללו, substantially the same word, in Habakkuk 3:10 is rendered trembled, which is its meaning here, according to Hahn, Zockler, Hitzig, etc. Compare James 2:19. Whether the word be derived from hhoul or hhalal, it carries with it, the idea of suffering, a fact which leads Delitzsch, Dillmann, etc., to translate “are put to pain.” This passage is of moment not only in that it indicates and confirms Job’s belief in the consciousness of the dead, but also that some of them — those gigantic in wickedness, (Rephaim) — trembled, or, as others say, “writhed” (T. Lewis) beneath the display of God’s power. 

Under the waters — The terrors of sheol were heightened by the popular notion not only that it was subterranean, but that it extended beneath the sea, with its many monsters. The strange horror of death by water which possessed the ancient mind, (see note of Servius on the AEneid, 1:93,) possibly taking its rise in the awfulness of the deluge, may account for the association in the popular mind of the abode of a portion of the dead with the great deep. “That even these dwellers in the under world, although otherwise without feeling or motion, and at such an immeasurable distance from God’s dwelling-place, should be touched and terrified by the workings of the divine agency — this is a much stronger evidence of God’s greatness than aught that Bildad had alleged.” — Hirtzel.


Verse 6 

6. Hell — Hebrew, sheol. 
Naked — Compare Hebrews 4:13.

Destruction — Hebrews Abaddon. The rabbins were led, by Psalms 88:11, where the same word is used, to regard Abaddon as the nethermost of the two worlds into which they divided the under world. (See Excursus III, page 74.)



Verse 7 

7. The north — Delitzsch shows satisfactorily that we are not to understand by this the northern portion of the earth, as is held by Dillmann, etc., but the northern sky, which, with the ancients, was of more consideration than the southern. In the northern hemisphere were the great constellations mentioned by Job — the Bear, the Serpent, Orion, etc. Among the ancient poets the north pole was used synonymously for the heavens, and in this sense the north may be employed here. The arctic desolation disclosed by modern exploration singularly corresponds to the tohu, “desolateness,” over which Job in figure spreads out “the north.” 

Empty place — Hebrew, tohu. Same word as in Genesis 1:2. That the sky should overarch the immeasurable void without visible supports was always a marvel to the Oriental mind. Hence the poetical invention of pillars. See Job 9:6. Thus the Koran, Sur. xiii, “It is Allah who has built the heavens on high, without the support of visible pillars.” Nothing — The Hebrew word is a compound, בלימה, literally, not what, that is, nothing, (no-thing,) and is found in the Scriptures only here. This disclosure, which for so many ages preceded its scientific confirmation, stands out in yet more bold relief when compared with the mythologies of other ancient nations. The father of modern science, Lord Bacon, incidentally speaks of this among other passages: “The book of Job, likewise, will be found, if examined with care, pregnant with the secrets of natural philosophy. For example, when it says, ‘he stretcheth out the north,’ etc., the suspension of the earth and the convexity of the heavens are manifestly alluded to.… So in another place, ‘who maketh Arcturus,’ etc., Job 9:9 ; he again refers to the depression of the south pole in the expression, ‘interiora austri,’ ‘chambers of the south,’ because the southern stars are not seen in our hemisphere.” — Advancement of Learning, book 1. Kepler, the great astronomer, treating of the yet unsolved problems of science, thus reverently speaks of the disclosures made in the book of Job: “These, and other similar things, lie hidden in the pandects of coming times, and are not to be understood until God, the arbiter of the ages, shall have unfolded this book (Job) to mortals.” — Cited by Delitzsch. The Jerusalem Gemara says, that Alexander the Great is sometimes represented as holding a ball in his hand, because he had ascertained that the earth, which he had traversed to conquer, had the figure of a sphere. (Avoda Sara, chap. 3.) For a brief sketch of the conflicting opinions of the ancients upon this subject the reader is referred to Etheridge’s “Hebrew Literature,” p. 272.



Verse 8 

Second strophe — In lofty flight Job’s imagination rises from the under world and the earth to the heavens, the seat of God’s throne, and thence surveys the enshrouding clouds (Psalms 18:11) and the confines of light and darkness, Job 26:8-10.

8. The waters in his thick clouds — That an inconceivable weight of water should be suspended mid-heaven, not unlike the earth, self-balanced, struck Job as a never ceasing manifestation of divine power. Compare Job 37:16.



Verse 9 

9. Holdeth back — Who veileth. The word אחז, used in Nehemiah 7:3 in the sense of barring (the gate,) also signifies “hold fast,” (see Job 23:11,) or “fasten together.” 2 Chronicles 9:18. In this, the sole case of the Piel form, it is generally interpreted to mean “enshroud,” or “inclose,” although Merx understands its meaning to be that of bearing or holding up, with the idea that God miraculously holds up the throne on which he sits. But the text, it is to be remembered, speaks of “the outside,” “the face,” of the throne. It is a beautiful poetical conception that the firmament not only reflects the splendour of God, (Exodus 24:10,) but also veils his throne (literally, the face of his throne) from human eyes. Isaiah 66:1. All nature may be regarded as a veil of deity “through whose mantling folds” he deigns to show so much of his being as eye or heart can bear. Compare Amos 9:6; Psalms 104:3.



Verse 10 

10. He hath compassed the waters with bounds — The Syriac gives a satisfactory rendering of this difficult passage thus, He hath described a circle on the face of the waters. According to some, (Rosenmuller,) the idea is, He has appointed a rotary motion of the heavens round and above the sea, by which the vicissitudes of day and night are regulated. The more simple view of Dr. A. Clarke is the more correct one, “Perhaps this refers merely to the circle of the horizon, the line that terminates light and commences darkness, called here, until the completion of light with darkness,” which Pareau renders more freely, “unto the confines of light and darkness.” The use of the word taklith, “end,” in Nehemiah 3:21, shows that the marginal rendering here is substantially correct. Comp. Job 11:7. There is no occasion for attributing to Job ancient misconceptions, (VIRGIL, Georg., 1:247,) which lasted well into the middle ages — that the earth is surrounded by the ocean, on the other side of which the region of darkness begins. This view of possible misconception, held by Dillmann, Hitzig very properly scouts.



Verse 11 

Third strophe — The mightiest forces of nature are simply the agencies of the divine will, a will which subdues to itself the most discordant elements of the physical and moral world. All that we can know, and all that we can think, of God, is but a zephyr of his presence as he walks in the visible garden of the universe, (Genesis 3:8,) Job 26:11-14.

11. Pillars of heaven — See note on Job 26:7 and Job 9:6. That the reference of Job to the popular belief that the mountains, as “pillars,” upheld the heavens, must be figurative, is evident from Job 26:7, where the power of God is said to uphold the north (the heaven) over the empty place. 

Tremble — The Hebrew yerophaphou, occurring only here, may be fancied to oscillate like the earth-quivering it is intended to convey. 

Reproof — The thunder, which is often called “the voice of God,” was regarded as his rebuke of the world. Psalms 104:7. By a powerful personification, the mountain heights (pillars of heaven) are represented as being astonished with terror! Psalms 114:6.



Verse 12 

12. Divideth the sea — A prime idea of רגע is “rouse,” thence terrify. Others, however, guided by its other root idea, translate it quell. 
Smiteth through — Mahhats is rendered also to crush, break in pieces. 

The proud — Hebrew, rahab, (see on Job 9:13,) is parallel to sea, and seems to call for “a sea-monster” of some kind, which is the version of the Septuagint. Such a monster may have represented to the popular mind the power of evil, and thus have paved the way for the allusion to “the fleeing serpent” of the next verse. Dillmann has as little reason for supposing that Job makes use of a traditionary saying which was equivalent to “he hath stilled the raging sea,” as others have for referring the text to the exodus, and the crushing of pride at the Red Sea.



Verse 13 

13. Garnished the heavens — Literally, By his breath the heavens are bright. At the root of Shiphra, bright, (a woman’s name in Exodus 1:15,) lies the idea of beauty. “The word is used,” says Scott, “by the elegant Hariri of a beautiful woman unveiling and shining out to her admirers.” 

Formed — חללה, pierced through. So the Syriac, Arabic, Furst, Hirtzel, Dillmann, Ewald, Hitzig, etc. The same word in the participial form is used in Isaiah 51:9, where it unquestionably signifies the piercing of the dragon. Some, however, give to the word a different root form, and make it to signify, as in the Authorized Version, to “form,” or “create:” — Welte, Renan, Conant, etc. 

Crooked serpent — Better, the fleeing serpent. The Septuagint renders the phrase, “he destroyed the apostate serpent,” which reduced Tyndale to translate it, “With his hand hath he wounded the rebellyous serpent.” In the opinion of some there is a reference to a mythological legend, as in Job 3:8, (see note.). On the contrary, as the mention of the sea suggested its Rahab, so that of the sky suggests its Serpent, a constellation that from the remotest ages has borne either this or kindred names. This constellation, (Draco, the Dragon,) with its nearly a hundred stars and its head beneath the foot of Hercules, winds its way between the greater and lesser Bears, almost half around the polar circle. Popular imagination conceived that the hand of God pierced it through as it strove to escape, and thus transfixed it in its course. The tragical story of the garden is seemingly transferred to the skies. Hitzig links “the fleeing serpent” with “the host of the height,” (Isaiah 24:21,) and regards it as a veil of a πνευματικον του πονηρου, or, evil intelligences, kindred to Ephesians 6:12. Prof. Lee and Wordsworth see in the passage a transition from the works of creation to that of redemption. The wounding of the serpent, also paraphrased in Isaiah 27:1, where this very “fleeing serpent” is said to be pierced with the sword, may harbinger the triumph of the cross, in which Christ bruised the head of the serpent. If so, the sublime description of the works of creation culminates in the vastly greater work of redemption. The two verses, 12 and 13, are thus linked in the one common thought — the final subjugation of evil. Bildad speaks of the uncleanness and hopelessness of man, (Job 26:4;) — Job’s reply, far reaching and in shadowy vision, embraces the cross.



Verse 14 

14. Parts — Ends; “the extreme point;” “the border.” Exodus 25:19; Exodus 28:7. The Arabian schoolmen called our present knowledge the ends, or off-cuttings of things. “They compared it to the threads which stick out from the lower or wrong side of the tapestry which the great Artificer is weaving above.” Compare 1 Corinthians 13:9; 1 Corinthians 13:12. But how little a portion, etc. — Literally, what a whisper-word is that we hear. For shemets, “whisper,” see note on Job 4:12. It was a pleasing conceit of Pythagoras that the heavenly bodies in their motions emitted sounds which were blended together in musical harmony. The reason we do not hear it. Cicero says, is because “the sound is so loud as to transcend our power of hearing.” “Tantus sonitus ut eum aures hominum capere non possint.” — De Republica, Job 6:18. Kepler’s discoveries give countenance to the very old conception of the philosophers. Schlottmann’s interpretation, that what we hear of God’s ways and works is but an echo of the distant thunder, falls greatly below the thought of Job, whose figure is that of a whispered word compared with the mightier thunder, “the thunder of his power.” May it not be just as true still, now that science has brought to our knowledge “a hundred million worlds,” that these are the outskirts of his universe, the fringes of his royal garment, “the ends of his ways?”

27 Chapter 27 

Verse 1 

1. Job waits for an answer. The friends are silenced. He is now master of the field. The mists that surrounded his opponents had served to magnify them and their cause. Job now stands forth in the clear sunlight of truth, alone and conqueror. He confirms his integrity by the most solemn appeal to God and his conscience. No one, he says, could maintain such hope in the sight of death, such trust in God’s help, such joyous confidence in him, and be conscious of such guilt as they had charged. (Job 27:8-10.) Now that he has driven his friends from their extreme positions, he reviews the ground he has gained, and brings out into stronger relief some principles he himself had advanced, at least in theory, one of which was that the prosperity of the wicked was apparent, and could not endure, (Job 21:16; Job 21:21, etc.,) but which, in the heat of the controversy, had not received their proper attention. (See note on Job 27:13.) His argument throughout had assumed a future adjustment of wrong and sin, (Job 27:8.) But this is not sufficient. The doctrine of future awards lacks substantial basis if there be no retributive government of the wicked in this life. 

Parable — Mashal: a discourse conveying important truth in language concise and to a high degree poetical. Balaam took up his parable. Numbers 23:1. “The introduction of the ultimatum, as mashal, 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 phrase Job “continued to take up his parable,” serves to mark the pause that must have ensued upon the close of his reply to Bildad, while he waited in vain to hear from the discomfited Zophar.



Verse 2 

Section first — JOB’S RENEWED ASSEVERATION OF HIS INNOCENCE IS CONFIRMED UNDER THE SANCTIONS OF AN OATH, Job 27:2-10. Hengstenberg and Hitzig divide the section into two strophes.

a. The oath of his innocence he takes with the full consciousness of its gravity, and with a determination to maintain it against all gainsayers, Job 27:2-6.

2. As God liveth — Literally, living is God, that is, “by the living God,” an Arabic and Hebrew form of oath. Raschi cites from Rabbi Joshua, that Job must have served God from love, because no one swears by the life of a king unless he loves the king. Compare Psalms 63:11, and Isaiah 48:1. 

My judgment, etc. — My right. God has not only rejected his cause, but embittered his soul. This cry of wrong demonstrates that Job is still far from fitted to undo the twisted knot of his sufferings and rise erect in true manhood, renewed through sorrow; while it most admirably paves the way for Elihu.



Verse 3 

3. All the while, etc. — Dillmann, Hitzig, and the Speaker’s Commentary, read, for whole even yet is my breath in me; that is, notwithstanding his weight of sorrow he feels himself “sound, capable of knowing and holding what is true and right;” in a condition not unlike that essential to the making of a will, “being in sound mind.” The Authorized Version, which is approved by Gesenius, Furst, and Hengstenberg, makes quite as good sense. As long as he lives he will adhere to what he is about to swear. Umbreit makes this verse a part of the oath. 

Spirit (or breath) of God — An allusion to the Mosaical account of man’s creation. Genesis 2:7.



Verse 4 

4. My lips — Literally, If my lips. The oath introduced by the usual form אם, im, commences with this verse: He will speak the truth, the whole truth, and nothing but the truth.



Verse 5 

5. God forbid — Literally, Far be it from me, μη γενοιτο, (Romans 6:2,) to concede that you are right in the impeachment of my righteousness, and thus to compromise the truth. Hitzig supposes “God” to be the subject of the textual form חלילה, in 2 Samuel 23:17, and follows frequent renderings of the word in the Septuagint, and its cognate meaning in the Arabic, by translating it, “God be gracious to me, if,” etc. 

Mine integrity — Among the heaviest strokes that fell upon Job were the cruel aspersions against his integrity.



Verse 6 

6. My heart shall not reproach — My heart reproaches not one of my days. (Hitzig.) Job’s heart, rendered by Luther “conscience,” was, like the apostle’s, “void of offence.” “Friends” had charged him with secret sins as the source of his woes. He assures them, in the language of the Septuagint, “I am not conscious of having done wrong, ατοπα.” See sermon of Sydney Smith in loc., on “The Reproaches of the Heart.”

b. As an incidental confirmation of his righteousness, Job adduces his triumphant religious experience, and reasons that he who possesses such, cannot be as the wicked, Job 27:7-10.



Verse 7 

7. Let mine enemy be, etc. — Rather, Mine enemy must appear as the wicked, etc. The sentiments his antagonists have expressed are such as are held by the wicked. They who counsel to acts of hypocrisy as these had done, should be regarded as wicked. There is here no imprecation. It is simply the announcement of an important truth: he who consciously antagonizes truth must be himself accounted as untrue.



Verse 8 

8. For — Job appeals to the want of religious experience on the part of the ungodly to show that he cannot be accounted such. 

Gained (unjustly) — Thus the Syriac, Chaldee, Vulgate, Arnheim, Gesenius, Furst, etc. The exhaustive comment of Tayler Lewis abundantly shows that Zockler, (in Lange,) Dillmann, etc., are wrong in reading כי יבצע, “When he cutteth off.” The transition from the prime meaning of batsa’h, “break off,” “plunder” (for gain,) to its secondary meaning “gain,” is easy and natural. The construction of Zockler, etc., mixes the metaphor, and demands, contrary to Hebrew usage, the same subject for two successive verbs, each preceded by כי ; also it destroys the parallelism. The resemblance between the text and the profound question of Christ (Mark 8:36) is worthy of note. 

Taketh away — Literally, Draweth out, as a sword from its sheath, as in Daniel 7:15, (see margin,) where the body is called a sheath. The Talmud, the Hindu, and the Roman, (Pliny,) use the same metaphor. The Hindu Vedanta says, “The soul is in the body as in a sheath.” — COLEBROOK, Misc. Essays, 1:372. Gesenius (Thes., 855) cites a philosopher who, being despised by Alexander on account of his ugliness, responded: “The body is nothing but the sheath of a sword in which the soul is concealed.” While the figure of the text painfully expresses the resistance of the soul against its severance from the body, (compare Genesis 35:18,) it assumes a separate existence for the soul. To speak of hope for a man after his death, unless the soul be conscious, would be a palpable absurdity. The passage is among the many of this book that take for granted the conscious existence of the wicked after death, and by implication the immortality of all.



Verse 10 

10. Delight himself — Same as in Job 22:26. If the ungodly have no such experience as his own, Job would have his friends infer that he must be righteous. 

Always — Hebrew, In all time. Delight in God manifests itself in habitual communion with him. The question of Job is an unconscious exponent of his own unceasing life of prayer.



Verse 11 

Section second — A CALM AND FORMAL STATEMENT OF JOB’S VIEWS CONCERNING THE LOT OF THE WICKED IN THIS, AND THEIR DOOM IN THE NEXT, LIFE, Job 27:11-23.

Introductory strophe a — Experience has given man wisdom which should guard him against error in the interpretation of the mind and ways of God. With a noble feeling of conciliation he takes for his text the statement of the friends concerning the wicked, Job 27:11-13.

11. By the — Concerning. Literally, in. 
Hand of God — The mystery of the divine government, which he proceeds to unfold in this and the subsequent chapters. 

That which is with the Almighty — His dealings. Compare Job 12:16; Job 15:9; and see note on Job 22:14.



Verse 12 

12. Ye yourselves have seen it — The facts he is about to adduce are in keeping with their views. Job has, indeed, several times intimated, what he now expresses, that the prosperity of the wicked is not uninterrupted. 

Altogether vain — Literally, Vain in vanity, or vain even to vanity. Their folly partly consisted in making false use of the truth. The words they spoke coined themselves into a corresponding state of the heart, a truth forcibly implied in the verb הבל, “to speak vainly,” (Gesenius,) “to be vain,” (Furst.) “Hollow opinions hollow out the man.” “They followed vanity and became vain.” 2 Kings 17:15 .



Verse 13 

13. In chapters 21 and 24 Job had, in glowing terms, portrayed the prosperity of the wicked; he now (Job 27:13-23) guards his statement by conceding that wickedness is punished, though not uniformly. His argument before seemed to deny punishment in this present life. Now that he has silenced his adversaries he desires to leave the argument in a condition more satisfactory, lest the wicked be emboldened to sin without restraint. He employs against the friends the very terms they had used, gathering them up like so many weapons, which in their disastrous defeat they had left on the field, Job 20:29. Delitzsch suggests “that Job holds up the end of the evildoer before the friends that they may infer from it that he is not an evildoer, whereas the friends held it up before Job that he might infer from it that he is an evildoer.” A.B. Davidson and others regard “the passage in question as a kind of summary by Job of the views of the friends on providence, which views he characterizes as הבל, (Job 27:12,) “utter vanity,” and quite insufficient to explain the facts. Having run over these views (Job 27:13-23 ) he proceeds to controvert them.” Such an estimate is, however, erroneous, since Job distinctly declares (Job 27:11-12) his determination to set forth his own views. The speech stands forth in its rugged grandeur, self-declaratory of its Jobesque origin, and is in itself a refutation of those who would sacrilegiously ascribe it to the feeblest of the three, the passionate, parrot-like Zophar. 

Portion… heritage — The passage is taken almost verbatim from Zophar; Job 20:29.



Verse 14 

Strophe b — Having fully established his main position, that the virtuous may suffer, for instance as in his case, (2-10,) Job proceeds to give in detail the sufferings of a portion of the wicked in this present life. In admitting the sufferings of some of the wicked, he magnanimously proffers a ground of conciliation, with an implied condition that the friends should also admit the sufferings of the righteous, which they in the obstinacy of silence fail to do, Job 27:14-18.

14. His children — Calamity hangs over his home also; his children perish, too, some by war and some by famine. Job’s glowing description of a godless family in Job 21:8, he now qualifies by declaring their doom. It is painfully natural that desolate Job should first speak of the children of the wicked.



Verse 15 

15. Buried in death — Or, by death. They who escape war and famine shall fall by some fell pestilence that precludes even a burial. Death himself shall administer the last sad rites — no funeral cortege, save wild beasts from the desert — no dirge; even their “widows shall not weep,” “corruption alone shall be their tomb.” A startling personification. Comp. Jeremiah 16:4. The pestilence, in the Middle Ages, was called black death. The reader will recall painful allusions to the death of Job’s children which stained the speeches of the friends. 

His widows shall not weep — Comp. Jeremiah 22:18. The plural form “widows” points to polygamy as a common practice of Job’s times, and consequently to a remote age for the writing of this book.



Verse 16 

16. Raiment as the clay — As with Elizabeth, queen of England, the wardrobe of the rich in the East represented often untold sums of wealth.



Verse 18 

18. His house as a moth — The house that the moth builds rises on the ruin of the garment where it dwells. “By means of their maxillae these little larvae shear down the surface of various substances, and, uniting the particles by means of their glutinous silk, they thus form protecting habitations.” — Encyclo. Brit., 9:217. So frail is the house that if the garment be shaken it perishes. See Job 4:19. As a booth — A frail and temporary shed erected for the use of those set to watch over vineyards and orchards.



Verse 19 

Strophe c — Suddenly and with violence he dies, the scorn of nature and of man, rejected and shot at by God himself, Job 27:19-23.

19. The rich… lie down — He lieth down rich. Though the wicked man be rich at his death, he shall not be gathered; an obscure phrase, the meaning of which our translators have given correctly when they have made it of signification similar to Genesis 25:8 — “Abraham was gathered to his people.” Since Abraham was buried in a land of strangers, and with Sarah only, the expression cannot signify mere burial with the dead, but rather pre-supposes continued conscious existence, and implies probably the communion of the dead. Compare Genesis 15:15; Genesis 25:8; Genesis 25:17; Genesis 35:29; Genesis 49:29-33; Numbers 20:24, etc. The rendering of Ewald, Hirtzel, etc., follows the Septuagint, “he doeth it no more,” that is, “he lies down for the last time,” but is hardly justified by the form of the verb, which is passive. The trivial reading of Umbreit, based upon a different pointing, “and nothing is robbed from him,” Hitzig strangely enough accepts. 

He openeth his eyes — So sudden and unexpected is his death: it is but a glance, an opening of the eye, and he is no more. Or it may express the surprise of the guilty soul when it awakens to consciousness in the unseen world. Luke 16:23.



Verse 20 

20. As waters — Suddenly, violently, continuously. “One terror after another, without intermission, as waters mix together in a flood.” — Rabbi Levi. “That man, then,” says Plato, “who discovers in his own life much iniquity, and, like children, constantly starts in his sleep, is full of terrors, and lives on with scarce a hope of the future.” See, further, his “Republic,” b. 1, ch. 5.



Verse 21 

21. The east wind — A storm brought on by an east wind is generally very destructive on account of its strong gusts, and it will even uproot the largest trees. (Wetzstein.) This wind, according to “The Hamasa,” is usually most violent at night. See Job 15:2.



Verse 22 

22. He would fain flee — Literally, Fleeing he flees. Hither and thither he flees before God’s hand, but in vain.



Verse 23 

23. Men shall clap — It or he, used collectively. In the opinion of some, the storm is personified and represented as acting after the manner of men when they condemn and hiss a public character. The text properly supplies the word men. The accumulation of the terminations emo and omo (says Delitzsch) gives a tone of thunder and a gloomy impress to this conclusion of the description of judgment, as those terminations frequently occur in the book of Psalms, where moral depravity is mourned and divine judgment threatened.

28 Chapter 28 

Verse 1 

Section third — PANEGYRIC OF WISDOM, chap. 28.

First strophe — Man has wonderful power and skill for surmounting the obstacles of nature and extracting from the gloomiest depths of earth her most precious treasures, Job 28:1-11.

1. For beauty of thought and richness of imagery, Job’s eulogium of wisdom is worthy to be compared with Paul’s panegyric of charity. (1 Corinthians 13.) Delitzsch calls it “a song of triumph without vain-glory.” Job is unconsciously carving for himself a monolith with an ineffaceable inscription of the two predominant traits of his character, the fear of God and the eschewing of evil. (Compare Job 28:28 with Job 1:8.) The deep mysteriousness of the divine procedure in the punishment of the wicked, the main thought of the preceding chapter, leads him to speak of divine wisdom in general, whose ways are unsearchable, and, like the field of the miner’s toil, buried in darkness. The wicked through toil and danger may, like the miner, acquire jewels, precious stones, and great store of wealth, but the true and abiding treasures are with God, and come from God alone. The covetous rich man treasures up silver and costly vestments, Job 27:16, but fails of celestial good — the divine wisdom, a “pearl of great price;” and this loss is his punishment also — a carrying forward of the retributive thought of the preceding chapter. Hengstenberg, following Von Hofmann, thus traces the connexion: “Sin is the destruction of men; the wicked man must go to the ground; FOR wisdom, which alone can ward off destruction, is to be found only in God; the sinner is excluded from this wisdom, and must therefore run into the arms of destruction.” “The sea of life abounds in rocks on which the bark must soon split, if so be wisdom sit not at the helm.” — 2:181, 172. “In the organism of the work this chapter is the jewelled clasp that binds the one half, the complication of the plot, to the other half, its solution.” — Delitzsch. 
Surely — For, links the entire chapter with the last ten verses of 27. The transition is abrupt, and is in perfect keeping with Job and the Oriental mode of thought in general. 

A vein — Literally, outlet, for the silver. In the most ancient times silver was more scarce than gold. Hence throughout the Old Testament we find keseph, silver, used as a term for money. Abraham bought the field of Ephron for “four hundred shekels of silver, current money with the merchant.” Genesis 23:16. The most important silver mines of the ancients were in Spain. 

A place for gold — Gold abounded in Ethiopia, also in Nubia, as is indicated by the word noub, old Egyptian for gold. There remains to the present time an historical tablet of Rameses II., relating to the gold mines of Ethiopia, possibly the very mines which have been recently discovered in the Bisharee desert, by Linant and Bonomi. Jerome speaks of ancient gold mines in Idumaea, Job’s home. 

Where they fine — Which they refine. The two different words employed by the Hebrew for refining, זקק, of the text, and tsaraph, point to two different processes of refining, the one (that of the text) of filtering or straining, the other of smelting by fire. Both of these Hebrew words for refining appear in Malachi 3:3, and are in later times probably used interchangeably.

The process of refining by filtering is described at length by Diodorus, iii, chap. 1. The figure below illustrates the Egyptian mode of smelting.



Verse 2 

2. Iron… earth — Iron and brass are both alluded to in the final address of Moses as abounding in the Promised Land. Deuteronomy 8:9. The Jews do not seem to have worked these mines to any great extent, though it is now known that they were worked by the early Canaanitish races. (ROUGEMONT, L’Age du Bronze, 188.) Iron was certainly found in Lebanon, and Josephus speaks of an “iron mountain that runs in length as far as Moab.” — Wars, Job 4:8; Job 4:2. Pliny (xxxiv, 14) says, mines of iron are to be found almost everywhere. 

Brass… stone — And stone is molten into copper. Brass, as is well known, is an alloy of copper and zinc. At Punon, between Petra and Zoar, were copper mines, to which, during the persecutions of the Roman emperors, many Christians were banished that they might fall victims to the excessive sufferings connected with mining. The numerous remains of smelting furnaces, which may still be seen, show that mining operations for copper were once carried on upon a very large scale in the outlying districts of Sinai, near Jebel Habashi. These operations probably antedated those of Magharah or Sarabit. See PALMER’S Desert of the Exodus, 234, 256.



Verse 3 

3. He — The miner. 

An end to darkness — The torch of the miner dispels the darkness of the mine, and thus “he setteth an end to darkness.” and searcheth out perfectly, (literally, to every extremity, to the utmost,) the stones of darkness (metals) and the shadow of death. Ancient commentators thought that Job meant by this phrase to designate the centre of the earth. Schultens gives sixteen theories on this subject. Pliny, whose description of mining (about A.D. 77) remarkably illustrates that of Job says: “We penetrate the bowels of the earth and seek riches in the abode of the dead (manes.”) — Nat. Hist., Job 33:21.



Verse 4 

4. The flood — “Cimmerian darkness,” to use the words of Schultens, surrounds this verse. The reading most accepted at present is, literally, He sinketh a shaft away from where men dwell: forgotten of the foot, they hang far from men, they string to and fro. 
The flood breaketh — נחל, which commonly signifies a stream of water, and sometimes a valley or gorge, Genesis 26:17 ; Genesis 26:19; 2 Kings 3:16, is here used in the unusual sense of shaft, and objectively to the verb “breaketh,” or “sinketh.” 

They are dried up — It is now admitted that the Arabic signification of dalal, “hang suspended,” is the proper meaning of the Hebrew here. Job’s description of the dizzy and dangerous descent into a mine strikingly agrees with that of Pliny, who represents the men as “suspended by ropes and swinging,” even while they cut the rocks. “The course taken,” he says, “is where there is no footing for men.” Pliny thus best interprets forgotten of the foot, a phrase which is used like that of the psalmist, “let my right hand forget,” etc., Psalms 137:5, to express temporary disability for performing its ordinary offices.



Verse 5 

5. Turned up as it were fire — Same also in the Septuagint. Pliny has a like thought. Ungrateful man repays the debt he owes the earth for bread (Psalms 104:14) by digging out her bowels. The miner probably used fire in his work of excavation, and thus produced effects like those of subterranean fires. In the days of Pliny they broke the rocks with fire and vinegar. Herodotus, (vi, 47,) in his description of “the workings in Thasos” by the Phoenicians, whose home it will be remembered was only about one hundred and eighty miles from Idumaea, states, “that a huge mountain has been turned upside down in the search for ores.”



Verse 6 

6. Sapphires — The precious stone we call the sapphire is generally of a sky-blue colour, transparent, and harder than ruby. The ancients seem to have called the lapis lazuli by that name. But this was too plentiful, as Winer (i, 282) well says, to admit of its being accounted one of the precious stones of Job. There was discovered (A.D. 1859) at the opening of the tomb of Amosis, in Thebes, an axe made of lapis lazuli. 

Dust of gold — “Modern science, instead of confuting, only confirms the aphorism of the patriarch Job, who has shadowed forth the downward persistence of the one, (silver,) and the superficial distribution of the other, (gold.) Surely there is a vein for the silver, the earth hath dust of gold.” — Sir Roderick Murchison. Hitzig supposes the words of this verse to be the reply of the miner, justifying his ingratitude by the consideration of the sapphires and gold he expects to gain out of the earth.



Verse 7 

7. There is a path — The path — no fowl (rather, bird of prey) hath known it, and the vulture’s eye hath not seen it. 
The vulture — The ayyah, Tristram supposes to have been the red kite; others, the vulture. So acute and farseeing is its vision, that the Talmud says, “It is in Babylon and seeth a carcass in the land of Israel.” The natural powers of the brute creation excited the astonishment of the ancients, even to the extent of adoration. On the outer cases of Egyptian mummies were painted with other figures those of the hawk or vulture. Mummied vultures remain to the present day. See PETTIGREW’S History of Mummies, chap. 14.



Verse 8 

8. Lion’s whelps — Literally, sons of pride. Same as in Job 41:34. In enlarging thus upon the hidden path of the mine, that leads to the precious treasures of the earth, there is a covert allusion to the treasures of wisdom, which, in like manner, lie concealed.



Verse 9 

9. Upon the rock — Against the flint, (the hardest rock,) as in margin. Pliny’s words furnish a fitting comment. “They attack the flint with iron wedges and hammer’s.… The mountain, fractured, falls off at a great distance.… The victors gaze upon nature’s downfall.”



Verse 10 

10. Rivers — In the sense of canals or water-courses. The fact that the word יאר, here used, is of Egyptian origin, (the word aur of the hieroglyphics, signifying river,) is an indication that Job may be describing the Egyptian mines and mode of mining, perhaps those in the Sinaitic districts, either in the wady Magharah or that of Sarabit. “To wash the ruins,” says Pliny, “they bring rivers from the tops of mountains a hundred miles off. They carry aqueducts over the valleys, and sometimes hew a way for those pipes THROUGH THE ROCKS.”



Verse 11 

11. From overflowing — From weeping, (margin.) A beautiful figure to represent the commonplace task of the miner, that of binding up the ever trickling subterranean rills. Umbreit’s rather free rendering, he stilleth the tears of the streams, is in harmony with the poetical conception of the Hebrew who looked upon a fountain (ayin) as an eye of nature.

Second strophe — Application of the preceding description to wisdom — a good unattainable by any sense of man; unlimited by place it is not to be found in the world of the living nor in Abaddon, the lowest world of the dead; in value it far surpasses all conceivable wealth, and is therefore infinitely beyond the reach of the covetous and extortionate, living or dead, Job 28:12-22.



Verse 12 

12. Wisdom — החכמה, is a word of varied and comprehensive import. It includes both intellectual and moral qualities; either, as they exist (concretely) in the mind of God or other moral agent, or as they are brought to light (abstractly) either by His action or that of some other being. In other words, it may mean either the divine idea or archetype according to which God works, or high intelligent action itself, involving upright conduct. It also means pure creative Intelligence, (hhokmah,) answering to the Logos of the New Testament. Here Wisdom is used with the article, and personified: — darkly mysterious, of worth inestimable, perfect in all its works, infinitely to be desired by man; a Divine Conception and yet distinct from God, (Job 28:27, it may prefigure the incarnate Being who is “made unto us wisdom and righteousness.” Nature, as revealed wisdom of God, incomplete and unsatisfying, carries within herself an embryonic prediction that in the fulness of time there should be a fuller disclosure made of divinely hidden wisdom. The boasted Pindar, of the classics, fails in his tribute to wisdom when compared with Job: —

“How can’st thou hope true wisdom’s to be found, 
Wherein so little man surpasses man?
For it can never be that minds, 
Of mortal woman born, 
Can trace the counsels of Deity.”
— Fragment x, (Dissen.)
Compare the apocryphal Book of Wisdom, chapters 7-9. 

Understanding — בינה, is rendered by the Germans, einsicht, insight. Its root idea, “to divide,” “to separate,” is the same as that of hhokmah, (wisdom,) and they are used interchangeably. The former, (binah,) according to Delitzsch, is the faculty of seeing through that which is distinguishable consisting of the possession of the right criteria; while the latter, (hhokmah,) is the perception, in general, of things in their true nature and their final causes.



Verse 13 

13. The price thereof — The Septuagint reads, “way thereof” which Dillmann and Hitzig follow on the supposition that it agrees better with the context. As wisdom is “the highest power in God,” so for man it is the highest good. Its value is not known, for it is above all valuation.



Verse 14 

14. The depth — Uncreated Wisdom is subsequently represented as saying, (Proverbs 8:24,) “When there were no depths” — primordial elements of the world — “I was brought forth.” This vast abyss lifts up its voice, “Wisdom is not in me!”



Verse 15 

15. Gold — Hebrew, segor. Four different words are used for gold in this chapter. Gold, “most honoured prize of wealth,” (Pindar,) first and last (Job 28:15; Job 28:19) in this brilliant array of nature’s treasures, filled then, as now, its world-wide place of supremacy. See note, however, on Job 28:1.



Verse 16 

16. Ophir — See note Job 22:24. The precious onyx — Canon Cook alludes to an Egyptian inscription (in Brugsch) which certainly refers to a period before Moses, in which distinct mention is made of precious stones that had been collected by chieftains of the Phoenicians in their voyages. 

Onyx — Hebrew, shoham, is supposed by Winer to have been the beryl; and, by equally good authorities, to have been the same as our onyx. It is a stone or gem in colour resembling that of the human fingernail, as denoted by the Greek ονυξ, nail. 
Sapphire — See Job 28:6.



Verse 17 

17. Crystal — Probably glass. The manufacture of glass is of great antiquity, as is evident from the paintings at Beni Hassan, of more than 3,800 years ago, which still represent the process of glass-blowing. The Egyptians had the secret of introducing gold between layers of glass; also of working Mosaic in glass of so delicate a pattern as to have required the use of a magnifying lens. (WILKINSON, P.A., 2:61.) Glass perfectly transparent was esteemed of extremely high value. Nero is said, according to Carey, to have purchased two glass cups with handles for a sum equivalent to 50,000 pounds sterling. 

Jewels — Vessels.


Verse 18 

18. Coral — Ramoth, cognate with the Arabic rama, to be blood red. “Probably the red coral, which was highly prized by the ancients.” — Winer. 
Pearls — Hebrew, Gabish. So uncertain is the meaning of this word that Schultens leaves it untranslated. The word means ice, and it is now generally thought to have been the quartz crystal from its being pellucid, like ice. Carey renders it mother-of-pearl. 
Price — Possession. 
Rubies — Peninim, The meaning is doubtful — probably pearls. Thus most recent commentators. Pearls were in ancient times procured from the Persian Gulf, whose fisheries were pointed out to Nearchus, the admiral of Alexander the Great. In the Assyrian ruins Layard found a gold ear-ring adorned with pearls. (Nineveh, 3:595.)



Verse 19 

19. Topaz — A most precious gem, whose prevailing colour was wine-yellow, passing over into carnation red, lilac, or a pale green. Professor Eadie states that a single topaz has sold for more than a million dollars. See Pliny, xxxvii, sec. 32. All Semitic nations displayed an absorbing passion for jewels and precious stones. Judges 8:24; Ezekiel 28:13, etc. As with the King of Tyre, their aspiration was to be covered with precious stones. Before the imagination, kindled with the contemplation of earth’s treasures, celestial wisdom urges her own incomparable worth. 

Ethiopia — Hebrew, Cush. “Where the south declines,” says Herodotus, (iii, 114,) “toward the setting sun, lies the country called Ethiopia, the last inhabited land in that direction.”



Verse 20 

20. Whence… cometh wisdom — Job repeats his question that he may, if possible, enforce a reply. The varied gems of beauty that adorn this subject may have been in the mind of Paul when he speaks of “the manifold,” πολυποικιλος, (literally, much variegated,) “wisdom of God.” Wisdom is pure, one in essence, “one in sublime unity of truth and purpose;” transmitted through the Church, it becomes “chromatic, so to speak, with the rainbow colours of that light which in itself is one and undivided.” — ALFORD on Ephesians 3:10.



Verse 21 

21. The fowls of the air — To their acuteness of vision and wondrous habits of migration may be due the widespread ascription to them of superior wisdom. In all their wide range of flight and vision they have never seen Wisdom’s abode.



Verse 22 

22. We have heard the fame thereof — The silence of the living suggests appeal to the dead. New regions of being may perchance have opened new resources of knowledge. In sublime figure the poet summons destruction (Hebrew, Abaddon, see Job 26:6) and death. All the information they can give is hearsay. They have heard a vague report. In the gloomy view of the ancients, death gave but little increase of knowledge. If the living know not, much less the dead.

Third strophe — With God is the lofty abode of wisdom, as is attested by its display in the creation and ordering of the world. True wisdom he imparts to man through obedience to the divine law and through the fear of God — two divinely appointed conservators against wickedness and the consequent doom of those who practice evil, Job 28:23-28. “The last of these three divisions (of the chapter), into which the highest truths are compressed, is for emphasis the shortest, in its calmness and abrupt ending the most 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.


Verse 23 

23. Thereof — To it. God (Elohim) alone understands the way to wisdom. “The ways” and “the place thereof,” as Pareau has well remarked, still carry forward the figure of a costly treasure deposited in a place inaccessible and concealed from all men.



Verse 25 

25. The weight for the winds — In the four representative instances which Job adduces out of the great storehouse of like wonder-workings, wisdom is no more manifested in the adjustment of the weight of the wind, or in the distribution of immense masses of water by measure, or in the opening up of a path for the lightning of the thunders, than in the rounding of the small waterdrops that fall gently to the earth vivifying its widespread fields. It is thought wonderful that Aristotle (B.C. 384) should have known of the weight and elasticity of the air. The weight of a column of air is equal to a column of mercury thirty inches high — a fact illustrated by the barometer. 

Weigheth the waters by measure — The magnitude of the ocean is one of the conditions to which the structure of all organized beings which are dependent upon climate must be adapted. (WHEWELL, Bridg. Treat., Bohn’s edit., p. 45.)



Verse 26 

26. A decree — A law. 
Thunder — Hebrew, Voices. Thunder was the voice of God. Psalms 29:3. The manifestation of the divine presence was frequently attested by thunder. The ancient Jews, according to Buxtorf, called an oracle of God The daughter of the voice, or thunder. See note, Job 38:25. The book of Proverbs enlarges upon the work of divine wisdom in the creation of the world. Proverbs 8:22-31.



Verse 27 

27. Then — At the time of creation, He contemplated Wisdom; made her known through the medium of her works; established her as governor of the world; and searched out her works to see whether they might answer their high design, or “whether she was adequate to the task of governing the world.” — Maurer. 
Declare it — Nature is a perpetual discloser of the mind of deity. Romans 1:20. 

Prepared — Established.


Verse 28 

28. Unto man — Hebrew, Adam; which leads some to suppose that this divine precept was delivered to our fore-parents before the fall, and that it “contains perhaps a summary of religious knowledge imparted to them.” — Lee. 
The Lord — Adhonai. Many manuscripts have Jehovah. That man might answer the end of his being — dwelling in harmony with God and himself — divine wisdom encompassed him also with law, no less than the elemental powers of nature. This law, like all the works of wisdom, was simple and yet perfect — the offspring of divine goodness and love. “Fear is the mother of foresight:” spiritual fear, of a foresight that comprehends the possibilities of life and the reality of eternity. The fear of God, in any world of moral beings, is a conserving power as essential as that which binds the planetary system. In man wisdom manifests itself as a moral growth, whose life is rooted in the fear of the Lord and the departing from evil; in God it is the eternal embodiment of perfection without growth, degrees, or limitations. “No one,” says St. Ambrose, “can know wisdom without God;” a sentiment which Lord Bacon supplements with a lesson which the philosophers of the day should heed: “It is an assured truth, and a conclusion of experience, that a little, or superficial knowledge, of philosophy may incline the mind to Atheism, but a further proceeding therein doth bring the mind back to religion.” — Advancement of Science. See also his Essays, 16. The scholar is referred to the exhaustive treatise on this chapter by Pareau, entitled, “Wisdom better known to the Dead than to the Living,” and to be found at the close of his work De Immortalitatis Notitiis, 28:229-367; also Samuel Wesley’s Dissertationes in Librum Jobi, 34.

29 Chapter 29 

Verse 1 

Job’s Monologue
FIRST PART, chap. 29.

1. Some interval may have elapsed since the close of the tribute to wisdom, during which fond memory had dwelt upon years of prosperity and bliss, recalling the care and friendship of God, domestic joys, and the highest love and veneration of his people. But the remembrance of these, instead of lighting up the present, according to a strange law of the mind, served rather to deepen the gloom. He feels that his present wretched condition is but an instance of the mysteriousness of God’s ways which he adduces in elucidation of the preceding chapter, and thus “continues his parable.” Job seemingly intimates that he thought his righteousness a claim upon God; and that he thence postulated a kind of right to temporal prosperity: which sentiment would have been in keeping with the temporal idea of religion prevailing in ancient times — an idea that led to the trial of Job. But now he rises to the mature conception that God’s favour is in itself a sufficient reward, and that this is the greatest of blessings to be desired — an important stage in the transition to the unravelment of the entanglement. While apparently unconscious of the presence of the friends, in the kindest and most courteous spirit he refutes some of their cruel charges, and displays the noblest traits of character. “The commemoration of former blessings,” says the Oriental proverb, cited by Ali Hazin, “is the possession of the wretched.”



Verse 2 

First division — JOB’S RETROSPECTIVE VIEW OF LONG CONTINUED PROSPERITY, — A PROSPERITY ARISING FROM COMMUNION WITH GOD AND WELL DOING TO MEN, chap. 29.

First strophe — The most endearing fellowship with God was crowned with the unstinted bounty of Providence, and with the profound esteem and affection of Job’s fellow-men, Job 29:2-10.

2. When God preserved me — In all Job’s thoughts God is foremost. Five times in these few verses (2-5) does Job, in diversified expression, refer to the presence and fellowship of God as his highest blessing, and the fountain of all good. As the lifting up of the heave-offering pointed to God in the heavens, so should all human undertakings begin with him.



Verse 3 

3. When his candle shined — Literally, When he, his lamp, shone above my head. The glory of a providential God, under a figure of marked beauty, is represented as taking the place of the lamp which Orientals are accustomed to suspend, often from the ceiling, in every occupied apartment. Thus the light shone the live-long night upon the heads of those who slept below on the floors or divans. (Note, Job 18:6.) Ecclesiastes 12:6 figures existence under the image of a golden lamp, (bowl,) suspended from the ceiling by a silver cord, upon the breaking of which life ceases. (DELITZSCH, Bib. Psych., 269.) The second clause of the verse may contain, as Kitto supposes, an allusion to the torches or cressets carried aloft in the night marches of large caravans.



Verse 4 

4. Youth — Literally, autumn, “the days of my maturity,” (Gesenius,) that period of life in which the fruits of earliest labours ripen. 

The secret of God — Hebrew, sodh, same as in Job 19:19; a seat, couch, or cushion, upon which one reclines, says Kitto; also a circle of friends in consultation. The word, according to Hupfield on Psalms 25:14, is probably derived from an Arabic root meaning “secret and confidential converse.” So close and familiar was his intercourse with heaven, that Job looked upon God as a constant guest and bosom friend; a partner in his life, thoughts, joys, and griefs, ready to communicate even the secret of the divine heart. Comp. Genesis 18:17; John 14:23.



Verse 5 

5. My children about me — Next to the blessing of God’s presence was that of the children. Compare Psalms 127:3; Psalms 128:3.



Verse 6 

6. When I washed, etc. — Rather, when my steps were bathed in cream.
Butter — Milk, probably curdled; according to others, cream. See note Job 20:17. So plentiful is butter in the East, that it is considered at Kerak, says Burckhardt, an unpardonable meanness to sell butter, or to exchange it for any necessary or convenience of life.… “Seller of butter” is the most insulting epithet that can be applied to a man of Kerak. — Syria, p. 385. 

The rock — In ancient times oil-presses, with their floors, gutters, troughs, and cisterns, were all hewn out of solid rock, and thus it literally poured out rivers of oil. — THOMSON, Land and Book, 1:71. Umbreit understands the expression figuratively; instead of water, their usual outflow, the rocks poured forth oil. The great lawgiver, when about to die, said of Asher, “He shall dip his foot in oil,” (Deuteronomy 33:24,) and the rabbis say, “In Asher oil flows like a river.” 

Me — By or near me.
Blessings were so near and abundant that they flowed along his path like a stream.



Verse 7 

7. Through — Up to the city. Cities, together with their acropolis, were in ancient towns usually built on heights, thus securing better defence, and perhaps greater probability of health. It would seem that Job’s residence was in the country, and that he made stated visits to the city for the transaction of business as Emir. The place of business was either in the gateway of the city, which was vaulted, shady, and cool, (see note, Job 5:4,) or in the STREET, the broad way, probably a kind of market-place, not far from the gate. Thomson speaks of his seeing in certain places — Joppa, for example — the kadi and his court sitting at the entrance of the gate, hearing and adjudicating all sorts of cases in the audience of all that went in and out.



Verse 8 

8. Hid themselves — Evidently pointing to a primitive and Arcadian state of society. 

Stood up — Remained standing. An elegant description, exhibiting most correctly the great reverence and respect which were paid, even by the old and decrepit, to the holy man as he passed 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 continued to do it, though the attempt was so difficult. — Lowth.


Verse 9 

9. Hand on their mouth — Plutarch; speaking of a similar gesture, calls it a symbol of profound silence. See note, Job 21:5.



Verse 10 

10. Tongue cleaved to the roof of their mouth — The cleaving of the tongue to the palate is an Oriental figure for dead silence.



Verse 11 

Second strophe — This prosperity rested on the solid basis is of benevolence, philanthropy, and righteousness, which had become habitual with him, as if incorporated into his very nature, Job 29:11-17.

11. It blessed me — His character, as a public functionary, not only commanded the reverence of the aged and the great, but the esteem and affection of all. The friend of God is the friend of man.



Verse 12 

12. A most courteous reply to the cruel calumnies of Eliphaz, Job 22:6-9.



Verse 14 

14. And it clothed me — לבשׁ, to put on, clothe; the same word in both clauses of the sentence. The righteousness he put on renewed and transformed his being into its own pure nature: — It (righteousness) put on me. “Job means to say, without and within was I righteous.” — Hahn. The same word is used of the Spirit of Jehovah when he makes man the organ for the manifestation of his power. Judges 6:34 ; 1 Chronicles 12:18. On the other hand, sin is like the burning garment of Nessus — it changes man’s entire nature into its own miserable likeness. 

Diadem — Tiara or turban. This consisted of costly cloths, wound around the head. According to Niebuhr, the head-dress worn by Arabians of fashion is both complicated and imposing. “They wear fifteen caps, one over another, some of which are indeed of linen, but the rest of thick cloth or cotton. That which covers all the rest is usually richly embroidered with gold, and has always some sentence of the Koran embroidered upon it.” See farther, Travels, 2:233. 

Judgment — Integrity is comely attire for the entire man. Job carries forward to a climax the beautiful figure in the first clause, of clothing and adornment for the soul. (Comp. Isaiah 11:5; Isaiah 51:9; Isaiah 59:17.) Spotless integrity was his royal robe, מעיל, (see note, Job 1:20,) and a diadem or crown for his brow.



Verse 16 

16. The Hebrew for father to the poor, gives a paronomasia, a beauty frequent in Job, just as if we should say, a carer for the careful ones. See note, Job 3:25. 

Which — Or, of him I knew not. He was not indifferent to the commonest claims of humanity. With no thought of gain he made the stranger his client.



Verse 17 

17. I brake the jaws of the wicked — Gentle and compassionate to the oppressed, he was a thunderbolt to the oppressor. He broke the jaws of these ravenous beasts, and thus crushed their power to do injury; from their very teeth he tore their prey. The word for jaw may also be rendered eye teeth, protruding, says Schultens, like those of a wild boar.



Verse 18 

Third strophe — He had reason, therefore, to expect that such prosperity would last; that his years would be those of a patriarch, and that the time would never come when the esteem of his fellow-men should be abated; a thought he reverently dwells upon, (compare Job 29:7-10.) spurred by the sense of his present degradation, Job 29:18-25.

18. In my nest — The figure is one of peace and security, taken, as Schultens thinks, from the eagles, who build in the highest rocks. Job 39:27-28; Obadiah 1:4. As the sand — (See note, Job 6:3.) The translators of the Septuagint, led, perhaps, by the fact that the palm-tree is the hieroglyph for the year, and an image of long life, render this word, הול, hhol, “the trunk of the palm-tree,” see Job 14:7 . The rabbins, the Talmud, Dillmann, Zockler, (in Lange,) Hitzig, and others, understand the word to denote the fabled bird called the phenix, which, from the most ancient times, (Herodotus, 2:73,) has stood as the type of immortality. Among the fabulous versions of its death the one most popularly received is, that the phenix, every five hundred years, built a nest of cassia and myrrh, in which it burned itself, only to reappear with renewed life and youth. The Talmud states that Eve gave the fruit of the forbidden tree to all the animals, and that all of them ate save the phenix, an abstinence which accounts for its wondrous gift of immortality. Authorities equally great favour the Authorized Version, (sand,) among whom are Schultens and Gesenius; also Renan, who does not even notice the Jewish notion, which Conant properly calls a “foolish conceit;” and Cook, (Speaker’s Commentary,) who scouts the learned etymologies linked with the subject. The idea of the phenix, Hahn says, owes its existence solely to the friendly design on the part of Job’s commentators to provide his NEST with a bird.



Verse 19 

19. This and the following verse are a continuation of the pleasing thoughts and flattering hopes of Job, as expressed in Job 29:18. The verbs are all future. Thus my root shall be open to the waters, and the dew shall lie all night in my branch.


Verse 20 

20. By glory he means honour with God and man. The bow, the principal weapon of the ancient Egyptians, Assyrians, and Hebrews, was a recognised symbol of strength and dignity. 

Renewed — The same word as in Job 14:7; “sprout again.” The dead bow should revive, a figure expressive of renewed life and vigour.



Verse 21 

21. Kept silence at my counsel — Not unlike “the long silence” that followed upon one of the masterly arguments of Socrates. — Phaedo, 76.


Verse 22 

22. Speech dropped — Rain is frequently used as a metaphor for pleasing and gentle discourse. “My doctrine shall drop as the rain.” (Deuteronomy 32:2.) Thus Milton, “Though his tongue dropt manna.”


Verse 23 

23. The latter rain — Falls in the months of March and April, and is quite indispensable for the ripening of vegetation.



Verse 24 

24. Believed it not — They could not believe that he would condescend so much as to smile upon them. According to others, “I smiled upon them,” to infuse confidence, when “they believed not” — were despairing. 

Light of my countenance — A figure common to the Scriptures founded upon emotional expression through the face. Anger darkens, benignity and grace light up, the countenance. To cast down its light, then, would be to disturb its serenity, or cause sadness.



Verse 25 

25. I chose out their way — I proved their way. Hitzig. 

Way — The Hebrew, means, also, “usage,” “conduct,” “mode of life,” Job 23:11; Psalms 5:8; Psalms 27:11. Job was a controlling power among his people, either to the choosing out their way, (Exodus 18:20,) or to the testing, reproving, and censuring their mode of life; not actually a king, but enjoying all the dignity and prerogatives of a prince, even that highest royalty, the solace of the sorrowing, “a reminder for the three who did not really, but only in pretence, comfort the wretched.” — Ewald.
30 Chapter 30 

Verse 1 

First strophe — Formerly a prince among nobles, Job is now grossly maltreated by hordes of pariahs, whose mode of life links them with beasts rather than with men, Job 30:1-8.

1. The dogs — In the East the dog serves as a symbol for every kind of uncleanness, (Revelation 22:15,) and is universally abhorred. The scoffers Job speaks of were not fit to associate with dogs. Mohammed says, “Angels will enter no house where are dogs and pictures.” In his annals, Sardanapalus speaks of a captive king, “With the dogs I placed him, and I caused him to be chained.” — Column 8:29.



Verse 2 

2. Old age — Equivalent to manly vigour, the maturity of strength. These wretches are so eaten out by vice, or worn away by want and wretchedness, that all hope of old age has perished.



Verse 3 

3. Solitary — Similar to Job 3:7, (which see;) barren, emaciated, hard like the rock. 
Fleeing into — Literally, gnawing the wilderness. The scantness of their livelihood appears from Job 30:4. 

Former time — The prime import of this word, אמשׁ, is darkness, or yesternight, as in margin; others insist upon “the yesterday of waste and desolation.” The language denotes extreme desolation.



Verse 4 

4. Mallows — Probably the sea purslain or orach, a kind of bramble without thorns, of an exceedingly bitter and saltish taste, whence the Hebrew name, like our word salad, from sal, salt. Athenaeus speaks of the poor of his day as “eating purslain, and gathering such like bad things.” 

Juniper — Hebrew, rothem, is a broom shrub, common in the desert of Syria, and grows to the height of eight or ten feet, furnishing a shade, though slight, yet eagerly sought for by the traveller. It was under this plant Elijah took shelter. Its roots are so bitter as to be eaten only by the extremely poor.



Verse 5 

5. Driven forth from among men — If they dared to show themselves among men they were hooted back to their own bestial homes.



Verse 6 

6. Clefts of the valleys — Literally, Horror of the gorges. Dwelling in valleys, Umbreit says, is in the East a mark of poverty and wretchedness. 

Caves — Hhorim, as in the margin, holes of the earth, whence the word Horites, those who dwell in holes and caves — the aborigines of Idumaea. (Deuteronomy 2:12; Deuteronomy 2:22.) See note Job 24:2. The treatment that they and their ancestors had received at the hand of their conquerors led them to improve every opportunity of revenge, as is evident from their persecution of Job, whom misfortune had thrown into their power. Then, too, fallen human nature takes pleasure in maltreating those who have fallen from a higher plane to that of a lower one. Wolves devour a wolf when no longer capable of self-defence.



Verse 7 

7. Brayed — Their inarticulate notes sounded like those of the ass, Job 24:5. Herodotus (iv, 183) compares the language of the Troglodyte Ethiopian to the screech of the night-owl. The bray which Job deftly imputes to this human rabble tells the genus to which, in his estimate, they belong. 

Nettles — Denoted probably some kind of thistle or thorn, (Rosenmuller;) according to others, some species of wild mustard. 

They were gathered together — The Arabic seems to justify Taylor Lewis (compare Gesenius, Thes., s.v.) in rendering יספחו, herd together like beasts. In illustration of meaning, consult Herodotus 1:216, and Larcher’s “Notes on Herodotus,” vol. i, page 196.



Verse 8 

8. They were viler than the earth — Rather, They are beaten out of the land. Our aborigines furnish a parallel case.



Verse 9 

Second strophe — These human outcasts are led on to such brutal usage of Job by the treatment he had received at the hands of God, who had himself set the example, by letting loose his horde of calamities against his servant, Job 30:9-15.

9. Their song (of derision) — See Job 17:6. Nothing can give us of the West an idea of the shocking and indecent scurrilities Orientals put into their satirical, or, rather, abusive songs. (Kitto.)



Verse 10 

10. Spit in my face — Numbers 12:14; Deuteronomy 25:9; see also Job 17:6. Some improperly understand the grossly insulting act in this case to have been before, not into, the face. In the East, however, spitting in the presence of another is regarded as an outrage nearly as great as to spit upon him.



Verse 11 

11. Loosed my cord — My girdle, (Furst;) bowstring, (Dillmann;) the well-known symbol of power, or, as in Job 4:21, the cord, (Delitzsch,) like that of a tent that keeps the soul in the body. In either view God had humbled him. He forbears to mention Deity by name. They also have cast off the bridle; that is, all restraint, perhaps all sense of shame. The antitheis is obvious.



Verse 12 

12. Right hand — The place of vantage. This was the position of the accuser in court. (Zechariah 3:1.) Evil has the vantage ground here: in heaven, Christ standeth at the right hand of God. 

The youth — An expression of contempt — “offspring of beasts,” (Gesenius,) “brats.” 

Against me the ways — As in Job 19:12, he compares himself to a place besieged, a favourite figure of Job, and one which he expands in the following two verses.



Verse 13 

13. They mar my path — In the process of the siege they break up his paths, that is, the paths that lead to him; they “set forward his calamity.” — make his destruction more certain. 

They have no helper — This ambiguous expression is probably a proverbial one for “the friendless” and “the helpless.” “They are too vile to have an ally.” Schultens gives several illustrations of such Oriental use: for instance, “We behold you ignoble, poor, without a helper among the rest of men.” Zockler’s interpretation, “they need no other help,” and that of Hitzig, “they do it without gain to themselves,” are sufficiently self condemned.



Verse 14 

14. A wide breaking in — A wide breach. See “breach upon breach,” Job 16:14. By a figure common in the Scriptures, (like that of “cup” for its contents,) breach stands for the inrushing soldiers. 

In the desolation — Literally, Beneath the crash they roll on. (Delitzsch.) A vivid description of the storming of a fortress: the walls crash as the infuriated soldiery rush through the breach. Hitzig agrees with the English version except in the second clause, which he renders “like a plunging stream they roll on.”



Verse 15 

15. My soul — Literally, My honour. Genesis 49:6. In recognition of the soul as the nobler part of man. 

As a cloud — Arabian writers frequently compare hopes and promises that are not fulfilled to a cloud full of promise, speedily dispersed by the wind.



Verse 16 

Third strophe — In his extreme distress Job cries in vain to a God who casts him into the mire and coldly stares upon him, or lifts him up upon the stormy wind that he may dissolve him in the crash of the storm, and thus make more conspicuous and startling the divine determination to destroy. 16-23. Compare Job 29:2-5.

16. Poured out upon me — We say of the heart, “it dissolves in grief,” an effect of grief recognised in other languages.



Verse 17 

17. My bones are pierced — According to many, night is here personified, thus: The night pierces my bones. Night intensifies pain and sorrow. Job attributes to night, as an agent, the work done in the night. See note Job 3:3. Herder calls Job the brother of Ossian in personification. 

In me — Literally, From upon me. So that they (the bones) are detached from him. It is possible that Job was already maimed by this “maiming disease.” See note Job 2:7, and below Job 30:30. Sinews — Same as in Job 30:3, gnawers, that is, the gnawing disease or gnawing pains; possibly worms, the maggots in his ulcers, Job 7:5.



Verse 18 

18. Garment changed — Figuratively, for skin which by “great (divine) power” is marred, disfigured so that he could scarcely be recognized; “the whole body being enveloped with a kind of elephantine hide formed by innumerable incrustations from the ulcerated surface.” — Clarke. Of a madman a Persian poet says, He was clothed as with a vest, with the wounds of ulceration. (Sir W. Jones, 1:224.) 

Coat — Tunic; a closely fitting undergarment resembling in form and use a shirt, and made either of wool, cotton, or linen.



Verse 19 

19. As in Job 9:31. Like dust and ashes — In elephantiasis the skin is at first intensely red, and afterward black.



Verse 20 

20. Hear — Rather, answer. Regardest me (omit not) — Job takes the reverential attitude of a suppliant, and God looks upon him calmly and pitilessly.



Verse 21 

21. Harsh and unjustifiable charges against God, which Elihu justly reproves, Job 33:10.



Verse 22 

22. The wind; thou causest me to ride upon — This figure is common in Oriental writers. “In Arabic they say of one who hurries rapidly by that he rides upon the wings of the wind.” — Delitzsch. Comp. Psalms 102:10. 

Dissolvest my substance — Rather, according to the Kethib, Dissolvest me in the tempest; more literally, the crash of a tempest.



Verse 23 

23. Appointed — מועד, according to Dr. Clarke and most moderns, means assembly; here with beth, the house of assembly, the involuntary rendezvous of all of woman born. Comp. Job 3:18-19 . The idea of a gathering of the dead “to the fathers,” or “to their people,” appears frequently in the oldest of the Scriptures. Note on Job 27:19. “All such language must have come from some idea of death, or sheol, being a place of waiting for something to come after it.” — T. Lewis. See Excursus III, page 73.



Verse 24 

Fourth strophe — God’s insensibility to Job’s prayers may have arisen from the general principle that prayers can be of no avail when once the doom of destruction shall have gone forth. The sympathy Job had ever extended to those in distress led him to expect divine succour, but in vain, since naught now remains to him but lamentation and death. Job 30:24-31.

24. Howbeit — אךְ, yea. Schultens enumerates eighteen interpretations of this difficult verse. Those most worthy of consideration turn upon the meaning of בעי, which, if taken as one word, signifies prayer; if compounded, it means to the grave or in destruction. Gesenius, (Thes., 222,) Rosenmuller, Conant, Renan, Lewis, etc., render, essentially, yea, there is no prayer where he (God) stretches out the hand; when he (God) destroys, vain is the cry for help. Literally, it reads. “If in his destruction (that of which God is author) one cries,” what then? of what avail? which is, says Dr. T. Lewis, an aposiopesis, (like that of Luke 13:9, if it bear fruit!! or the quos ego!! of Virgil,) a figure common to passionate language, in which the speaker leaves the hearer to supply a conclusion which he himself is loath to express. Comp. Psalms 94:9 ; Iliad, 1:26. Renan renders it, “of what use to protest against his blows.” If instead of taking, with Jerome and Kimchi, להן, as euphonical for a masculine plural, it be read adverbially “on this account,” (Furst,) the sense is not materially changed. The noun שׁוע, cry, corresponds to the תשׁוע of Job 24:12, “The soul of the wounded crieth out.” On the other hand, in view of the context, Ewald, Hirtzel, Dillmann, etc., translate less correctly, yet in destruction doth one not stretch out the hand? In his calamity doth he not complain thereof? Dr. Clarke gives no translation, but seems disposed to follow Bede and most of the Latins in regarding it as “a consolatory reflection, as if he had said, though I suffer here, I shall not suffer hereafter… his displeasure shall not proceed beyond the grave.”



Verse 25 

25. Him that was in trouble — Literally, the hard of day. Job seems to intimate that the sympathizer with men has reason to expect divine sympathy. Psalms 41:1-3. And yet the sympathy he has freely poured forth for others is withheld from him by God and man. Like Jeremiah and our Saviour. Job was pre-eminent in sympathy. The touching pathos of this appeal must commend itself to each heart.



Verse 27 

27. Bowels — According to the Oriental ideas, the seat of deep and noble feelings and emotions. Barnes thinks Job means “the upper bowels, or the region of the heart and the lungs.” In Isaiah 16:11, deep feeling for others calls forth from within responsive notes, like those of the harp touched by the plectrum. South Sea Islanders “call compassion a bleating of the bowels.” — Forster. 
Prevented — Have overtaken.


Verse 28 

28. Mourning without the sun — I go blackened, but not by the heat of the sun. The blackness of his skin is due, not to the sun, but to his disease. Elephantiasis passes current as “the black leprosy.” 

Congregation — Probably the indiscriminate assemblage of the people, naturally drawn together at first by the tidings of his misfortunes. This seems to have been previous to the seven days of mourning; the utter breaking down of Job is painfully indicated by this cry of despair.



Verse 29 

29. Brother — See note, Job 17:14. By his cry he has become a brother to dragons, (Hebrew, tannim,) rather, jackals, whose howl is a wailing like that of a child. It begins with the setting of the sun and continues all night. Dr. Thomson speaks of a concert of jackals as the most frightful noise he ever heard. (Land and Book, 1:113.) 

Owls — Literally, daughters of the ostrich. The cry of the ostrich is hideous, sometimes resembling the roar of a lion; then again, the hoarse voice of the bull. “I have often heard them groan as if they were in the greatest agonies.” — Dr. Shaw, (comp. Micah 1:8.) Shakspeare borrows the imagery of this verse, —

though I go alone, 
Like to a lonely dragon, that his fen Makes feared.
— Coriolanus, iv, sc. 1.


Verse 30 

30. Upon me — Literally, from upon me. Job now describes an advanced stage of the elephantiasis, in which the skin peels and hangs down in black flakes, and the limbs perish and fall off, the bones having been destroyed by the ulceration. Job 30:17.



Verse 31 

31. Harp… to mourning — See note, Job 21:12. Among the Hindus, when a person is in trouble, his instrument is also considered to be in trouble, (Roberts.)

Thus closes the second part of the soliloquy, (monologue,) Job’s last sorrowful lament. “What a delicate touch of the poet is it that he makes this lament 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 lament, mesto flebile.” — Delitzsch.
31 Chapter 31 

Verse 1 

Third division — JOB’S ASSEVERATION OF HIS INNOCENCE, UNDER THE MOST SOLEMN APPEALS TO GOD, chapter 31. First strophe, Job 31:1-8.

a. A preliminary declaration that he had prescribed terms to the most treacherous of the senses, and planted a guard over his entire being, and that, too, impelled by the highest considerations of regard for God, Job 31:1-4.

1. With mine eyes — The eyes, says a Talmudic proverb, are “the procuresses of evil.” So intimately is this most delicate and precious of the senses related to the soul, that Pliny said of the mind. “it certainly dwells in the eyes.” Here the eye is singled out as a representative sense, as if he who had the mastery of this were lord of all. Job has “made a covenant” to ( ל ) or for his eyes — prescribed limitations with all the form and solemnity of a covenant, which, through the divine strength of grace, he has determined they shall not transgress. 

Why then should I think — How then should I look, or gaze, look wistfully upon, אתבונן . Thus translated, there is a striking resemblance in this question to the saying of Christ, (Matthew 5:28.) At a time when polygamy or some other form of concubinage almost universally prevailed, Job stands conspicuously forth as a high-toned moralist, who looked upon chastity of the heart as no less important than chastity of the life.



Verse 2 

2. What portion of God — In the sense of retribution. These questions are answered by the questions of verses three and four.



Verse 3 

3. A strange punishment — נכר . The word bears a similar meaning in the Arabic. Thus Mohammed: “He shall visit him with a strange, (nukran,) or awful, penalty.” The punishment of such “workers of iniquity” is strange, extraordinary. The diseases and the remorse that spring from a life of licentiousness are markedly exceptional, and argue peculiar punishment in the next life.



Verse 5 

b. Job’s first protestation is, that he has not practiced deceit, nor acted on dishonest principles, nor departed from the way of chastity, (as indicated in Job 31:1,) a specification which prepares the way for the next protestation, Job 31:5-8.

5. If — The usual form of oaths. See note on Job 27:2; Job 27:4-5. He means to attest his innocence under the most solemn sanctions. 

Vanity — The prime meaning of the Hebrew is, falsity. A sad companionship is that of a false, hollow, hypocritical nature; such every corrupt man must “walk with.”



Verse 6 

6. Let me be weighed, etc. — Literally, let him weigh me in a balance of righteousness, and God shall know mine integrity. 
Balance — See note, Job 6:2. According to the Egyptian mythology, when the soul appears before Osiris it is weighed in a balance. A series of questions (amounting to as many as forty-two) are proposed, of the most severe and searching character, which “illustrate the nature of that secret and self-judging law which everywhere, in spite of intellectual aberrations, is still active in the cause of truth and righteousness, among the inmost fibres of the human heart.” — HARDWICK. (See his work, “Christ,” etc., 2:301-303; also Bib. Sac., 25:97-103.)

In this picture, taken from Champollion, the good deeds of an entire life, supposed to have been deposited in a vase, are being weighed in the one scale; while an ostrich feather, the emblem of truth or justice, serves as a weight in the other. A report of the issue is in process of reading to Osiris, before whom sits the dog Cerberus, the keeper of the gates of the invisible world. The trial has evidently gone against the dead man, who is being ferried back to earth in the form of a hog under the guidance of a monkey.



Verse 7 

7. The way — Used figuratively for the law of God. 

Mine heart — לב here, as in many other places, denotes the will or active reason, rather than the mere feeling. It is what Socrates calls the reversal, or turning upside down, or wrong end foremost, of human nature, indicating a dire catastrophe; the reason following the sense, and submitting to the sense instead of controlling it. (Tayler Lewis.) 

Mine eyes — As in Job 31:1. Blot — See the gloss of Elihu upon Job’s self-righteousness, Job 33:9.



Verse 8 

8. Let me sow, etc. — A proverbial phrase. See John 4:37. 

Offspring — Produce of the land.



Verse 9 

Second strophe — Job affirms that he has practised righteousness in all the relationships of DOMESTIC life; and at the same time protests, first, with contempt and detestation, that he had never been be-fooled by a woman, and thus led away into adultery; and again, that he had never despised the cause of his servant, whose rights were co-equal with his own in the sight of God, Job 31:9-15.

9. Deceived — Enticed or befooled. At the root of the Hebrew lies the idea of simplicity. Compare Job 31:27; Proverbs 7:7; Proverbs 9:4. He now declares himself guiltless of adultery, as he had before of fornication, (Job 31:1.)



Verse 10 

10. Grind — Burckhardt, speaking of the people of Medina, says, “The women of the cultivators and of the inhabitants of the suburbs serve in the families of the towns-people as domestics, principally to grind corn in the hand-mills.” — Arabia, 2:265. The oldest versions understand the word to express a deeper degradation, in illustration of which Dr. Clarke gives an excursus. The second clause is explained by Job 24:15.



Verse 11 

11. A heinous crime — זמה, the usual Thorah word for the shameless, subtle encroachments of sensual desires. (Delitzsch.) The various stages of meaning through which this word has passed — first, of thought or intent; second, of (supposed) cunning; third, of lewdness, (of the mind;) fourth, of heinous deed, Leviticus 18:17, (adultery, incest,) — paint in brief the descent and degradation of vice.



Verse 12 

12. Destruction — Hebrews Abaddon. The sin spoken of is a fire that ceases not to burn till it has taken hold of hell itself. (Proverbs 7:27.) “It drags him whom it has seized down with it into the deepest depth of ruin, and as it were melts him away.” — Delitzsch. See Caryl, in loc. In the earliest ages adultery was punished by burning. Genesis 38:24.



Verse 13 

13. The cause of my manservant — The importance of the subject is indicated by the form of oath, if, now for the fourth time introduced. His servants were regarded not as chattels, but as human beings. True nobility of character is as truly displayed in the proper treatment of dependents as in any of the so-called higher relationships of life.



Verse 14 

14. Riseth up — To judgment: such is the divine indignation at the contemplation of man’s cruelty to man. Stephen in the hour of martyrdom saw the Son of man standing on the right hand of God.



Verse 15 

15. Did not one fashion us — “There is,” said Seneca, “the same beginning, the same origin, for all; no one is more noble than another.” — De Benef., 3:28. Nature, as she contemplates her two great estates, life and death, man’s entrance into and his departure from life, has many a moral for man, such as humility, forbearance, charity, and brotherly love. The charter of human rights rests upon our oneness in nature, and our equality before the ONE who made us — God.



Verse 18 

Third strophe — In CIVIL life, also, Job declares he had practised righteousness towards the dependent, and shown mercy to the suffering and defenceless. — The entire strophe contemplates the false charges Eliphaz had made upon this very point, (Job 22:6-9,) and is enforced by a threefold appeal to God, and an imprecation that if he speak not the truth great bodily harm may come upon him, Job 31:16-23.

18. He — The fatherless. 

Her — The widow.



Verse 20 

20. The loins, previously naked, are personified and poetically described as invoking upon him every blessing.



Verse 21 

21. Help in the gate — Patrons and friends, ready to defend him in case of mal-administration of justice. The gate is the forum in Eastern towns, where all kinds of important business are transacted. See note, Job 29:7.



Verse 22 

22. Mine arm — There is a striking grandeur in this imprecation on the arm that was lifted up to threaten an orphan in the court of justice. (Scott.)



Verse 23 

23. Destruction… a terror — It was not unworthy of Job to confess that the fear of God — even of destruction “from the presence of the Lord” (2 Thessalonians 1:9) — was the mainspring of his moral life. Religious life may have its roots in the wintry soil of fear, but it matures and ripens under the summer sun of divine love.



Verse 24 

24. Gold my hope — Job here links the love of the shining metals with the worship of the shining luminaries — covert idolatry with overt idolatry — and thus anticipates the apostle in his estimate of covetousness. Colossians 3:5. “They whose God is gold have not God.” Dr. Chalmers has a sermon (in loc., Job 31:24-28) on “The Love of Money.”



Verses 24-34 

Fourth strophe — Job declares himself to have discharged his more secret and private obligations to God and man. He was not only free from covetous extortion, as he had previously declared, (Job 31:21,) but also from avaricious idolatry of glittering wealth and a concealed adoration of the most conspicuous of the heavenly bodies. Nor had he cherished emotions of retaliation and revenge, nor neglected the rites of hospitality, nor in general laid claim to virtues which he possessed not, Job 31:24-34.

Dillmann and others make the fourth strophe end with Job 31:32; Hengstenberg continues it to Job 31:34, and calls it a new decalogue of trespasses with an appended curse. The strophe divides itself into halves — the first, treating of sin directly against God; the second, of sin against man.



Verse 26 

26. The sun… the moon — Traces of the worship of these bodies are found in the most ancient heathen religions. 2 Kings 17:16; 2 Kings 21:3; Psalms 19. “The first generation of men in Egypt,” says Diodorus Siculus, (book i, chapter 1,) “contemplating the beauty of the superior world, and admiring with astonishment the frame and order of the universe, supposed that there were two chief gods that were eternal, that is to say, the sun and the moon, the first of which they called Osiris and the other Isis, both names having proper etymologles: for Osiris, in the Greek language, signifies a thing with many eyes, which may be very properly applied to the sun, darting his rays into every corner, and, as it were, with so many eyes viewing and surveying the whole land and sea; with which agrees the poet —

The sun from his lofty sphere all sees and hears.
… They hold that these gods govern the whole world, cherishing and increasing all things.” See also PLUTARCH’S Treatise Concerning Isis and Osiris, section 52. The Persians (B.C. about 523) conquered Egypt, and replaced, as far as lay in their power, the sculptural representations made by the Egyptians of their divinity Ra, (the sun,) by representations of their own divinity, of which the following figure is an illustration.

The sun in this is distinguished from the sun of the Egyptians by the absence of wings or asps, and more particularly by the want of the human figure or statue of the god, and by its sending forth a number of rays, each ending with a human hand. The ancient Egyptians worshipped the sun under the title of not only Ra or Re, but of Amun Ra, “the hidden” sun. The Papyri furnish extensive and important invocations and hymns to Ra and Amun Ra, illustrations of which may be seen in The Records of the Past, 2:117-136. The Nabataeans (commonly regarded as Arabs) worshipped the sun at “an altar constructed on the top of a house, pouring out libations and burning frankincense upon it every day.” — Strabo, xvi, c. 4. section 26. “The astral character of the old Arabian idolatry,” says Rawlinson, “is indubitable.” (See his Herodotus, ii, p. 336.) In Egyptian hieroglyphics the idea of prayer was represented by a man holding up his hands accompanied by a star. The ancient Assyrians subordinated the worship of the sun (Shamas) to that of (Sin) the moon-god. (RAWLINSON’S Anc. Mon., 2:16, 17.) That the rising sun was also worshipped in Syria is affirmed by Tacitus, (Hist., 3:24.) Such worship spread all over the world, and lasted in England even to the times of Canute, who, according to Dupuis, prescribed the form of worship to be rendered to the sun, etc. Evidences of this idolatry still linger in the names of the first two days of the week, Sun-day, Mon or Moon-day. 

Walking in brightness — Job dwells upon the dazzling beauty and great glory of these heavenly bodies as though they might be the sources of a subtle power to entice the affections of mortals. The Arabs have a proverb, “Take care of looking at the splendour of the stars.” Most forms of ancient idolatry — certainly the worship of the powers of nature — drifted into the grossest licentiousness, which may have been the chief reason that, in the days of Job, it was “punished by the judges.”



Verse 27 

27. Mouth… kissed… hand — Literally, My hand hath kissed my mouth, as in the margin. “In the act of worship,” says Pliny, we “kiss the right hand, and turn the whole body to the right,” Job 28:2; Job 28:5; also Job 11:45. Worshippers of the rising sun in Western Asia and Greece, according to Lucian, also kissed the hand to this luminary, “and then thought their adoration complete.” The act was expressive of affection for these objects.



Verse 28 

28. Denied the God above — The transfer of the predominant affection of the heart from the Creator to the creature is a practical denial of God.



Verse 29 

29. Rejoiced at the destruction, etc. — Rejoicing in the sufferings of others is a most hateful form of evil. (See note on Job 15:27.) In Job’s bitterest invectives there is no trace of hate. Here he speaks of him who hated me. Noble as Job appears in such a light, Christ demands more than this negative moral action, even the love of an enemy; “a voice,” says Lord Bacon, “beyond the light of nature.” Comp. Exodus 23:4-5; Leviticus 19:18; Deuteronomy 23:7; Proverbs 20:22; Proverbs 24:17; Proverbs 25:21-22; and Cicero, De Officiis, 1, 25.



Verse 30 

30. Wishing a curse to his soul — Rather, demanding his life with a curse. See note, Job 3:8. Job denies that he has by any imprecation sought to enlist deity against his enemy. Tacitus, speaking of the interference of Piso with the offering of sacrifices for the recovery of Germanicus from dangerous illness, says, “Even the victims already at the altar were driven away, and the apparatus for sacrifice overturned,” etc. — Annals, 2:69. Compare 1 Kings 3:11.



Verse 31 

31. Oh that we had, etc. — Rather, Who can show any one not satisfied with his meat. His hospitality was such that the men of his tent, who had the best opportunities to know, could not point out any one who had not been fed at his table. 

Flesh is used for slaughtered food, as in 1 Samuel 25:11.



Verse 32 

32. To the traveller — Literally, to the way. The Mishna has a precept, “Let thy house be open to the way, and may the poor be thy guests.” Christ was crucified near to the way. “Certainly the place of his execution was upon a frequented way.” (Meyer on Matthew 27:39.) His heart is open for all wayfaring, sorrowing ones.



Verse 33 

33. As Adam — Hosea 6:7. Many expositors translate as in the margin; but others, Samuel Wesley. (Diss. in Jobum, xiv,) Schultens, (in loc.,) and Hitzig, satisfactorily defend the reading, “as Adam.” The following verse furnishes, as the point of comparison, the sinner’s dread of the light — a universal fact of our fallen nature, for which fallen Adam will ever stand as the prototype. Genesis 3:8-11. There is no reason for supposing that Job was ignorant of “the fall.”



Verse 34 

34. Did I fear, etc. — Because I feared the great multitude, and the contempt of families terrified me, so that I kept silence, and went not out of the door. He affirms with renewed solemnity (with the if as before) that he has covered no transgression (Job 31:33) because he feared the stigma of the families, and the consequent loss of reputation. (Job 31:34.) Had he been such a secret sinner as the friends represented him to be, he would rather have slunk away from society. Brentius cites the case of Demosthenes, who feared to enter the popular assembly lest he should be accused of corruption, and alleged as an excuse for his silence and absence that he had the quinsy, when, so his enemies said, he had the silver-quinsy. — PLUTARCH, Demos., 25.


Verse 35 

Fifth strophe — The statement he has made, Job would dare to sign in the presence of God, and carry about as a triumphant declaration that he has not been guilty of deceit and hypocrisy. Nor, in conclusion, has he been guilty of the certain nameless sin which his friends had cowardly insinuated, but dared not mention. See note, Job 13:23.

In view of the infliction of a like curse upon Adam because of his sin, (compare Job 31:40; Job 31:33 with Genesis 3:17-18,) the final imprecation of a curse upon the ground, his widespread domain, which was his only remaining wealth, forms a pre-eminent climax to Job’s defence, and more especially to this series of imprecations, Job 31:35-40.

35. The most probable reading is, Oh that I had one who would hear me! Behold my signature! Let the Almighty answer me. 
My desire — תוי, tavi: literally, my sign, (tav,) as in the margin. Compare Ezekiel 9:4 . In the opinion of some this mark was cruciform, as in the Phoenician letter Taw, which, being the last of the letters, served as the signature of the alphabet. Job now declares that he is ready to sign all the protestations he has just made. The ancient Egyptian courts required the accused to sign his reply. Mine adversary, etc. — Some read, “Oh that I had the charge mine adversary had written!” Comp. Job 19:23. Job speaks of God, who he assumes has “written bitter things against him,” Job 13:26. Job has made his statement; conscious of his innocence, he would now see the divine statement. With the ancient Egyptian it was necessary that the charge of the accuser should be a written one, and read in open court. If it were not that Job, like all human beings, was frail and sinful, this challenge of God to judgment, with which he crowns his defence, would partake of the morally sublime. “Bolder words than these Job had not uttered in the whole dispute. These provoked Elihu to renew the debate; and these are the expressions for which the Almighty chiefly reprimanded him.” — Michaelis on Lowth. 
Book — See note on Job 19:23.



Verse 36 

36. Surely — If not. God do so and more to me if I would not display it as a visible badge of honour; for Job was sure that his life contained nothing grossly criminal. Wilkinson tells us that the ancient Egyptian is sometimes represented after death as wearing round his neck the same vase which in the scales typified his good actions, or bearing on his head the ostrich feather of truth. They were both intended to show that he had been deemed worthy of admission to the mansions of the just. — The Ancient Egyptians, P.A., 2:383. Crown — Literally, crowns. The word differs from that of Job 29:14. The plural, עשׂרות, is either the plural of excellence, or is used descriptively of diadems arising each but of the other. Revelation 19:12 .



Verse 37 

37. Near unto him — In the hour of fancied triumph he regards as his highest honour that of drawing near unto God.



Verse 38 

38. Complain — Weep. The rabbinical proverb embodies a similar figure, “The altar of God weeps over him who separates himself from the wife of his youth.” Comp. Habakkuk 2:11.



Verse 38-39 

38-39. Some, without good ground, have thought that these verses are misplaced, and that they should have appeared before in the list of affirmations; according to Eichhorn, after Job 31:25; and Stuhlmann, after Job 31:34. Such criticism, forgetful that nature loves irregularities of landscape, would reduce all to the same dead level. The perfection of this defence is secured by this last solemn asseveration. Seemingly an after-consideration, it looks boldly in the face the most serious of all the charges, the unnamed something which the friends have darkly hinted, — for instance, Bildad, in chap. 8; Zophar in chaps. 11 and 20; and Eliphaz in chap. 22. Comp. Job 13:23.



Verse 39 

39. To lose their life — Literally, breathe out their life. The idea seems to be, not of direct murder, but of “harassing to death” (thus Maurer) the rightful owners, in order that their lands might be secured.



Verse 40 

40. Thistles — Translated elsewhere thorns. 
Cockle — The Hebrew root points to some kind of noxious, ill-smelling weed. The word is also the last in the Hebrew text, and forms a surprising climax to the discourse, and possibly an unsavory reflection on the friends. Among the calamities Sennacherib declares himself to have entailed upon a conquered race was the sowing of thistles over their corn fields. Inscription 30. The words of Job are ended — The poetical accents with which this sentence is marked express the very ancient opinion that these closing words are the words of Job. Hitzig, however, regards them as “a boundary set up by the revisers of Job!” A boundary stone they may be, but, by whomsoever set up, they serve to mark the line between Job’s darkness and despair on the one side, and the rich dawning light of a divine solution on the other, first through Elihu, God’s servant, and then from God himself. “All words,” observes Hengstenberg, “spoken against God come, after a brief season, to an end, either of grace, as in Job’s case, who begs that the folly of his discourses may be forgiven, or of wrath, when the mouth that uttereth great things is closed with violence.”

32 Chapter 32 

Verse 1 

1. Righteous in his own eyes — The friends had failed to convince him of unrighteousness. On the contrary, in arraigning the rightness of the divine government, they conceived his object to be the establishment of his own righteousness. Seemingly about to retire from the field and leave Job to his vanity and obduracy, the friends console themselves, and excuse their pitiable defeat, by the solace that Job is “righteous in his own eyes.” The author apparently makes the remark in the interest of “the friends,” notwithstanding Hengstenberg’s view that he speaks in his own person.

The words are significant in their bearing upon the solution of the problem of the book.



Verses 1-6 

Introduction in Prose accounting for the intervention of Elihu, Job 32:1-6 a.
The sacred writer proceeds to apologize for the intervention of Elihu, and more especially for the imperfections of his first address; not only for the impetuosity and conceit which it betokened, but for its painful embarrassment and the obvious inadequacy of its exordium — the former of which were unbecoming a young man, and the latter of which should seemingly have led him to keep his silence. (See note on Job 32:6.) The introduction, however, quietly assures us in advance of the noble character of the speaker and of the fitness of his speech, notwithstanding adverse appearances; and prepares us to coincide with the estimate of Lowth: “The lenity and moderation of Elihu serve as a beautiful contrast to the intemperance and asperity of the other three. He is pious, mild, and equitable; equally free from adulation and severity; and endued with singular wisdom, which he attributes entirely to the inspiration of God; and his modesty, moderation, and wisdom are the more entitled to commendation when we consider his unripe youth. As the characters of his detractors were in all respects calculated to inflame the mind of Job, that of this arbitrator is admirably adapted to soothe and compose it. To this point the whole drift of the argument tends, and on this the very purport of it seems to depend.” — Hebrew Poetry, sec. 34.



Verse 2 

2. Elihu — My God is he, (Gesenius.) This name, together with that of his father, Barachel, “May God bless,” points to a religious line of descent, perhaps through Nahor, the brother of Abraham. Genesis 22:21. The Buzite — Huz and Buz, the names of two sons of Nahor, Abraham’s brother, thus reappear, the one in the name of Job’s country, and the other in that of the tribe to which Elihu belonged. “The circumstance of his belonging to the family of Buz was thus pointedly mentioned by the sacred writer to draw respectful attention to him, notwithstanding his youth, on account of his relationship to Abraham.” (Kitto, D.B.I.) Genealogical wastes like that of Genesis 22:21 are made to blossom, as one part of the Scripture thus interweaves itself with another. 

Kindred of Ram — Ewald and others think the word Ram may be interchangeable with the Aram mentioned in Genesis in connexion with Huz and Buz. Genesis 22:21. This may sufficiently account for the Aramaic forms of speech with which the language of Elihu is marked, and nullify all objections urged against Elihu on the ground of his Aramaisms. 

Rather than God — The same comparison as in Job 4:17, on which see note.



Verse 3 

3. Condemned Job — The only way they could justify God’s ways was to condemn Job.



Verse 4 

4. Waited till Job had spoken — Elihu had modestly stood in the background and “awaited Job with words.” Kitto (Pictorial Bible) tells us, that “at the present time, in Arabia, every one that pleases attends whenever a discussion is in progress. It is not courteous for any one to interpose until the original parties in the dispute have exhausted themselves: then any have a right to declare their views of the subject.” This custom may account for the fact that no other notice is taken of Elihu either before or after his speeches.



Verse 6 

ELIHU’S FIRST ADDRESS. Job 32:6 b — Job 33:33.

PREAMBLE SETTING FORTH AT LENGTH THE REASONS WHICH LED HIM, A YOUNG MAN, TO SPEAK. Job 32:6 b — Job 33:7.

First section. — Elihu makes an apologetic and conciliatory address to all the disputants, in which he recognises the fact that superior knowledge is to be expected from those of advanced years; but he is not unmindful that the highest wisdom is the direct gift of the divine Spirit rather than the necessary endowment of old age. Job 32:6-10.

6. I am young — That a young man should speak before such an assemblage would, with an Arabian, be an unpardonable presumption, or, as Scott calls it, “an astonishing phenomenon.” The prejudice of the Arab against youth resembled that of our own Indians. The repetitions of Elihu in his introductory remarks are due to his extreme embarrassment. 

I was afraid — The prime idea of the Hebrew is to creep, thence “creep along fearfully.” (Furst;) or, “He drew near with a fearful step,” (Gesenius.) 

Mine opinion — דעי, My knowledge. The frequent use of this ex-cathedra word is in harmony with the superhuman plane from which Elihu proposes to speak. Job 32:10 ; Job 32:17; Job 33:3; Job 36:3-4.



Verse 7 

7. Days should speak — See Sermon by Paley, in loc., on “The Advantages of Old Age.”



Verse 8 

8. But there is a spirit in man — Literally, But the Spirit, it is in mortal man; or, רוח היא, the Spirit itself is, etc. The parallel, “inspiration of the Almighty,” requires us to understand by the “spirit in man,” the divine Spirit. The Hebrew regarded all physical and spiritual power as a divine inspiration. The word rendered man is enosh, mortal or decaying man. See note Job 4:17. Frail and perishable man has a capacity for God: the vessel may be fragile, (earthen, 2 Corinthians 4:7,) yet it may be not only the residence of the divine Spirit, but the medium through which it may act. Through faith in God Elihu is emboldened to speak upon a subject that has overtasked his superiors. The divine Spirit honoured his confidence by making him (St. Augustine says) “as superior in wisdom as he was in modesty.” 

The inspiration of the Almighty — נשׁמת שׁדי, same as in Job 33:4, where it is rendered “the breath of the Almighty,” which in both cases agrees with the Vulgate; while the Septuagint, in like manner, gives for each, πνοη, breath. The same Hebrew is used in Genesis 2:7 for breath of life, which leads Mercerus unhesitatingly to say that Elihu alludes to the first creation of man, when God breathed into man the breath of life. See note Job 33:4; also a sermon by Dr. Bushnell, in loc., on “The Spirit in Man,” and Eaton’s Bampton Lecture, (1872.)



Verse 9 

9. Great men are not… wise — Literally, not the great are wise, that is, (according to the Septuagint,) “the great in years.” Old age does not necessarily imply wisdom.



Verse 10 

10. Show mine opinion — The original will bear a more modest rendering, I will declare my knowledge, even I.


Verse 13 

Second section. — Directly and exclusively addressing the three friends, for the first and last time, (save in the incidental allusion of Job 35:4,) Elihu declares his surprise and indignation at their failure to answer Job, and shows that this was due to their dealing in personal invective as the ground of his refutation rather than in the impartial and inoffensive principles of right and reason, Job 32:11-14.

13. We have found out wisdom — Lest, in case the friends had succeeded they should triumph over their victory, God reserves to himself the glory of refuting Job: He alone (through Elihu) “can thrust him down.” The secret of their failure was their inordinate vanity, (Job 12:2.) On this account God would not employ them as his instruments. According to Hengstenberg, Elihu “gives the reason for freely reminding the friends of their insufficiency. He would free them from their illusion.” “Their want of success bears witness against themselves, and proves nothing against the possibility that a fresh disputant may conquer Job.” — Hitzig. Zockler and Dillmann err in their interpretation: “We have come upon such superior wisdom in Job that only God can drive him out of the field;” thus attributing to the friends not only a concession of defeat, but an acknowledgment of Job’s superior wisdom. On the contrary, they seemingly ascribe their failure to a moral perversion in Job which none but God can subdue. Elihu quietly intimates that the agent for the accomplishment of this result is he himself. 

Thrusteth him down — More correctly, putteth him to flight. נד is used also of the chasing away of smoke, chaff, etc. Psalms 1:4; Psalms 68:2.



Verse 14 

14. He — Job. 

Directed — Better, arrayed. ערךְ is a military word used in a forensic sense, Job 13:18. With your speeches — Elihu will not argue in their offensive and passionate manner, as he has no hard blows dealt by Job to resent. He proposes to “limit his censure to Job’s answer in this dispute.” Elihu can enter the debate free from prejudice and animosity.



Verse 15 

Third section — He now turns and addresses another auditory, (probably the silent one from which he has so recently come, whom it is important also to conciliate, see note on Job 32:4,) and gives in detail his reasons for speaking: 1) The complete discomfiture of the friends. 2) The divine and irresistible afflatus within him. 3) The spirit of impartiality by which he is animated. 4) An abiding sense of God’s fear, Job 32:15-22.

15. They were amazed — The three friends are confounded.


Verse 16 

16. When I had waited — This may be regarded as a question. Should I wait because they speak not, because they stand still? etc.



Verse 17 

17. Mine opinion — Rather. My knowledge. “Elihu speaks more in the scholastic tone of controversy than the three.” — Delitzsch.


Verse 18 

18. The spirit within me — Literally, The spirit of my inward part, בשׂני . The experience of the prophets was similar to that of Elihu. Jeremiah 4:19; Amos 3:8.



Verse 19 

19. Belly — See note Job 15:2. “My inward part,” — bitni, same as in Job 32:18. New bottles — These bottles (see Matthew 9:17) were commonly made of goat’s skin; sometimes, also, of ass or camel’s skin. New bottles were used for new wine, and yet they too sometimes burst under the fermentation. Burning with religions zeal, and, as he believes, divinely inspired, Elihu can no longer restrain his pent-up emotions — a thought most happily illustrated in the rush of words (“matter,” Job 32:18) which marks his introduction. The mocking Jews applied the figure of the text to the apostles on the day of Pentecost: “These men are full of new wine:” in other words, like wine-skins, the apostles were bursting from excessive fermentation. Hardy remarks of a Buddhistic sectary, that such was the extent of his learning that he feared his body would burst from its expansion; and to prevent this misfortune he bound himself with an iron girdle. “This conceit arose,” says Hardy, “from the idea that the heart is the seat of the thoughts as well as of the affections.” — Manual of Buddhism, p. 256.



Verse 20 

20. I will speak — He carries on the metaphor in this verse; the bottle must be opened to save it from bursting. 

Be refreshed — The margin is more literal. In like manner, Young: —

“Good sense will stagnate: Thoughts shut up want air.”
The spirit within constraineth him. The precursor of the apostle Paul in enthusiasm, sincerity, and tenaciousness of the truth, he cannot resist the divine constraint. His inner nature burns with the truths he waits to deliver; one, for instance — the sinner’s justification through the mercy of God; “the quintessence of all his words,” thereby anticipating the apostle in the doctrine of justification by faith, even as the morn anticipates the day.



Verse 21 

21. Accept any man’s person. — See note Job 13:8. Young as he is, Elihu will regard no one, but strive to be impartial. Job charged the friends with perverting the truth that they might please God, and thus “accept His person.”



Verse 22 

22. Give flattering titles — This expression means to give proud titles to persons who are worthless. (Dr. Clarke.) The practice was common among the Orientals of addressing superiors with long and fulsome, and even divine, titles. The ancient Egyptian and Assyrian inscriptions abound in illustrations. In thus paying greater homage to the creature than the Creator, “his Maker would soon take him away.”

33 Chapter 33 

Verse 1 

1. That Job asseverates his innocence, and thus implicates God in a charge of indifference towards the upright. For answer see next page.



Verse 2 

2. That Job has declared God to be arbitrary and cruel toward men, in making him to be his [Job’s] “jailer and most crafty watcher.” (See note on Job 13:27, which Elihu cites quite literally.) In so doing Job denies the divine rectitude in the sufferings of men in general. For answer see page 209.



Verse 3 

3. That “in the proposition of Job, that he suffers and yet is innocent before God, lies the consequence that man without sin is no better than the man with sin, and that the pious have no advantage.” (See Stickel, 234.) If such be the case, Job virtually denies the providence of God. For answer see page 214.



Verse 4 

4. The Spirit of God hath made me — See note on Job 32:8. In the origination of every man is thus repeated, according to the view of Scripture, a work as divine as that of Adam’s creation. (Compare DELITZSCH. Psych., 249.) This passage is cited by Theodoret as a proof-text of the divinity of the Holy Spirit. 

Hath given me life — Giveth me life, quickeneth me. The manifestations of divine power in upholding all things, “cannot be better explained than by calling it a continuous creation.” — Leibnitz.


Verse 5 

5. Before — Rather. Against me. 

Stand up — Literally, take thy stand. “The very ring of the words in Hebrew bears the tone of haughty defiance.” — Schlottmann.


Verse 6 

6. In God’s stead — The first clause may be more correctly rendered, Behold, I, like thee, am of God; that is, his creature. 

I also am formed — “Nipped” from the clay — an allusion to the potter, who nips off a piece of clay for the vessel he is about to make. Compare Job 10:9.



Verse 7 

7. My hand heavy — Job feared to contend with God lest his majesty should overwhelm him, Job 9:34; Job 13:21; Job 23:6. Elihu now assures Job that he can listen dispassionately, as he has nothing to fear from one, like himself, formed from the clay, though he speak as the representative of God. He cites against Job his own language. For hand, kaph, (Job 13:21,) he now uses ekeph, which may also mean “burden,” “pressure.”



Verse 8 

8. In mine hearing — With the Hebrew, to “speak in the ear” was to speak openly, not secretly, which might give rise to misconstructions. Elihu was so astonished that he could scarcely believe his ears when he heard Job in the first place declare his innocence, and, secondly, charge God with cruelty.



Verses 8-33 

MAIN DISCOURSE, Job 33:8-33.

Elihu’s long-protracted preamble is followed by citations from Job’s impetuous and imprudent words. (Job 33:9.) In his efforts at self-justification Job had exaggerated his own righteousness and impeached the righteousness of God. Divine silence is no sign of divine forgetfulness. God has various ways of addressing men, and, while apparently antagonizing them, of really consulting their highest interests — those of the soul. Through dreams, (type of inward monitions,) through sickness, and through the mediation of the angel whose supremacy is marked, God communes with man that he may withdraw him from the pursuit of evil. Affliction has other ends than those of punishment. They are preventive (prophylactic) and remedial. Inward monitions and painful chastisements prepare the way for the angel mediator. Hearkening to him, man shall find favour with God, and a renovation of body and soul that shall well forth with the highest joy.

First division — ELIHU REHEARSES SEVERAL OF THE OBJECTIONABLE UTTERANCES OF JOB, AND IN SO DOING LAYS OUT TO A CERTAIN EXTENT THE GROUNDWORK OF HIS DISCOURSES. Job 33:8-11. (See STICKEL’S Hiob, 232-236, or DAVIDSON’S Job, pp. xxxviii-xli.)



Verse 9-10 

9, 10. He gives not the exact language, but the substance of Job’s expressions, in Job 9:21; Job 10:7; Job 11:4; Job 13:24; Job 16:17; Job 19:11; Job 23:10; Job 27:5.



Verse 10 

10. Occasions — Rather, enmities, hostilities.


Verse 11 

11. Elihu reproduces here Job 13:27, where see note. Says Caryl: “Having ended his sweet, ingenious, insinuating preface, Elihu falls roundly to the business, and begins a very sharp charge.”



Verse 12 

Second division — GOD’S THREE MODES OF AFFECTIONATE VISITATION OF MEN FURNISH A SUFFICIENT REPLICATION TO JOB’S FIRST CHARGE OF DIVINE INDIFFERENCE, Job 33:12-28.

a. FIRST MODE OF VISITATION IS BY THE VOICE OF CONSCIENCE IN DREAMS, Job 33:12-18. Postulate: God is greater than mortal man, (enosh,) and must do right because he is great, 12, 13. This infinite superiority of God is displayed in his visitations to men in dreams. These God makes, in order that, coming close to the soul, he may awaken a consciousness of guilt, withdraw man from the commission of sin, and save him from utter destruction, Job 33:14-18.

12. God… greater than man — Infinite in knowledge, God fathoms the depths of the heart, and takes cognizance of evil and of transgressions that man dreams not of. “Suffering serves to bring sin to the surface, to drive it forth, that we may know it, repent, and conquer.” — Ebrard. Sin developes a moral phenomenon — even this, that it is the ground and occasion of divine and affectionate visitation.



Verse 13 

13. For he giveth not account, etc. — God is not accountable for his doings, least of all to man; yet he condescends to communicate with man, as is seen in the following verses.



Verse 14 

14. God speaketh — The reproof is a delicate one. Job’s complaints of the divine indifference are groundless: for God admonishes men, speaketh once, twice, and renews his admonitions when man is inattentive. Let the reader recount the number and various modes of the divine appeals to himself. Each day, like the changes in a kaleidoscope, presents a new combination of goodness, mercy, and love. On the other hand, “Sorrow dogging sin, afflictions sorted, anguish of all sizes,” are no less tender voices of God to the children of men.



Verse 15 

15. In a vision of the night — See note only, Job 33:13-15. The vision supposed to have been seen by Colonel Gardiner, and ending in his conversion, is a case in point; also, the cases of Schubert, Newton, etc. The taking up and adopting of the dream of Eliphaz not only compliments “the old gentleman,” as Scott calls him, but shrewdly reproves Job for not having given it more attention.



Verse 16 

16. Sealeth their instruction — “Seals it (the ear) with warning for them.” — Hitzig. God opens the ear that man may comprehend the instruction (chastisement) which he seals upon the soul represented by the ear. Every human being thus assumes new interest if, with Elihu, we look upon him as the end of divine thoughts, purposes, and discipline; God stamping his seal on the soul even, that the impressions may be deepened and perpetuated. Matters of moment are sealed against loss or harm. See note Job 14:17; Deuteronomy 32:34; Isaiah 8:16.



Verse 17 

17. Purpose — מעשׂה, deed; used, like the Latin facinus, in the sense of evil deed. Of the two words employed for man, the second, geber, expresses might, and thus forms an antithesis. For “weak man,” (adham,) God interposes obstacles to the commission of sin, and from “the man of might” covers up (hides) the dazzling object of temptation. No one can estimate the restraint God thus exercises over the soul. Were there no protecting grace there would be but little, if any, human virtue. Pride is specially mentioned, because it is a sin to which human beings are most easily subjected, a kind of leader among temptations, and a vice, too, when once in possession, which cleaveth with a tenaciousness greater than that of all other sins.



Verse 18 

18. Pit — Shuhhath. In some countries, as in Athens, criminals were cast down into a deep pit. They were left in the darkness, hopelessly to die of starvation. The pit is evidently used here in the sense of destruction, and as the penalty of evildoing. The oldest of the sacred Books of the Brahmans (Rig-Veda, 9:73-78) speaks of a pit into which the lawless are hurled down, and into which Indra casts those who offer no sacrifices. (See MULLER’S Chips, 1:47.)



Verse 19 

b. THE SECOND MODE OF DIVINE VISITATION IS BY GRIEVOUS, DANGEROUS DISEASE. Affliction is in itself the voice of God to the soul: its design being to accomplish purposes in respect to which the first mode of visitation is insufficient. Elihu thus meets the murmurs of Job over affliction in the abstract, and his own in particular; and assures him that his longing for God to answer is already met by the chastenings of disease, Job 33:19-22.

19. He is chastened — For the enlightened views of Eliphaz on the subject of afflictions, see Job 5:17-18. The difference between the two is, that Eliphaz fails to recognize their purifying and sanctifying influence on the heart. “He sees in them a fire that scorches and burns, not one that refines and clarifies, as the furnace refines silver.” — WORDSWORTH. Comp. 1 Peter 1:6; 1 Peter 4:19. The multitude of his bones — Rather as in the Kethib, and with a conflict in his bones continually. Justin (xxiii, 2) says of the last sickness of Agathocles, that “a pestilential humour spreading through all his nerves and joints, he was tormented, as it were, by an intestine war among all his members.” With the ancient Hebrew, health meant “soundness,” “peace;” and the same word, shalom, was used for all three. On the contrary, disease entailed a disharmony, conflict, and strife in the whole being, here represented by the bones, the framework of man.



Verse 20 

20. His life abhorreth bread — A marked feature of the elephantiasis, to which Elihu alludes — the life, hhayyah, and the soul, nephesh, loathe that which is palatable in a condition of health. Elihu, in this discussion of the sick man, has sufficiently touched salient features of Job’s disease to unmistakably indicate whom he meant. (See note Job 2:7.)



Verse 21 

21. Bones that were not seen — “Wasted are his bones, they no more are seen” — thus the Kethib.



Verse 22 

22. The destroyers — Many commentators understand them to be angelic powers, to whom is intrusted the work of death. Aben Ezra and Ewald call them “angels of death.” The Septuagint renders the clause, “his life [is] in hades.” Compare Psalms 78:49; 2 Samuel 24:16. Others (Rosenmuller, Schlottman, etc.) understand simply mortal pains; but this explanation, as Delitzsch well says, “does not commend itself, because the Elihu section has a strong angelogical colouring in common with the book of Job.” True penitence may stay the execution of the decree of death. Comp. 1 Chronicles 21:15 and Luke 13:9.



Verse 23 

c. THE THIRD MODE OF DIVINE VISITATION IS, THAT OF THE ANGEL INTERCESSOR AND MEDIATOR, WHO HAS FOUND A RANSOM. The objective point of the book — a theophany — the ulterior central orb toward which all gravitates, now comes more distinctly into view, though still under a haze: a theophany, and this alone, can fully solve the mystery of sorrowing existence. Job 33:23-28.

23. If there be — What follows is “an hypothesis hanging on an if — but it is an if; the answer to which is the amen of the Gospel.” — Evans. 
With him — עליו, better, “for him.” 

A messenger… an interpreter — See Excursus VII, page 207. Uprightness — Or, duty. Tyndale and Cranmer render it “right way.”



Verse 24 

24. I have found — The finding alluded to in מצאתי is, primarily, that which comes from search or effort. The use of the word is similar to that of ευραμενος in Hebrews 9:12 : “Having obtained (found) eternal redemption.” Compare “find grace,” Hebrews 4:16. A ransom — Margin, an atonement, כפר, kopher, that which covers, is generally used with respect to sin in the sense of making expiation. It is the substitutive consideration, whether of money, (Exodus 30:12,) blood, or life, by which guilt is regarded as covered up, and in a certain sense concealed from the eye of God. In the ancient economy of grace God was pleased to accept the propitiatory offering, (ransom,) or, more properly, the motive implied in its presentation, and to look propitiously upon weak and erring man. The great angel here intervenes with his ransom, the nature of which Elihu does not disclose, and saves man from going down to the pit. Elihu again alludes to this ransom under the same term, kopher. when the danger is in like manner indescribably great. Comp. Job 36:18, on which see note. The fact that the great ransom (kopher) there (Job 36:18 ) cannot be repentance, is quite decisive against the view of Hengstenberg, that the ransom spoken of here is repentance.



Verse 25 

25. Fresher than a child’s — His flesh swells with the vigour of youth, (Delitzsch,) or, more than in his youth, (Hitzig,) according as מן is regarded as causal or comparative. The word ratphash appears in the Arabic with letters transposed, tarphasha, and signifies to “become fresh or convalescent,” or to “grow green.” The figure is taken from plants long withered, but restored to more than pristine vigour under the life-giving power of copious showers of rain. The change Elihu speaks of is like that which took place in Naaman when delivered from leprosy, the type of sin. In the view of Elihu the perfect health of the body sets forth in emblem the work wrought in the soul. Thus Christ spoke the outward healing, and at the same time healed the soul. “If any man be in Christ he is a new creature.” In the old economy temporal blessings were brought into greater prominence than in the new.



Verse 26 

26. Pray unto God — Referring to habitual prayer after pardon. “In this description of the renovation which the man experiences, it is everywhere assumed that he has taken the right way announced to him by the mediating angel.” — Delitzsch. 
Joy — Shouts of joy. (Furst.) The experience of the redeemed man is of the most joyous description. He beholds God’s face reconciled. 

His righteousness — St. Gregory’s comment is exceedingly happy: “It is called our righteousness, not because it is ours from ourselves, but because it is made ours from the divine bounty, as we say in the Lord’s prayer, ‘Give us this day our daily bread.’ See; we both call it ours and yet pray for it to be given us. For it becomes ours when we receive it; but yet it is God’s, who gives it.”



Verse 27 

27. And say — And sing. The verb is of the same meaning as in the inscription of Psalms 7; Proverbs 25:20, etc. 

It profited me not — It was not requited to me. The Vulgate had the correct idea: “I did not receive according to my deserts.” Grace, instead of justice, is meted out to him. The reader may mark the resemblance between the confession of the penitent here and that of Job 42:6.



Verse 27-28 

27, 28. THE SONG OF THE REDEEMED ONE — He singeth unto men and saith,
“I have sinned and perverted that which was right, 
And it was not requited unto me:
He hath redeemed my soul from going into the pit, 
And my life rejoiceth in the light.”
“Openly, before all the people,” (Hirtzel,) he sings his short and comprehensive psalm of gratitude. Its minor note is the miserere of sin, its major note the triumphant view of the light of God’s countenance. Its closing thought is one of beauty; literally. “my [very] life sees in the light.” To see the light was, in the classics also, equivalent to live; while “leaving the light of the sun” was equivalent to death. Comp. the Iliad, Job 18:11. From going into the pit. See note, Job 33:18. His life shall see the light — (See above.) The beautiful sentiment of Elihu is among the many of the “Elihu section,” which unexpectedly interweave themselves with the main body of the work; as, for instance, this with Job 10:21-22. See Excursus VI, page 197. Instead of forebodings of darkness, such as tormented Job, (Job 10:21,) the redeemed penitent shall walk in the light. On Job 33:27-28 see a sermon by Tillotson, “The Unprofitableness of Sin in this Life an Argument for Repentance.”



Verse 29 

The Conclusion — ELIHU REASSERTS THE END OF ALL DIVINE VISITATION TO BE THAT DECLARED IN THE SECOND OF THE THREE MODES HE HAS UNFOLDED. This section serves not only as an epilogue, but as a transition to the second discourse, Job 33:29-33.

29. Oftentimes — Literally, twice, thrice. The Septuagint renders it “three ways,” meaning the three modes given above.



Verse 30 

30. The pit — For the fifth time the word shahhath — pit — has been used in this description, as if to intensify its terrible significance. (See on Job 33:18.) The purpose of God’s spiritual dealings with man is declared to be, to save him from destruction. John 3:16. Light of the living — Rather, Light of life; in contrast to the darkness of the pit.



Verse 32 

32. If not, hearken unto me — Job maintains silence, and thus tacitly admits his own dereliction and the reasonableness of Elihu’s views. The kind appeals of Elihu are sunlight to the heart, and melt while they enlighten. Here we may fix the beginning of Job’s repentance.

EXCURSUS No. VII.
THE ANGEL MEDIATOR.
Some of the profoundest Biblical scholars, among whom may be mentioned Michaelis and Velthusen, look upon this, together with other passages in the book of Job, as relics of a primeval revelation, primitive oracles which have perished, except the few excerpta or fragments which still remain imbedded in this book and in Genesis. The pre-eminently great commentator upon this book, Schultens, gives it as his judgment that the Angel of the Covenant, the Messiah, is the person here described; and he alleges, (as summed up by J. Pye Smith, Scrip. Test., 1:497,) (1) the correspondence of the titles; (2) the suitableness of the descriptions; (3) the affinity with Job 19:25; (4) the scope and argument of the passage as determining reasons for his opinion. (Com. in Jobum. 2:918.) Had the word מלאךְ (malak) been rendered angel, as in the old versions instead of messenger, the sense would have been more clear. To this angel is assigned an office that plainly distinguishes him from other angels. It is that of interpreter, מליצ, melits, (see note on Job 16:20 ; Job 17:3,) which, according to Gesenius, Furst, etc., might have been translated also Intercessor or Mediator — for all these interpretations are justified by the root louts. Jewish prayers show that this Interpreter was always identified in their minds with the expected Redeemer of Israel, as in the following prayer: “Raise up for us the righteous interpreter — say I have found a ransom.” The whole passage in Job is quoted (says Canon Cook, in loc., who cites Wunsche) at the sacrifice offered still in many countries of Europe on the eve of the great day of atonement. The master of each house, as he recites these words, strikes his head three times with a cock he has meanwhile been holding in his hands, saying at each stroke, “Let this cock be a commutation for me: let him be substituted in my place: let him be an atonement for me: let this cock be put to death: but let a fortunate life be vouchsafed to me and all Israel.” For further particulars see “Allen’s Modern Judaism,” p. 393. Jewish faith has ever held most tenaciously to the conviction that the Angel Interpreter and the Messiah are one. His pre-eminence is strikingly set forth by the expression, “one out of a thousand,” (Song of Solomon 5:10; Psalms 45:2,) by which Elihu means to convey, not oneness of nature with the angels, but superiority of being. Had Elihu been a Jew, we would naturally suppose he meant the ANGEL OF JEHOVAH, of whose appearances on earth, even in patriarchal times, abundant traces remain, attesting a depth of affection for man that led him often to self-disclosure, thus anticipating his advent as “God manifest in the flesh.” “The angel of Jehovah of primeval history,” says Delitzsch, “is the oldest prefigurement in the history of redemption of the future incarnation, without which the Old Testament history would be a confused quod libet 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 connexion between the beginning and the end in Malachi 3:1.” (See M’Clintock and Strong’s Cyc., 4:534.)

The probable descent of Elihu from a collateral branch of the family of Abraham renders it not improbable that he possessed the patriarchal knowledge of this strange superhuman being who called himself God, and who was worshipped as God. The extreme exposure — that of death and the pit — (of which the context speaks,) a juncture where human and angelic help are useless, demands divine interposition. The office of this Angel Mediator is not alone to make known the will of a superior — his conditions of deliverance — but to be an agent or mediator of that deliverance. With great assurance Zockler (in Lange, p. 564) assumes it to be “certain that the mediatorial angel of salvation is put essentially on an equality with the angel of disease and death mentioned just before, [but] not exalted above him,” and compares Job 33:22 b, with Matthew 8:9, and parallel passages. Zockler seems to overlook the striking resemblance between the relation this Angel Intercessor bears to “the destroyers,” and that borne by the “Captain of our salvation “to him that had the power of death, that is, the devil. Hebrews 2:14. With Elihu the province of this mighty Angel is twofold — to rescue dying man from fearful superhuman beings — “the slayers” — and to save him from the more darkly adumbrated doom of going down into the pit. With the apostle the mission of the great Mediator is substantially the same, but more fully disclosed. The oneness of the mission — though there be the interval of many centuries — points to oneness of being, In both cases it means deliverance — deliverance in a field and from dangers in the presence of which human prowess and power can accomplish nothing.

Elihu claims to have spoken by special inspiration. Although, as an Aramean, he might be outside of Israel, he was signally honoured (as is plain throughout the whole address) as an organ for the communication of divine truth. On the other hand, overlooking the fact that Job and his book are altogether extra Israel, some rationalizing commentators are disposed, because of its Aramaic origin, to count this wonderful revelation through Elihu with the many sage vaticinia of the heathen world; one of which, from Sophocles, (OEdipus Coloneus,) Zockler cites: One soul, in my opinion, for ten thousand, will suffice to make atonement, if with kindly feelings it draws nigh.
34 Chapter 34 

Verse 1 

ELIHU’S SECOND DISCOURSE.
1. Elihu spake — Literally, answered. (See note on Job 3:2.) Elihu waits for Job to respond. The chapter is devoted to establishing the justice of God. Elihu does not argue so much from instances of divine providence as from the necessity of the divine nature, and from the fact that God founded, upholds, and continues to govern, the world. His reasoning is not inductive, but rather through the intuitions of the moral sense. Man feels that God must do right — a like argument to that which Goethe employs in proof of the divine existence. His government is comprehensive and impartial. The high and the low are punished with equal severity. That government is founded in wisdom: certainly man can not improve upon it. (Job 34:33.) The language is more severe than we should have expected from the opening remarks of Elihu; yet it is marked by a deference which was wanting on the part of the friends. He who speaks under the divine impulse must at times utter unwelcome truths.



Verse 2 

PROOF FROM THE NATURE AND ADMINISTRATION OF GOD THAT MAN HAS NO RIGHT TO DOUBT GOD’S RIGHTEOUSNESS OR JUSTICE. Chap. 34.

EXORDIUM, Job 34:2-9. a. An appeal to the wise that they shall hearken with the ear of the understanding, and subject his argument to the ordeal of reason, Job 34:2-4.

2. O ye wise — Other listeners than Job and the three were probably present; and either to them or an imaginary audience he now makes his appeal. This circuitous mode of address helps to relieve the severity of the chastisement he is about to administer to Job.



Verse 3 

3. As the mouth tasteth — Literally, As the palate tastes in order to eat.
See note on Job 33:2; Job 12:11.



Verse 4 

4. Choose judgment — Better, Prove the right. He proposes to bring to the touchstone of right the matter at issue between Job and his God. Compare 1 Thessalonians 5:21.



Verse 5 

b. Elihu proceeds to cite Job’s objectionable sayings, which he thinks contain the most dangerous sentiments of the wicked, and which reasonably give rise to suspicions as to the company and associations of Job , vv5-9.

5. For Job hath said — See outline, page 202. Job has been guilty of a twofold error; first in asserting his own righteousness, and secondly in declaring that God had not treated him according to right. Job 10:7; Job 27:6; Job 27:2. The first of these citations is but preparatory to the second, which contains the theme he is about to treat, and which is taken verbally from Job 27:2.



Verse 6 

6. Should I lie against my right, etc. — Though this is not exactly, it is virtually, the language of Job. Compare, for instance, Job 6:4; Job 9:17; Job 9:20; Job 16:8. The sense of the first clause is, according to Schlottmann, “Shall I declare myself guilty while I know myself innocent?” But the reading of Hitzig is more exact and terse: “Against my right I shall lie;” that is, With right on my side I am accounted a liar in maintaining it. 

My wound — Literally, My arrow — the cause, by synecdoche, put for the effect. Job 6:4.



Verse 7 

7. Drinketh up scorning like water — He uses against Job one of the figures of Eliphaz, (see note on Job 15:16,) in which “iniquity” is the subject instead of “scorning,” as here.



Verse 8 

8. In company — Literally, To the company. That Job should have uttered such words (Job 34:5-6) stirs the indignation of Elihu. His zeal for God and the truth leads him, like the friends, into embittered language and unjustifiable assault. His view is in general just, that the language a man speaks betokens the company he keeps. He intimates that the complaints Job makes are merely the sentiments of the utterly godless, though in another guise. Like sentiments lead to like company, and, vice versa, as we see in the following verse, low associations give rise to low ideas. Dr. Clarke thinks there is an allusion here to a caravan, in which all kinds of persons were found.



Verse 9 

9. It profiteth a man nothing, etc. — Job had, indeed, used a similar expression, (Job 21:15,) but had applied it to the wicked. He had maintained the contrary, (Job 17:9; Job 21:15; Job 28:28,) though it must be admitted that some of Job’s repinings are susceptible of such an interpretation (Job 9:22-25; Job 21:7; Job 24:1) as he himself seems to have felt at the close of his description of the happiness of the wicked. (Job 21:7-15.) The variations, if not errors, Elihu makes in his citations from Job are no more than might have been expected from one who had to rely solely on his memory for the points made in the course of the long discussion. They serve to illustrate and demonstrate the reality of the debate, and more particularly the genuineness of the Elihu section. Had Elihu’s speeches been an interpolation, (see Excursus VI,) as some German commentators hold, ordinary prudence, to say nothing of human workmanship in general, would have furnished joinering different from this.



Verse 10 

Main division. ELIHU FORMULATES AND REFUTES JOB’S ERROR BY A COUNTER PROPOSITION: THE NATURE OF GOD NOT ONLY DECLARES IT IMPOSSIBLE FOR GOD TO DO WRONG, BUT NECESSITATES RIGHT DOING IN ALL HIS WORKS, Job 34:10-30.

a. The proposition is stated (Job 34:10-12) and enforced by the consideration that the creation and continued preservation of the world, and all that live, imply that God, because of his almightiness thus declared, and who consequently must forever be independent of all, must be animated by love for his creatures. “An almighty, and at the same time an unjust, God, is an unimaginable thought.” — Hengstenberg. Job 34:10-15. Comp. Bildad’s position, Job 8:3.

10. Men of understanding — Literally, Men of heart. 
Far be it from God — Far from God be wickedness, and iniquity (far be it) from the Almighty! The italics in A.V. are not needed. The word rendered far is a strong expression of aversion. He abhors the thought that wickedness should or could belong to God. If such were the case, man would have to deal with an infinite monster. The entrance of evil into the divine nature would be the wreck of right, of justice, and of all hope. Happy are we that we have not to harbour the thought of omnipotence linked with evil. “If God is the author of evil, he is consequently not good; and if he is not good, he is not God.” — Basil the Great.


Verse 11 

11. The work of a man — פעל . The same as in Job 7:2, (which see,) and, like the Sanscrit karman, involves the ideas of deed and desert. The deed essentially contains the desert, so that in the thought of man, as well as that of God, the one necessitates the other. 

For — Rather, or much more. And cause every man to find, etc. — The literal rendering of this clause discloses a startling element of retribution. It reads: “According to a man’s way, He causeth it to find him.” However wide the orbit in which retribution moves, sooner or later it overtakes the evil-doer. See note, Job 4:8.



Verse 12 

12. Surely — The word is radically the amen, verily, of the New Testament. In no stronger language could he lay down the proposition he is about to illustrate — God cannot do wrong. The titles God bears — El and Shaddai — are a guarantee that evil can in no form belong to God. “Sin, unrighteousness, dwells only in the sphere of the finite.” Dr. Samuel Clarke treats Job 34:10-12 in two sermons on “The Justice of God.”



Verse 13 

13. Who hath given him a charge, etc. — The ה is paragogic, not directive. The clause should read, Who hath given the earth in charge to him? Evil-doing can not be imputed to Deity, because of the absoluteness of the divine government. There is none higher than himself, therefore none whose favour God needs to seek. A deputy may be tempted to do wrong to please his superior, but not God; for it was he “who founded, שׂם the whole world.” Of his own free will he governs his own world. “Shall not the Judge of all the earth do right?” Genesis 18:25. Compare Romans 3:5-6.



Verse 14 

14. Upon man — The marginal reading is now quite generally accepted — upon him, meaning God himself. That God is not self-seeking — does not set his heart upon himself, but is a being of benevolence — is evinced by the continued preservation of all living beings. He needs but withdraw to himself his spirit and breath, and all flesh would suddenly perish together. Life is not a spontaneous product of matter, but an element imparted to it by God, and entirely dependent upon him. The argument in brief is: God is not selfish, and therefore is not unjust. Compare Wisdom of Solomon, Wisdom of Solomon 11:24-26.



Verse 16 

b. The divine justice is still further proven from the conception of God as ruler of the universe, (Zockler,) Job 34:16-30. α. Without justice the administration of the world could not be carried on; for “right and government are mutually conditioned.” (Delitzsch.) The impartiality of the divine government, and the equal regard of God for his creatures, are made manifest through the mode in which he treats the great ones of the earth; also by the way he inflicts the one common doom of death, Job 34:16-20.

16. If now thou, etc. — And if there is understanding. The original does not necessarily convey any reflection upon Job: it rather invites Job’s special attention to another form of argumentation. Elihu is about to announce truths that ought to be self-evident, and yet that had been overlooked by the friends.



Verse 17 

17. Govern — The prime meaning of the Hebrew is “restrain.” Eichhorn, Hitzig, etc., propose to read א as a noun, thus, “restrain wrath;” but the reading of the A.V., even, with which agree Ewald, Dillmann, etc., accords better with the argument of Elihu, notwithstanding the opinion of Umbreit, that the rendering wrath is favoured by the parallelism. Right is equivalent to law, order; wrong means lawlessness, confusion, anarchy. The idea is absurd, so Elihu argues, that a wrongdoer or a hater of the right would govern — “restrain” — (a world.) But God does govern the world, as Elihu proceeds to show; thus establishing his proposition that injustice does not belong to God. 

Most just — Literally, the just, the mighty.


Verse 18 

18. Is it fit to say — האמר may also signify, “Him who saith.” 

Thou art wicked — Some ascribe this language to God, “the most just,” and read, Him (God) who saith to a king, Thou worthless one, (literally, belial,) etc.; which accords better with the context.



Verse 19 

19. Omit italics, how much less to, and read: 

Him that — אשׁר . God treats all, the rich and the poor, even princes, according to their deserts. In Job 34:19-20 Elihu establishes the impartiality of God. The Wisdom of Solomon (vi, 7) furnishes a good comment on this verse.



Verse 20 

20. Shall they die — Rather, they die. 
Shall be troubled — Literally, Are shaken, as by an earthquake, or smitten, as by the nocturnal attack of an enemy. Hengstenberg sees here an allusion to the destruction of the Egyptians at midnight, (Exodus 11:5,) which also is the view of the Targum. 

The mighty shall be taken away — Literally, they take away the mighty — they, the mysterious agents so often introduced in this book — invisible and silent. 

Without hand — Literally, “not by hand;” as in Lamentations 4:6, “no hands attacked her,” that is, Sodom. (See note Job 7:3.) Compare Daniel 8:25.



Verse 22 

β The unerring righteouness of the divine government is made both possible and necessary by the OMNISCIENCE OF GOD. All men, with all their deeds, are naked and open before him, and he needs no inquisition in order to form and pronounce a righteous judgment, (Job 34:21-24.) “He cannot, therefore, through ignorance, punish the innocent nor the guilty beyond their true demerit.” — Scott.
22. Shadow of death — Used here, as elsewhere, in the same association with darkness, (Job 3:5; Job 10:21; Job 28:3,) for the darkness of sheol. In all God’s creation — even in sheol — there is no veil of darkness that can hide the sinner. Deeds of darkness, like the seed of certain plants, are by nature’s ordinance winged against concealment or final destruction. The wish on the part of the evil doer to hide sin involves an acknowledgment that there is justice over the creation, and points to an everlasting contest between the Supreme will to detect and the human interest to conceal, as John Foster shows in a thoughtful discourse on this text. (Broadmead Lec.1:167-175.)



Verse 23 

23. For he will not lay upon man more — Literally, For not again (or repeatedly) doth he set thought upon man, (or, he doth not long regard man; same meaning of עוד, as in Genesis 46:29,) that he may go to God in judgment. “A single thought of God, without the uttering of a word, is enough to summon the whole world to judgment.” — Wordsworth. Elihu has possibly in mind the complaints of Job that God refused to enter into judgment with him, and reminds him of another phase of the painful subject, to wit, that before he is aware God may bring him into judgment.



Verse 24 

24. Without number — לא חקר. Without searching. God needs no process of investigation that he may discern, sever, and “break in pieces” the guilty.



Verse 25 

γ Guided by unerring wisdom God goeth forth with the hand of an almighty one against the mighty, and suddenly crushes them in the presence of many beholders. His omniscience and his impartial love of his creatures are guarantees that HIS OMNIPOTENT POWER shall not err in the allotment of good and evil, Job 34:25-30.

25. Therefore — A logical inference from Job 34:23, and the central thought of Job 34:24, that God acts without prolonged examination. 

In the night — Sudden is his work of retribution, for he overturneth the wicked in a night. Or, night may be the grammatical object of the verb הפךְ, (compare Exodus 10:19 ; 1 Samuel 10:9; Job 30:15,) and be read, “He (God) turneth night;” that is, God brings on night, in the sense of great calamity.



Verse 26 

26. In the open sight of others — Literally, They (the mighty) are punished like malefactors, in the place of beholders; that is, where all can see, in order that they may take warning.



Verse 27 

27. Compare Psalms 28:5. From him — The margin is more exact, and teaches us that God expects close following.



Verse 28 

28. The cry of the poor — Apostasy and neglect of God culminated in the cruel treatment of the poor, which brings down upon the wicked his wrath. Cruelty unconsciously sends up to God for judgment the righteous cause of the maltreated; and, as in the case of the oppressed Israelites, “God heareth their groaning.”



Verse 29 

29. Make trouble — ירשׁע . Its meaning is not “condemn,” (Delitzsch, Zockler,) but alarm, trouble. (Hitzig.) Nor is the object of the verb “trouble,” God, as Hirtzel and others think, but the afflicted. When he gives his sorrowing ones rest, who then can trouble (them.) See note Job 3:17. Whether against a nation — The purposes of God toward nations and individuals alike are, until their development, as hidden as is the face of Deity. God chastens a nation as a whole, or as individuals, the monarch as readily as the serf.



Verse 30 

30. Hypocrite — Ungodly. Lest, etc. — מן, that not, introduces this as well as the preceding clause. That the people be not ensnared; literally, from snares of the people.


Verse 31 

Conclusion — THE FOLLY OF JOB’S ACCUSATIONS OF GOD IS EVIDENT, AND, IF UNREPENTED OF, SHOULD LEAD TO CONTINUED CHASTISEMENT. 31-37.

If a human being be called to suffer the will of a wise, impartial, and loving God, instead of summoning God to judgment, or dictating Utopian schemes for the world’s government, he should rather confess his errors and sins, and seek enlightenment in regard to the hidden evil of his soul — the fruitful source of all his woes, Job 34:31-37.

31. Surely… not offend any more — Schultens enumerates fifteen different explanations of this verse, and compares it to a rock around which arise great waves of opinions. Surely it is meet, etc. — For does one say, indeed, unto God, (Zockler, Hitzig,) giving to ה the sense of an interrogative. Gesenius agrees with the authorized version. 

I have borne — נשׂאתי. Hirtzel, Welte, Zockler, Dillmann, supply “the yoke of punishment;” and Hitzig “the yoke of obedience.” Delitzsch and Hahn read “I have been proud.” 

I will not offend — לא אחבל. The clause is terse, and may mean, “I will not do evil,” — (thus Delitzsch, Gesenius.) Hirtzel and Hitzig read, “I will not cast it off,” that is, the yoke of punishment.

Eichhorn, Ewald, and Umbreit give the expression an air of defiance — that the man declares himself called to expiate what he has not committed. Such a sense ill accords with the remainder of the declaration, which certainly is that of a docile penitent. Hengstenberg’s reading is substantially the same as that of Ewald. Zockler’s, “Does any one say, indeed, to God, I expiate without doing wrong?” etc., is less exceptionable than that of Eichhorn, etc., but it is open to similar objections, not the least of which is that it is equivocal and feeble. This “compendious moral confession” must be a harmonious whole, (Delitzsch,) and may best be read. Surely to God it should be said, I have borne it, (punishment,) I will not be perverse; which agrees with Conant. The Arabs have a proverb that “every one who offends becomes a security,” that is, is bound over to punishment.



Verse 32 

32. That which I see not — בלעדי, without, beyond: — that which lies beyond my vision. The expression points to latent sins — unknown iniquity. The soul is a darkened chamber that hides its own uncleanness. The light of the divine Spirit alone discloses the hidden domains of evil — the man of corruption to his own quickened conscience. “Moses well calls sin a secret thing, whose greatness no mind can comprehend. For as the wrath of God is, and as death is, so also is sin, an inconceivable infinite.” — LUTHER, on Psalms 90:8 . The reader is referred to Sermons, in loc., by Leighton and Tillotson.



Verse 33 

33. According to thy mind — This verse is exceedingly obscure. It may be read: Shall he repay it (thy doings) according to thy mind, that thou dost refuse. But thou must choose, and not I then what thou knowest, speak. In murmuring at his lot, Job has complained of the ordering of God’s providence. If he is not satisfied with the divine scheme, let him take the responsibility of proposing a better one. A pertinent rebuke to grumblers of every grade. 

Refuse — מאסת . The sense will be made more intelligible by the insertion either of the words “thy lot,” “fate,” or “suffering.” See the same verb in Job 7:16; Job 42:6.



Verse 34 

34. Let men, etc. — Rather, men of understanding will say to me, even the wise man who hears me, etc.



Verse 35 

35. Job… without knowledge, etc. — Such might be the purport of what wise men would say.



Verse 36 

36. My desire — The word אבי, which also signifies “my father,” is probably cognate with the root, אבה, “to desire,” and is correctly rendered in the text. In the Arabic, to the present time, the vernacular abi is an expression for importunate imploring, and is kindred to abghi, a word used to express more moderate desire. Delitzsch, in loc., devotes some five pages to a learned treatise on this word. 

Unto the end — The phrase עד נצח may express either duration or degree of trial, or both; in the same manner as εις το παντελες, “to the uttermost,” of Hebrews 7:25, may be interpreted either of completeness or duration. 

For — After the manner of wicked men. They use the same arguments, and utter the same complaints.



Verse 37 

37. For he addeth rebellion — The root idea of פשׁע “rebellion,” is, “break from,” “sever.” The more Job murmurs, the more he becomes alienated from God. The danger is that he will completely apostatize from God. That Job may, if possible, be saved, it is desirable that he be tried to the utmost, or “till eternity,” (Furst,) if need be. 

Clappeth — An expression of contempt, same as in Job 27:23.

35 Chapter 35 

Verse 1 

ELIHU’S THIRD DISCOURSE.
1. Elihu spake moreover — Job has made himself more righteous than God, in maintaining that he had not received his deserts. His claims of merit and reward for righteousness are met by the consideration that God is too elevated to be benefited by the virtue or harmed by the vice of man. Human actions redound to the good or ill of man himself. And yet God is not indifferent to the doings of men, though in times of suffering he may not hear their empty cries for help. They are not heard because they are wanting in humility and faith, not because God is not a moral governor of the universe.



Verse 2 

JOB’S NOTION THAT MAN IS IN NO WAY BENEFITED BY HIS PIETY IS ERRONEOUS, Job 35:2-16.

First half — MAN’S RIGHTEOUSNESS IS TOO IMPERFECT TO POSTULATE CLAIMS UPON GOD: IF GOD REWARD AT ALL, IT IS A PURE GRATUITY, Job 35:2-8.

a. The thesis already anticipated (Job 34:9) is here formulated by a series of questions, Job 35:2-4. “There (Job 34:9) Elihu censured the complaint as an arraignment of the justice of God. Here he takes it in another point of view, namely, as laying God under obligation.” — Scott.
2. My righteousness is more than God’s — The Septuagint renders this clause, “I am righteous before the Lord.” This accords better with the actual statements of Job, although the English Version agrees with the Vulgate, and is now accepted by many. See note on Job 4:17. Delitzsch makes it a question, “Saidst thou,” etc. The sentiment that Elihu attributes to Job may be, that he had been more just to God than God had been to him.



Verse 3 

3. What profit… my sin — Literally, What shall I gain more than by my sin? In Job 9:22; Job 21:23-26 Job had seemed to say that the perfect and the wicked are alike to God. In Elihu’s remembrance these unguarded statements assume the form of a comparison between the gains from virtue and the profits from sin.



Verse 5 

b. God is self-sufficient in his infinite exaltation, and consequently cannot be benefited or injured by the moral acts of men: the consequences of our actions are confined to ourselves or our fellows. “Good and evil cannot affect God; if they are distinct things, as Job, who is no Pantheist, would admit, they must have distinct effects; and these effects, not reaching God, must be on man, on the man who does good or evil.” — Davidson. Job 35:5-8.
5. Look unto the heavens — The infinite greatness of God is feebly shadowed forth by the heavens, the work of his hands. “Job’s weak and foolish attack on the divine righteousness makes shipwreck of the glory of the divine nature, as manifested in the works of creation.” — Hengstenberg. Higher than the heavens, God is too high to gain by the virtue of man or to lose by his vice.



Verse 6-7 

6, 7. What receiveth he of thine hand — Independent and above all human conduct, he is under obligations to none; a point that had been reached before in the argument. “The all-sufficient One does not need man, and it is therefore foolish in us to demand, and fume, and murmur.” “When God crowns our merits, he crowns solely his own gifts.” — St. Augustine. See notes on Job 7:20; Job 22:2-3.



Verse 8 

8. Thy wickedness… son of man — The original reads more tersely, For a man like thyself is thy wickedness; and for a son of man thy righteousness. Man, and not God, loses or gains according as man is wicked or righteous. The comment of Clement, in one of his homilies, is befitting: “Him they profit nothing, but they save themselves: him they injure not, but they are destroyed.”



Verse 9 

Second half — PIETY (SO CALLED) THAT CALLS FORTH NO RESPONSIVE BENEFIT, IS UNREAL AND WORTHLESS, IN THAT IT IS EXTORTED FROM THE SOUL OF MAN BY SUFFERING, Job 35:9-16.

a. The objection of Job, stated in Elihu’s own language, (Job 35:9,) that the prayers of human sufferers are unanswered of God, Elihu refutes by the suggestion that they have in them no more moral element than the cries of the brute, and that, too, notwithstanding God has so richly endowed the wicked with faculties for love, trust, and worship; and, consequently, God is under no moral obligations to hear. The reason why they are not heard lies in the oppressed themselves, Job 35:9-14.

9. By reason… they make the oppressed to cry — The correct reading is, Because of the multitude of oppressions they cry out. A statement Job had made, (Job 24:12,) with the additional remark that God paid no heed to the outrage.



Verse 10 

10. But none saith — But they do not say. The reason that they are not heard is, that their cry has no element of faith or regard for God, in this respect resembling the instinctive cries of beasts and birds. 

My maker — עשׂי . The plural form does not so much express “excellency” as point to the multiplicity and richness of the divine benefits, “so that the one is instar multorum,” (Hengstenberg,) that is, the one God bestows as if he himself were many beings in one. Compare “thy Creator” (plural form) in Ecclesiastes 12:1. 

Songs in the night — As with Paul and Silas at midnight in prison. Acts 16:25. The Talmud gives a pleasing allegory entitled “The Songs of the Night.” “As David in his youthful days was tending his flocks on Bethlehem’s fertile plains, the Spirit of the Lord descended upon him, and his senses were opened, and his understanding enlightened, so that he could understand the songs of the night. The heavens proclaimed the glory of God, the glittering stars formed one general chorus, their harmonious melody resounded upon earth, and the sweet fulness of their voices vibrated to its utmost bounds. “Light is the countenance of the Eternal,” said the setting sun. “I am the hem of his garment,” responded the soft and rosy twilight. The clouds gathered themselves together and said, “We are his nocturnal tent.”… “We bless thee from above,” said the gentle moon. “We too bless thee,” responded the stars; and the lightsome grasshopper chirped, “Me too he blesses in the pearly dewdrop.” — See KITTO’S Journal of S.L., 6:67; also, sermon, in loc., by H. Melvill.



Verse 11 

11. More than the beasts of the earth — The bestowment of reason and of a moral sense, and of the knowledge of God and of our duty, leads God to expect something more from us than brutish cries, such as those of the raven, (Psalms 147:9,) or the thirsty cattle, (Joel 1:20,) or the hungry young lion. (Psalms 104:21.) Their cries he hears, but not the cries of prayerless men. 

Fowls of heaven — See note Job 12:7; Job 28:7; Job 28:21.



Verse 12 

12. There — Or, under such circumstances. 

None giveth answer — He answereth not these evil men (same as in Job 35:9) because of their pride. Elihu’s imagination sees a multitude of ingrates, in the midst of whom is Job with his complaints and murmurs. To astonished Job, who repined because God refused to hear him, Elihu points out his associates, his fellow sinners and sufferers, who also prayed when trouble came: — See! “there they cry!” and leaves him to draw his own moral. Like Aug. Comte, they would sooner pray to and worship “collective man” than God, and appeal to God only as a last resource. It is instructive to see a Herbert Spencer dismiss “the religion of humanity,” held by the great sceptic, “as countenanced neither by induction nor deduction;” in all probability destined himself to be dismissed in like manner by some leading sceptic of the future.



Verse 13 

13. Vanity — That is, a vain and empty cry, one that has no spiritual element.



Verse 14 

14. Although… trust thou in him — Read, much less when thou sayest thou beholdest him not! (Job 23:8.) The cause is before him; therefore wait thou on (or for) him. 
Judgment — The cause, דין, neglected of men, is not neglected of God. It is before him.

b. A specific and sufficient reason for Job why his prayers are not heard is, that his speeches are dogmatic, vain, and foolish, 15, 16.



Verse 15 

15. But now… great extremity — But now, because his anger visits not, nor strictly marks transgression. Compare Psalms 130:3. Extremity — פשׁ, pash, iniquity, or transgression. This interpretation of this doubtful word, which appears but once in the Scriptures, accords with the Septuagint and the Vulgate, and is adopted by Hirtzel, Conant, Renan, Noyes, etc. It is probably an abbreviated form of the Hebrew word for transgression, ( פשׁע,) a word Elihu has already used against Job. See Job 34:37 . Delitzsch and Dillmann derive it from the Arabic, the former making it to signify “sullenness,” the latter, either folly or arrogance.

Delitzsch, whom Zockler calls “one of the weightiest opponents of the genuineness of the whole Elihu section,” here makes an important admission, that “even at the close of the third speech of Elihu, the Arabic, and in fact Syro-Arabic colouring common to this section, with the rest of the book, is confirmed;” while, on the other hand, he urges that we miss the bold original figures which, up to chapter 31, followed like waves upon one another; and that we perceive a deficiency of skill, as now and then between Koheleth (in Solomon’s Songs) and Solomon. This supposed defect of genius in the first speeches of Elihu, Zockler adequately meets by the suggestion that Elihu is now the preacher of repentance, speaking as plainly, simply, and with as little art as possible. Soon he shall stand forth the “eulogist and glorifier of God, surpassing the former speakers in the power, loftiness, and adornment of his discourse; nay, even rivaling in this respect the representation of Jehovah himself.” See Excursus VII, page 208.

36 Chapter 36 

Verse 1 

ELIHU’S FOURTH AND LAST DISCOURSE, chapters 36, 37.

1. Elihu also proceeded — Elihu has thus far made the same number of addresses as each of the three friends, with the exception of Zophar. Jewish commentators have remarked that he might properly have stopped here, but the penitent silence of Job encourages him to proceed. Thus far his object has been to correct several errors and misapprehensions into which Job had fallen; he now proposes to take a more specific view of the object of divine chastisement. God’s infinite nature, his almightiness, he says, manifests itself in caring more particularly for the righteous. Because of their like moral nature, he subjects all human beings to discipline, that the precious may be separated from the vile. Suffering develops character: the good it makes better, the bad, worse: until, at last, the latter die prematurely the death of the most abandoned. Thus it appears that the general course of God’s providence declares for righteousness. Therefore, if Job heed not the divine visitation, he has reason to deprecate the divine wrath, whose angry mutterings he may already hear in the distant cloud, (Job 36:18.) This leads Elihu to speak of the power of God in nature, whose beneficence, no less displayed than his justice, declares him not only a righteous, but a gracious governor of the world. A peculiarity of this and of the other speeches of Elihu, Delitzsch notices, namely, that “they demand of Job penitential submission, not by accusing him of coarse, common sins, as the three have done, but because even the best of men suffer for hidden moral defects, which must be perceived by them, lest they perish on their account. Elihu here does for Job just what, in Bunyan, the man in the interpreter’s house does when he sweeps the room, so that Christian had been almost choked with the dust that flew about.”

THE PROVIDENCE OF GOD IS INDEED INCOMPREHENSIBLE, EVEN AS JOB HAD URGED BUT ITS GENERAL TENDENCIES ARE UNMISTAKABLY DISCLOSED IN THE PRESENT, THOUGH PARTIAL, MUNDANE SCHEME, 36, 37.

“There is a point within man on which suffering rests its base, sin; there is a point within God, indicated by all his works, from which it comes as source, goodness; the two together sufficiently explain it [suffering] and general Providence for man’s life here below.” — A.B. Davidson.


Verse 3 

First Division — THE PROVIDENCE OF GOD IN THE MORAL WORLD, CHIEFLY AS MADE KNOWN THROUGH THE ECONOMY OF SUFFERING, Job 36:2-21.

Introduction — Elihu has yet much more to say in vindication of the ways of God, Job 36:2-4.

The three preceding speeches were introduced by ויען, “and he answered,” the present speech, with ויס, “and he added,” showing that Elihu intends it as a resumption and continuation of the main argument of his other speeches.

3. From afar — From out the wide domain of the divine workings, both in providence and in nature. Elihu will take a far-reaching view.



Verse 4 

4. Perfect in knowledge — Literally, knowledges. In the theodicy which he proposes to Job he claims faultlessness and clearness of perception. (Delitzsch.) The use of the same phrase in Job 37:16, of Deity, leads some to ascribe this attributive here also to God.



Verse 5 

α. THE SUBJECT CONSIDERED ABSTRACTLY, Job 36:5-15.

Strophe a — Elihu proceeds to lay down some general principles involved in the distribution of the allotments of men; first, denying that God is the promoter of the interests of the wicked; on the contrary, he has committed himself to the final and eternal promotion of the righteous, Job 36:5-7.

5. Despiseth not any — The small and the great are alike to God. He despises not the cause of the lowliest; they also are the work of his hand. God cannot be otherwise than just. Grace, justice, and condescending love are no less the attributes of God than omnipotence and sovereignty. Mohammedanism, in almost unceasing doxology, extols the one attribute of God, “God is great;” the religion of Christ, extols the attributes of grace and love. “All the attributes unite in most blessed harmony,” as Dachsel happily remarks; “since they are all rays of the same sun, they cannot be arrayed against each other.” 

Strength and wisdom — Literally, force of heart; heart power, which finally culminated in the cross. God is mighty, not only in power of arm, but power of heart. To allow leb its legitimate meaning, heart, (though it often means understanding,) would accord with the scope of this chapter. The man of God worships a being of heart, not of cold understanding merely, but of warm throbbings toward all whom he has redeemed.



Verse 6 

6. He preserveth not the life — In allusion to Job’s question, (Job 21:7.) “Wherefore do the wicked live?” See also Job 24:22, with note. The verb יחיה will admit the reading of Gesenius and Furst: — “He prospereth not the wicked.” It is not because of their wickedness that prosperity attends their ways. The economy that God has established tends to the overthrow of evil doers no less than to the exaltation of the righteous, a thought Elihu in the next verse proceeds to expand.



Verse 7 

7. But with kings… are exalted — Read, And (even) with kings on the throne he makes them sit forever, and they are exalted. The moral elevation that attends the life of the righteous, though in another sphere, is not inferior to that of royalty. It emblems forth their future exaltation — of which Elihu unconsciously speaks — when they shall become “kings and priests unto God.” The subsequent allusion to fetters leads Grotius to think that the speaker has in view the advancement of Joseph from his prison to a throne.



Verse 8 

Strophe b — The sufferings the righteous experience are intended to be restorative, and at the same time to promote temporal and spiritual prosperity; failing of this, they entail destruction, Job 36:8-12.

8. Fetters and cords are used in a figurative sense. Arab writers, cited by Hitzig, formulate the thought thus: — “Sickness is God’s prison on the earth.” However lofty the elevation of the righteous, he is not beyond the afflictive hand of God; nay, quite as certainly as upon the lowliest shall the gathered clouds of adversity burst upon the heads of the highest, in order that their souls may also be severed and won from the deleterious influences of worldly prosperity. These glowing words (Job 36:8-12) have an oblique reference to Job. In the view of Elihu affliction is the voice of God to the soul, “not in anger, nor in wrath,” but in love. The contrast between the views of Elihu and those of “the friends,” as to the design of affliction, is most marked.



Verse 9 

9. That they have exceeded — The Authorized Version is ambiguous; the literal reading is, “They show themselves strong.” In other words, God declares to them that they act proudly, (against him;) — one of the dangers of extreme prosperity.



Verse 10 

10. Openeth… ear — As in Job 33:16. Iniquity — Vanity, און . Its root idea is to be “empty,” “worthless.” See note on Job 5:12, and Job 21:19. Elihu, with profound insight, more like that of the New Testament, (1 John 2:15-17,) penetrates to the root of Job’s trouble, and finds it to be the incipient love of an “empty” world, (worldliness,) — the first side-steppings of a soul that otherwise retains its faith in God.



Verse 11 

11. Prosperity — Literally, good, which is a more comprehensive term. Job, in describing the pious man’s destiny, (Job 21:25,) declared that such an one had not enjoyed the good, literally, “had not eaten in the good.” Elihu now replies that the servants of God spend their days in the good, since such service is necessarily a well-spring of the true good. 

Pleasures — The original of this word, as also in Psalms 16:6, literally signifies “pleasantnesses,” (plural form,) and, like the Latin amoena, points to joyous surroundings. Light “within one’s own clear breast” shines beyond and makes “bright day.” (For illustration, see Milton’s “Comus,” lines 360-390.)



Verse 12 

12. Without knowledge — See note on Job 4:21. They die without that knowledge of God which is the eternal weal of the soul. Or it may refer to the stupor which sin brings, an unconsciousness of deep guilt that in general beclouds the wicked when dying. “For there are no bands in their death.” Psalms 73:4. (See MERCEIN, Natural Goodness, see. 2.)



Verse 13 

Strophe c — Hypocrisy of heart provokes the wrath of God — a wrath which is cumulative, since the soul defiantly resists the divine chastisement, Job 36:13-15.

13. Hypocrites — The Hebrew hhaneph frequently means also “impure.” In the opinion of some Elihu now specifies a third class. 

Heap up wrath — Thus Rosenmuller, Carey, etc. Others, however, read cherish wrath, (against God.) But not the less do the “hypocrites in heart,” though they know it not, heap up wrath; or, as the apostle expresses it, treasure up unto themselves wrath against the day of wrath. Romans 2:5. “The judgments of God do not always follow crimes as thunder doth lightning.… When the sun hath shined for the space of six hours upon their tabernacles we know not what clouds the seventh may bring. And when their punishment doth come, let them make their account in the greatness of their suffering to pay the interest of that respite which hath been given them.” — HOOKER, Sermon on John 14:27. 

They cry not, to God for pardon and help when “he bindeth them,” (as in Job 36:8,) but add to their sins “hardness and impenitence of heart.”



Verse 14 

14. They die — Better, as in margin, their soul dieth. (Hengstenberg, Hitzig, etc.) Soul is here in contrast with life in the second clause. “Passages like it in the Proverbs would support the idea of spiritual death.” — Tayler Lewis. Hypocrisy enervates, undermines, and destroys man’s moral being no less certainly than licentiousness does his physical being. The divine mind may class hypocrisy and licentiousness more closely together than we would deem possible, even as the hypocrite and catamite are here linked together in oneness of spiritual death. 

The unclean — Or as in margin. Literally, the word means “those consecrated to the service of heathen deities.” It is a sad comment on idolatrous worship that it should enlist for its support the prostitution not only of women, but of men. The קדושׁים, “saints,” are those devoted to the worship of God: — the קדשׁים, the unclean, are those devoted to the worship of gods. The slight divergence of the words (the difference of a vav, ו ) points back to a time when a divergence in the objects of worship took place, while still the philological link, at least, was one of consecration. The indescribable degradation developed through the worship of idols sets forth the heinousness of all vice which builds upon the perversion of true faith. Elihu introduces these degraded beings simply to point the moral that the seemingly righteous, whose true character affliction discloses, die, like these catamites, a premature and ugly death. The masculine vice referred to in the text spread its desolating blight over the most enlightened nations of antiquity, as still appears from the classics. The Persians, according to Herodotus, (i, 135,) learned it from the Greeks.



Verse 15 

15. In his affliction — Or, by his affliction. The sanctified endurance of suffering becomes the instrument for its removal. 

Openeth their ears — by means of distress. He “openeth their ear” that it may hearken to his voice and obey his will.



Verse 16 

β. AN APPLICATION TO JOB OF THE PRECEDING PRINCIPLES, ENFORCED BY A POINTED EXHORTATION, Job 36:16-21.

Strophe a — An affectionate God seeks to lure the soul out of the narrow straits of trouble into the broad and rich experiences of spiritual prosperity: but if the soul prove contumacious against God, and be filled with the counsel of the wicked, then there is danger of destruction, from which no ransom shall avail to deliver, Job 36:16-18.

16. Even so… thee — Literally, “God also allures [urges] thee from the jaws of trouble into a broad place, [with] no straitness beneath it,” which stands as a figure for greater glory and happiness. The rendering of the Authorized Version is substantially that of Furst, Delitzsch, and Umbreit. On improbable grounds Ewald makes unbounded prosperity the subject of the sentence; prosperity having had the effect to seduce Job from hearkening to the voice of afflictions. 

Out of the strait — מפי צר, literally, from the mouth of trouble. Distress is conceived of as a monster out of whose mouth God is seeking to deliver Job. 

Table — A well-filled table among the Orientals was an image of the highest earthly bliss. It is also frequently employed in the Scriptures to denote spiritual enjoyment and salvation. Psalms 22:26-29; Psalms 23:5; Isaiah 25:6; Isaiah 55:1-5, etc. Rich (Nineveh 1:117) describes the table at which he sat with the Pasha as an oblong tray, with feet raising it a few inches from the floor. Such dishes as it would not contain were put beside it on the ground.



Verse 17 

17. But thou hast fulfilled — But if thou art filled with the judgment of the wicked, then will judgment and justice take hold, (on thee,) or, as others read, “hold fast together,” that is, being closely joined, they will prove inseparable. For him whose mind is filled with the judgment, דין, of the wicked, who makes “answers for wicked men,” (Job 34:36,) judgment, דין, and justice wait; an element of retributive justice, like for like. “He whom thou presumest to judge with words will judge thee indeed.” — Schlottmann.


Verse 18 

18. Because there is wrath… his stroke — This passage has given much trouble to critics, of whose readings some are unspeakably absurd. The real difficulty lies in the word stroke, ( שׂפק, sephek,) which is translated by some, “abundance;” thus, (Furst,) “He may not seduce thee with abundance.” making God indirectly an agent of evil. On the other hand, Gesenius renders it “punishment;” while Furst gives the first meaning of its root, as in Job 34:26, “to strike.” Rosenmuller, A. Clarke, and Noyes, virtually adopt the reading of the text. Carey thinks that the expression “take away” is intended to correspond with the same word, “remove,” in Job 36:16, with the meaning, God has not, as yet, by his mercy urged you out ( הסיתךְ ) of your distress, (Job 36:16;) take care that in his provoked wrath he does not altogether urge you away ( יסיתךְ ) with a stroke. The preposition ב, with, (a stroke,) may be rendered against; which leads some (Conant) to ascribe the anger to Job, and to read the clause. “For beware lest anger stir thee up against chastisement.” But the use of the same word ( חמה, “wrath”) in Job 19:29, where it is spoken of God, would rather point to a rebuke on the part of Elihu. The very wrath Job threatened against “the friends” is that which he himself has reason to apprehend unless he, too, exercise proper caution. The muttering of the approaching storm may have given special point to the exhortation, and Elihu may have been emboldened to greater severity of address than would otherwise have seemed justifiable. “See,” he seems to say, “the lightnings, God’s messengers, already endorse the message of God’s servant.” 

Ransom — Kopher; same word as in Job 33:24, but used here in a modified sense. No consideration either of wealth, honour, wisdom, or piety, (Ezekiel 33:12-13,) — no price that man can bring — will avail to deliver man when once under the retributive hand of God. Comp. Job 30:24. 

Cannot deliver thee — The meaning of נשׂה in the niphil form is unquestionably, as in the margin, “to turn aside.” Gesenius renders the phrase, (Thes. 877,) “A great ransom cannot turn thee aside from the divine punishment; a form of speech,” he says, “used of those who turn aside from the way to avoid peril.”



Verse 19 

Strophe b — No resources of riches or might will suffice to redeem the soul out of God’s hand; therefore long not for the night, and, above all things, pervert not the afflictions of God into occasions of sin, Job 36:19-21.

19. Will he esteem thy riches — On the supposition that betsar is a compound word, some (Zockler) read, “Shall thy crying put thee out of distress? and all the efforts of strength?” i.e., of thy strength. Gesenius, (Thesaurus, 1069,) Renan, Noyes, Conant, Hitzig, etc., substantially agree with the English version. Thus Hirtzel, “Will thy riches suffice? O not gold, nor all treasures of power!” a reading which quite determines that the preceding verse (18) must accord with the Authorized Version. According to Suidas, the Phoenicians represented their gods with purses of gold as the symbol of power.



Verse 20 

20. The night — Night is used figuratively for death, (Job 34:20; Job 34:25,) or for destruction heightened by night. Psalms 91:5. It may mean his own death, or the retributive death of others; Job having spoken of night in the latter sense, so as possibly to awaken on the part of Elihu suspicious of malevolence, though unjustly. 

Cut off — Same as in Job 5:26, and Psalms 102:24, (literally, “go up,”) and here spoken in general of removal by death to sheol, the world beneath them, (thus Conant and Carey,) or “beneath where the nations are,” (Hitzig;) but better, as in Job 40:12, in their place — the place of their power and pride. The latter clause of the verse explains the former. In sublime language (Job 3:13-19) Job had expressed his desire that he might join the mighty dead; a description which must have profoundly impressed the youthful listener Elihu. He now replies, Not for the night, not “for the going up of the nations,” should Job long, (same as in Job 7:2;) they are going up fast enough, — this “innumerable caravan that moves to that mysterious realm” of death, — without Job’s panting to join them. Job’s time to “be gathered” will come soon enough without all this ado.



Verse 21 

21. This hast thou chosen — Poor, weak human nature shrinks from chastisement, though it knows such to be divine and for its real good. But to choose iniquity rather than affliction is to act over again the folly of the Jews, who chose Barabbas rather than Christ. “There is more evil in the least sin than in the greatest affliction.” — Henry. “In particular the closing verses of this division (16-21) contain statements… such as occur in the like combination nowhere in the Old Testament, and such as belong in truth to the profoundest utterances which the literature of the Old Testament has produced in the attempt to solve the mystery of affliction before the coming of Christ.” — Zockler.


Verse 22 

Second division — THE PROVIDENCE OF GOD IN NATURE IS A PRAISEWORTHY DISCLOSURE OF DIVINE WISDOM AND POWER. Job 36:22 to Job 37:13.

Strophe a — is transitional. The lofty working of the mighty God not only exalts him above all human blame, but calls uponJob to unite with all beings in a song of praise, Job 36:22-25.

22. Behold — הן introduces each of the three following strophes, (22-25, Job 36:26-29, Job 36:30-33,) each of which contains four verses; which mode of division, together with the similarity in the structure of the verses, is thought to be argument for an original poetical division of the book into strophes. 

God exalteth by his power — Better, God worketh loftily in his power. Elihu devotes the rest of his discourse to instances of God’s incomprehensible working in nature, that he may convince Job of a like utter ignorance of the divine working in Providence.



Verse 23 

23. Who hath enjoined him his way — God is responsible to no one, (Job 34:13,) not to Job even, who, as Elihu thinks, is disposed to dictate to God his way.



Verse 24 

24. Which men behold — Which men sing. Instead of finding fault with God’s ways, Job ought rather to extol His works, which elicit the admiration of all well-minded men.



Verse 25 

25. Every man may see it — The language of Adam in “Paradise Lost” (book xi) embodies the blended wonder and adoration implied in this spiritual word, hhazah: to see.

I now Gladly behold though but his utmost skirts 
Of glory, and far off his steps adore.
Consult note on Job 19:27.



Verse 26 

Strophe b — The infinitely exalted and eternal God displays his beneficence in the subtle elaboration of rain, a work which blends together wisdom and power, providence and love, and which can be fully comprehended only by him who spreads out the clouds and sends forth the crashing thunder from the thick cloud, which is his pavilion, Job 36:26-29.

26. Behold, God is great — The greatness of God is indicated by his unsearchableness and eternity. “Elihu shows that Job’s allegation that he has been unrighteously handled, and his impeachment of God’s righteousness, are contraventions of his nature as manifested in creation. The omnipotence and wisdom of God, which are everywhere apparent in the universe, furnish a testimony to God’s righteousness… 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.” — Wordsworth.


Verse 27 

27. Maketh small — Rather, draweth up; exhaleth (Dr. Clarke) through the process of evaporation. 

According to the vapour thereof — Through his vapour-cloud, (Furst,) or from its vapour, (Gesenius,) which Dr. T. Lewis renders in place of mist, in allusion to Genesis 2:6. Science still uses the same term “vapour-cloud” to designate the mysterious birthplace of the rain. The ancients looked upon rain not only as coming from their deity, (Aratus,) but as the special gift of God. (Herodotus, Job 2:13.) The Talmud (in Taanith, ch. i) records an ancient saying of the Jews, that there be three keys which God hath reserved in his own hand, and hath not delivered to any minister or substitute, namely, the keys of life, and of rain, and of the resurrection of the dead. See notes on Job 5:10-11; Job 26:8. 

Man abundantly — Or the multitude of men, so widespread is the fall of rain.



Verse 29 

29. The spreadings of the cloud — The unfolding of the cloud (thundercloud) along the sky, as in 1 Kings 18:44-45, where the swiftness with which the cloud spreads itself is, according to Maurer, compared to the movement of a hand “hither and thither.” For a like rendering of פרשׂ, “spread,” compare Psalms 105:39 ; Ezekiel 27:7. See note on Job 37:16. 

The noise — Literally, “loud crashing” of thunder, which the poet represents as the crash of His tabernacle. The lofty imagination of Elihu conceived the thunder-cloud to be a booth, a temporary dwellingplace of the Most High. The deepest blackness of the cloud would favour the comparison to a tent, for, made of black goatskin, tents were pre-eminently dark. (Song of Solomon 1:5.) It is probable that the storm-cloud in which God finally revealed himself was already spreading upon the sky.

Strophe c — The same wondrous providence and power of God subordinate the lightnings, even, to the benefit and well-being of men, and at the same time to the punishment of evil doers, Job 36:30-33.



Verse 30 

30. Light upon it — More properly, light around himself. 
Covereth the bottom of the sea — Covereth (himself) with the roots of the sea. Others read as in the text of Authorized Version. Job had spoken also of the roots of the mountains, (Job 28:9,) and even of the roots of the human foot, (Job 13:27.) The sublime thought of the text weaves together celestial light and ocean depth to form fit garment for the Almighty. An old Orphic hymn has a like expression: —

Thou who holdest the roots of the sea,
Thy dark-gleaming throne.


Verse 31 

31. By them (the lightning and the cloud) He ruleth the nations. The verse is parenthetical. The lightning is his sceptre, the fertilizing cloud his storehouse of food. With the one he smites, with the other he blesses.



Verse 32 

32. With clouds… betwixt — Both hands he covereth over with light, and giveth it command against the adversary. According to Delitzsch, God appears here under a military figure as a slinger of lightnings, (light.) The lightning, like a slinger’s cord, he wraps around his hand that he may give it greater force against the enemy. “It scorches the world, but does not hurt him [God]; nay, rather, is the vesture and instrument of his power.” — Wordsworth.


Verse 33 

33. The noise thereof… the vapour — This is one of the most difficult passages in the Bible, on account of the ambiguity of every important word. Of the discordant readings, that of Ewald is now generally accepted: — “His thunder announces Him; the cattle even, that he is approaching;” literally, on the march. Some see in the allusion to cattle the instinctive apprehension which the brute manifests at the approach of a storm, as both Virgil and Pliny had observed, (Georg., 1:374; Nat. Hist., 18:87, 88.) The reading of Dillmann, Hitzig, etc., who for the most part follow Symmachus, is not so well sustained, to wit: “His alarm-cry announces concerning him, making wrath to rage against iniquity;” essential to which is a change in the pointing of על עולה to על עולה, “against iniquity.” The former of these Hebraic words — the accepted pointing of our text — we would prefer, and read as above “concerning Him who is coming upward,” that is, that “He is approaching.” Conant renders the second clause of the verse, — “to the herds, even of Him who is on high; making מקנה (which others, as above, render “wrath”) the object rather than the subject of the verb. In explanation of these comments, the reader may here be reminded that the vowel points form no part of the original Hebrew text, but were first introduced about the seventh century of the Christian era, and since the completion of the Talmud. For lengthened comment on the verse, the reader is referred to either Schultens, Dillmann or Conant.

37 Chapter 37 

Verse 1 

Strophe d. The thunder storm — through its lightnings gleaming even to the ends of the earth, while its thunders roll along the whole heaven — pre-eminently speaks of the all-embracing power of God. In declaring the awful greatness of God, it equally displays his goodness, which is the outgoing of his greatness, Job 37:1-5.

1. At this — Literally, Because of this, the terror of the approaching storm. 

Is moved — Literally, Starts up. The same Hebrew word is sometimes used in another form for the sudden leap of the locust.

Leviticus 11:21. The grandeur of the following description of a thunder storm is best seen by comparison with similar descriptions in the classics; for instance, a scene in the Iliad, 7:470-482, in which a storm broke in upon a scene of carousal: —

Humble they stood! pale horror seized them all, 
While the deep thunder shook the aerial hall.
The reader may be referred to the celebrated but vastly interior description given in the Koran, (Sura 2:18,) the beauty of which is said to have made the poet Lebid a follower of the false prophet.



Verse 2 

2. Attentively — The Hebrew text repeats the preceding word, as in the margin, and may be read, “Hear, O hear.” 

The sound — הגה signifies, also, a murmur (thus Maurer) or a thought. “We spend our years as a tale,”

(as a thought.) Psalms 90:9. The thunder was the voice, the thought, of God. In the startled language, “Hear, O hear,” Elihu directs attention to the low-voiced, muttering thunder rolling along the sky.



Verse 3 

3. He directeth — He letteth it (the thunder) loose; or, better yet, sendeth it forth. 
Unto the ends of the earth — “Wings” or “fringes” of the earth; same as in Job 38:13. The word might be rendered “boundaries,” the same word in the Arabic (kanafa) being employed to express bounding. In Isaiah 11:12, and in Ezekiel 7:2, the word is associated with the numeral four, and is evidently used for the cardinal points. Comp. Revelation 7:1; Revelation 20:8. In the view of Renan, the earth is here compared “to a carpet spread out; its extremities being in some sort the border of the carpet.” The Greeks in the time of Eratosthenes, so Rosenmuller states, (Bib. Geog., Job 1:3,) compared the shape of the earth to that of an outspread chlamys, or cloak. At one time Gesenius supposed that the Hebrews had, in like manner, erred in taking the earth to be of a quadrangular form. This opinion he afterward retracted by advancing the more correct view, that the Hebrews regarded the four “ends of the earth” as equivalent to the four quarters of heaven. (See his Com. on Isaiah 11:12.) Winer, however, (Rwb., 1:340,) thinks it to be exceedingly doubtful that the Hebrews ever formed a fixed opinion as to the shape of the earth. 

His lightning unto the ends of the earth — We have been assured by a celebrated Abyssinian traveller, that he has seen flashes in that country extending from horizon to horizon, and which he could not estimate as under fifty or one hundred miles in length. — SIR JOHN HERSCHEL, in Encyc. Brit., 8th ed., 14:662.



Verse 4 

4. After it a voice roareth — The words of Lucretius furnish a good comment: —

The flash first strikes the eye, and then we hear 
The clap, which does more slowly reach the ear.— 6:164, 165.
Compare Psalms 29, where the word voice also frequently appears. 

The voice of his excellency — Of his majesty: nor is there a sound in nature more descriptive of, or more becoming, the majesty of God, than that of thunder, says Dr. Clarke, who gives here a dissertation on lightning. 

He will not stay them — That is, the lightnings. Elihu paints with vivid colours the approaching thunder-storm. The lightnings become more vivid and frequent, flashing even unto the ends of the earth; the thunder follows more closely upon the flash, “after it a voice roareth!” and then we have the matchless swiftness of the lightning — so swift that none but God could “slay them.” The exclamations of astonishment and alarm, intermingling with the lightning flashes, point to a scene actually present to the senses.



Verse 6 

Strophe e. — The thunder-storm suggests to the mind of Elihu other meteorological phenomena of nature, such as snow, rains, wind, ice, and in general the reign of winter, which, by scaling up the face of nature, furnishes man abundant opportunity for reflection, Job 37:6-10.

6. Be thou — As in the Septuagint; or, Fall thou, according to some critics, which, as Conant says, “very poorly expresses the gentle falling of the snow.” As respects sublimity, the passage reminds us of the divine fiat that called light into being. Genesis 1:3. The uncounted flakes of snow, in crystallized beauty, and pure as the light of the day, no less express the merciful thought of God than, as Elihu intimates, his ever-recurring creative act. E.H. Palmer, when in Idumaea, encountered a heavy storm of snow, which soon rendered the mountain paths impassable, and subjected the party to extreme discomfort. (Desert of the Exodus, p. 444.) 

Small rain — Rather, a gush of rain, such as follows a clap of thunder. So copious is the Hebrew language, that it has no less than seven different words for rain. The view of Hirtzel and Dillmann, that there is a reference here to the early and latter rain, is not sustained.



Verse 7 

7. Sealeth up — That is, through storms and cold. He compels men to cease from rural labours, that they who are his work (literally, all men of his work) may be led to reflect upon Him and his ways, “that every man may know his own weakness,” (Septuagint.) A Persian poet (Saadi) has aptly said of the green leaves of the forest, 

In the eye of the intelligent, 
Every single leaf, is a book of knowledge evincing a creator.
AEschylus uses a like phrase, “the sealing up of thunder,” for restraining it. (Eumen., 830.) Dr. T. Lewis refers to the magnificent description of a thunder storm in Psalms 29, as witnessed from the sheltering temple, whilst at every thunder peal “every one in His temple (Job 37:9) is crying ‘Glory!’” ( אמר כבוד.) Similarly, a sheltering home should lead to a like grateful recognition of God, as “he doth fly upon the wings of the wind,” letting loose the forces of nature, and controlling, while intensifying, their power. Palmistry — the art of divining one’s fate by inspecting the lines and lineaments of the hand — founded its foolish pretensions upon a false reading of this passage, making it to mean that God has sealed upon every man’s hand how long he shall live. See WEMYSS on Job, p. 300.



Verse 8 

8. The world is thus left to man alone in the presence of God. (Canon Cook.)



Verse 9 

9. Out of the south — Not unlike the Greek, the Oriental imagined a secret chamber, or home, for the whirlwind, from which God summoned it forth. Careering over the broad Arabian desert, which lay to the south, these storms acquired a fearful momentum. See note on Job 1:19. The north — Hebrew, mezarim, Furst supposes to mean the constellations of the north; others, as in the margin, the scatterers, the name given to the winds in the Koran.



Verse 10 

10. By the breath of God — See note on Job 4:9. Frost is given — The preceding verse has spoken of the whirlwind of the south, and the mysterious mezarim that “scatter” the clouds, and prepare the way for “the cold,” ( קרה,) the wintry king of nature. But these stormy messengers do not so much speak of God as the silent frost, ( קרח,) whose beneficent mission is accomplished amid the general silence of nature. “Frost,” says Dr. Clarke, “is God’s universal plough, by which he cultivates the whole earth.” “The waves of cold,” of which science speaks, that in solemn silence sweep across continents, Elihu sublimely attributes to the breath of God. 

Is straitened — Compare Job 38:30. Hitzig acutely remarks, that “it is not the mass of waters that is spoken of, but their breadth.” The straitening of the waters does not necessarily refer, therefore, to the freezing of them over, but rather to their restriction, or narrowing, by reason of the ice along each side or bank, and, therefore, has nothing to do with the scientific fact that water expands in the act of congealing. The citation Umbreit makes from an Arabic poet will illustrate another possible rendering of במוצק, “firmly bound,” (thus T. Lewis,) instead of “straitened:” — “The floods are fettered in bonds of iron.”



Verse 11 

Strophe f — The constantly-flashing lightning, and the ever-changing and revolving clouds, lead Elihu to again speak of lightning and of cloud, and show that even these are under the guidance of God, Job 37:11-13.

“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.” — Schlottmann.
11. By watering… cloud — Literally, with moisture he loadeth the cloud. While yet the burdened and wearied cloud discharges itself upon the earth, God spreadeth abroad the cloud of his light, which some regard as a lightning cloud. 

Scattereth — For import of Hebrew word, compare Job 38:24.



Verse 12 

12. It is turned… counsels — The changing, whirling, apparently capricious clouds are really under his guidance (“steering, after the manner of a ship,” Dillmann) for the accomplishment of his beneficent or retributive designs towards “the world of the earth;” more literally, on the face of the habitable land of the earth. Hengstenberg thinks that the expression it is turned, or “turns itself” (Hithpael, same as in Genesis 3:24) round “in circles,” refers to the revolution of the seasons, which “accomplish, as it were, a complete course.” This would be a digression hardly justified by the preceding and following verses, which treat of the clouds as messengers of God’s mercy or his wrath.



Verse 13 

13. Or for his land — Some, not so well, read this expression parenthetically, (when for his land.) It stands rather as a divine providence between the dearth that brings correction and sorrow and the abundance which means mercy, but which is too oft perverted into channels of spiritual blight and apostasy: “so tempered.” says Warburton, “in a long-continued course as to produce that fertility of soil which was to make one of the blessings of the Promised Land, a providence as distinct from the other two of correction and mercy as the genus is from the species.” — Divine Legation, vi, sec. 2. In chastisement the world is no less the care of God than when under the more constant regime of mercy. The very clouds, “the most elevating part of nature,” whose design is one of mercy, ever tempering the sun’s intolerable glare — frail and evanescent purveyors of heaven’s wondrous gift of rain — may by the sins of men be converted into a scourge and blight to the world.



Verse 15 

Third division — AN APPLICATION TO JOB OF THE PRECEDING DISCOURSES. THE FOLLY OF CONTENDING WITH GOD, OR OF STRIVING TO GRASP THE MYSTERY OF SUFFERING WHILE THE MYSTERIES OF GOD’S WORKING IN NATURE REMAIN UNEXPLAINED, Job 37:14-24.

a. He who presumes to arraign God in judgment, (compare Job 37:19 with Job 13:18; Job 23:4,) and cannot account for the simplest of his doings except to admit that they are, may with reason fear that such blindness of mind will transform itself into a fool-headedness of action which will bring down swift destruction, Job 37:14-20.

15. When — Others, how. The most satisfactory reading is that of Heiligstedt: “Knowst thou how God imposed [laws] upon them; how he did, that these wonders should arise; for instance, how the light streams forth from out the dark cloud.”



Verse 16 

16. The balancings of the clouds — The suspension of the clouds in the atmosphere, especially those freighted with rain, has not yet been satisfactorily explained. Dr. Samuel Clarke has a sermon in loc. on the “Omniscience of God.”



Verse 17 

17. How — אשׁר . Some of the best critics link the three verses (16-18) in one continuous thought, and read Thou whose garments are warm, etc. Shall he who suffers from heat which he does not understand exalt himself to a joint makership of the vault of the skies? The Authorized Version is quite as satisfactory, with which Hitzig agrees. The oppressive, murky sultriness which immediately precedes the outburst of a heavy thunder-storm may have suggested the thought to Elihu. 

When he quieteth the earth — Or, according to some, “when the earth is quiet” or sultry. The experience of Dr. Thomson (Land and Book, 2:312) furnishes a fit illustration: “The sirocco to-day is of the quiet kind.… 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.… 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, (Isaiah 25:5,) bringing down the noise, and quieting the earth. There is no living thing abroad to make a noise.… No one has energy enough to make a noise, and the very air is too weak and languid to stir the pendant leaves of the tall poplars.” Compare Isaiah 18:4.



Verse 18 

18. Molten looking-glass — Septuagint, Vision of Melting. The mirrors of the ancients were made of metal, whose power of reflection depended upon their being highly burnished. Such a mirror might stand as an image of brightness or effulgence, as well as of strength or stability. The dazzling effulgence of an eastern sky, too great for the eye to bear, may have been really the point of comparison in the mind of Elihu. The apostle alludes to the comparatively imperfect reflection of mirrors made of metal, (1 Corinthians 13:12;) but this divine mirror, notwithstanding all the storms which pass over it, is as bright now as in the morn of creation. In speaking of the strength of the sky, there is no evidence that Elihu regarded it as solid. On the contrary, as Petavius long ago suggested, though but thin and vaporous expanse, (rakia’h,) it separates and holds up the waters. “as if it were a most solid wall.” Comp. Genesis 1:6-7. Our own word firmament, from the Latin word firmus, (strong,) corresponds to the Greek στερεωμα, a word once used in the New Testament, and then applied by the apostle to faith, (Colossians 2:5,) which our translators have rendered by steadfastness, that is, “firm in its place,” the old Danish word sted signifying “place.” For Scripture views of the sky, compare Exodus 24:10, (transparent sapphire;) Psalms 102:26, (vesture;) Psalms 104:2, (a curtain;) Isaiah 40:22, (“as a curtain,” or, “like gauze.”)



Verse 19 

19. We cannot order our speech — Literally, We cannot set in order.
This is evidently a stern rebuke of Job for his boastful declarations in Job 13:18, and in Job 23:4, that he had set in order his cause: — the same word ( ערךְ ) being used in all three cases, and furnishing an instance among the many in this speech that it is an integral portion of the work. 

By reason of darkness — The reference is to the darkness of the understanding. Umbreit suggests that the sense of the preceding verse should lead us to think of the bewildering blinding of the eyes when they are turned, in a bold controversy with the Almighty, towards the sunny heavens.



Verse 20 

20. That I speak — Shall it be told Him that I question and arraign his moral government — even I, involved in such darkness (Job 37:19) that I cannot order aright my speech? He who thus speaks has reason to fear destruction: for such is the overwhelming presence of God that none can “see his face and live,” much less speak to him face to face. 

If a man speak… swallowed up — Dillmann and the best critics render these words as a question: “Hath a man ever said that he would (fain) be destroyed?” Will one readily pursue a course involving certain destruction, such as Job would have done had he intruded himself before God? Exodus 19:21; Exodus 33:20; Judges 13:22, etc.



Verse 21 

b. The changing phenomena in the sky lead Elihu to remark that the bright light may for a time be veiled by clouds and darkness, but these shall be chased away. So the hidden and unsearchable God, all of whose attributes harmonize with each other, shall disclose himself in love to the heart that submissively bends before his incomparable majesty and glory, Job 37:21-24.

21. And now is used in the temporal sense. The changes then taking place in the sky suggest the following beautiful figure: — 

Men see… cleanseth them — Delitzsch, Zockler, and Hitzig read cleanseth, cleareth [chaseth] them away. Every cloud, however dark, not only has “a silver lining,” as we would say, but hides in ( ב ) and behind itself the precious light. The wind passes over the sky and clears away the clouds, and the hidden light is revealed. The clouds that are black to us are brightness on the other side. “There is abundance of light,” says Dr. Bushnell, “which we might readily infer from the fact that so much of it shines through.” — Sermon, in loc. “Elihu hereby means to say 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 bow humbly and quietly to his present mysterious visitation.” — Delitzsch. The following view of Conant, which agrees with that of Rosenmuller, Ewald, Hirtzel, etc., does not so well harmonize with the context: — “Men cannot look on the clear sunlight in the cloudless sky; how then (Job 37:22) can they comprehend God, whom a more fearful majesty surrounds? Compare 1 Timothy 6:16.”



Verse 22 

22. Fair weather — זהב, gold. Literally, out of the north cometh gold, and is rendered by the Septuagint, “clouds shining like gold.” It would certainly have been a descent from this sublime description of an Eastern thunderstorm for the poet to stop for the mere record of a well attested fact, that gold, in ancient times, was found in the north. The word must be used here in a figurative sense, an instance of which is given in Zechariah 4:12, where the word gold is used for “pure oil.” Such figurative use of gold for splendour of light is common in Oriental literature: “The sun is gold” says Abulala. God is now approaching, as Elihu himself feels, for he again breaks forth, “With (literally, upon) God is terrible majesty.” A golden sheen fills the northern sky as the awful Eloah draws near. The uplifting of the clouds indicated in the preceding verse prepares us for the irruption of divine glory.

Samuel Wesley, in his learned dissertations on Job, may not have been far out of the way in his view that this splendour was that of the Aurora Borealis, lifting itself above the storm. Wemyss indorses this view, while Tayler Lewis remarks, “that it was something that combined the beautiful, as we may judge from the name he gives it, with the terrible. That there was something of this fearful fascination about it is evident from the sudden cry which it calls out: With God is dreadful majesty.” The interpretation of Hirtzel and Delitzsch is a constrained one, to wit, that man may lay bare the hidden treasures of gold, but cannot search out God, nor comprehend the depths of his wisdom and power.



Verse 23 

23. Touching the Almighty… he will not afflict — The Almighty! We cannot find him out; great (is he) in power, but right and the fulness of justice he will not pervert. A most worthy ascription to Deity. His infinite power is restricted by his sense of right and justice. “The incomprehensibility and infinite perfection of God silence all objections to his government.” — Scott. Thus the great difficulties stated by Job are met and answered. The humblest may cherish trust in God that “he will not afflict willingly,” for chastisement and trial, which arise from the dark and unsearchable depths, really come from the divine heart. In place of He will not afflict, (he will not pervert, יענה,) Hirtzel and Rosenmuller read, “He answers not,” when arraigned by the puny mind of man. 

We cannot find him out — See note on Job 11:7, and “Garbett’s Bampton,” (1867,) lec. 4.



Verse 24 

24. He respecteth not — He regardeth not, (or, as nothing — Schultens,) any of the wise of heart. “who seem to themselves to be wise.” (Vulgate.) The self-conceited wisdom of men is beneath the contempt of God. Even “the foolishness of God is wiser than men.” 1 Corinthians 1:25-29. The dispute, so long protracted, ends in the nothingness of man. Human wisdom, that flaunted high pretensions, trails in the dust. The murmuring and rebellious sufferer, who but a little before defied man and questioned God, is now abashed into silence, and by his silence acknowledges the justice of Elihu’s reasoning and rebuke, (comp. Job 6:24,) so that now naught remains but the divine disclosure, which Job has every reason to apprehend.

38 Chapter 38 

Verse 1 

1. The Lord — Jehovah. See note, Job 1:21. This name of tenderness, mercy and hope reappears as the solution of the mystery draws nigh. 

Answered Job — Bishop Wordsworth remarks, that the mention of the fact that the Lord answered Job is tantamount to an intimation that some one else had spoken just before the Lord’s answer. This was Elihu. 

Out of the whirlwind — מנ הסערה; more properly, out of the storm. Canon Cook (Speaker’s Com.) justly observes, that the article refers to the last part of Elihu’s address. It is an attestation to the genuineness of that discourse, nor has any satisfactory explanation been suggested by those who reject it. Nothing could be more abrupt than the transition from Job’s last words to this statement. 

And said — The natural inference is, that the communication was an articulate utterance, and not, as Canon Cook intimates, a mere mental impression upon the understanding. The closing description of Elihu shows that the storm was abating. There is, therefore, no intrinsic difficulty in supposing an audible voice of God.



Verse 2 

Introduction — By a pertinent question Jehovah singles Job out as the object of special address, and recognizes him as the leader in arraigning the divine counsel, and proceeds to summon him to prepare for the divine adjudication he has so often invoked, (Job 9:34-35; Job 13:18; Job 23:3; Job 31:35,) and more especially to meet the conditions of his own challenge, (Job 13:22 :) THEN CALL THOU, AND I WILL ANSWER, Job 38:2-3.

2. Who is this that darkeneth, etc. — A more pertinent and mortifying rebuke for the victor in debate could hardly be conceived. 

Counsel — In the sense of plan, of which the sufferings of Job were a part — an idea which God proceeds more fully to illustrate by the additional design or plan which appears in the formation of the world. The quaint old divine, Thomas Brooks, citing this text, says: “Men of abstract conceits and wise speculations are but wise fools: like the lark that soareth on high, peering and peering, but at last falleth into the net of the fowler. Such persons are as censorious as curious, and do Christ and his Church but very little service in this world.”



Verse 3 

3. Gird up now thy loins — See note, Job 12:20. Job, who controverts the purposes of the Most High, from the nature of the case assumes an equal or co-extensive knowledge with Deity — an assumption now to be tested by a series of questions which shall still further demonstrate his absolute ignorance of the physical world, and logically show his utter incompetency to sit in judgment upon the simplest questions of the moral world. He is, therefore, called upon to “gird up his loins.” for he will need all his resources for the task before him. 

Like a man — A recognition of the true nobleness of the manhood of normal man. 1 Corinthians 16:13. Poverty and distress, and even the loathsomeness of disease, sully it not — “a man’s a man for a’ that.”



Verse 4 

The first division of the discourse — THE COMPREHENSIVE KNOWLEDGE OF GOD’S MORAL GOVERNMENT DISPLAYED BY JOB JUSTIFIES THE PROPOUNDING OF SOME QUESTIONS AS TO THE PHYSICAL AND SEEMINGLY INANIMATE WORLD, IN THE MIDST OF WHICH MAN HAS BEEN PLACED, WITH THE HIGH ENDOWMENTS OF WISDOM AND UNDERSTANDING, Job 38:4-38.

First long strophe — THE VASTNESS OF JOB’S KNOWLEDGE MUST EMBRACE THE PROCESS OF THE CREATION OF EARTH, SEA, AND LIGHT, Job 38:4-15.

“All true knowledge is genetic.” — Hitzig. He who claims insight into that which is, must know how it came to be, for nature (natura) is a perpetual birth. This first long strophe treats of the wonder-working of Omnipotence. Each of the minor strophes consists of four verses, the fourth verse of each, according to Schlottmann, forming a climax in the thought.

a. Job is summoned to explain the founding of the earth; the laying out of its architectural proportion; and even so simple and yet glorious a matter as the laying of its corner-stone, Job 38:4-7.

4. Laid the foundations — When I founded the earth (a more exact rendering) better harmonizes with the wonderful scientific disclosure of Job 26:7.



Verse 5 

5. If thou knowest — Rather, That thou shouldst know. This sounds the key-note to the whole series of questions — the folly of man’s assuming to comprehend the work of God. The puniness of the human mind will be set forth, just as a molehill finds its true dimensions beneath the shadow of a mountain. Each question conveys an oblique allusion to Job for his folly in arraigning an incomprehensible God. Job 9:35; Job 13:18; Job 13:22; Job 23:3-7; Job 31:35-37. Stretched the line — Like a wise master-builder, with measuring-line he lays out the world. “Behold,” says Samuel Wesley, “the architecture of God! The terms are those of the geometer or builder. The bases, the hinges, the lines, the perpendicular, the corner-stone, the measures.”



Verse 6 

6. Whereupon are… fastened — On what were its foundations sunk? A question that implies that the earth hung free in space, as stated Job 26:7. Foundations — The Hebrew signifies also “pedestals,” “bases.” 

The corner-stone — In ancient times it was massive, and not only served to bind together the sides of the building, but also as a depository for sacred objects. Sennacherib, in the Bellino inscription, speaks several times of the tinim — the clay tablets or cylinders that were inscribed with sacred writings, and deposited in the corner-stone. Compare a discourse in loc., by E.M. Goulburn.



Verse 7 

7. Morning stars — According to some, literal stars, whose song is one of metaphor. They are called morning stars because of their association with the dawn of the world. A beautiful figure it would be, that of the rejoicing of the brightest worlds over the birth of a sister star: (see note Job 3:6) but the less fanciful view, is that which regards the morning stars as a higher order of angels — “creatures of such glory that they surpass all other creatures of God, in the same way that the brightness of the morning star (Lucifer, Isaiah 14:12) eclipses all the other stars.” — Zockler. Stars, in the Scriptures, are the standing figure for angels. Christ calls himself “the bright and morning star,” since he ushers in the everlasting day. Revelation 22:16. The promise of Christ to give “the morning star” to “him that overcometh,” (Revelation 2:28.) leads Dr. Candlish to the speculation that “it may seem probable that some joint-fellowship of angels and men in Christ’s sonship is what, by thus connecting together, in so close a verbal relation, the widely-separated books of Job and the Revelation, the Spirit intends to teach. For thus we find the title ‘morning star,’ which is associated with that of ‘son of God’ in the case of the angels, applied to the Son of God himself, and in him, also, to the overcoming Christian.… In particular, as used in these texts, taken together, it surely points to the identification of unfallen angels and redeemed men with the second person in the Godhead.” See his Cunningham Lectures, pp. 125, 155, 156. Sang together — The ancients laid a cornerstone with music and songs. Ezra 3:10; Zechariah 4:7. Bishop Wordsworth alludes to the songs of the angels “at the laying of the foundation-stone of the temple of the new creation, in the nativity of Christ.” 

Sons of God — Sons of Elohim. See note on Job 1:6. Kurtz (Bible and Astronomy, see. 18) enlarges upon the term Elohim: “Let it be borne in mind that angels are always called the sons of God, but not of Jehovah. The term Elohim designates the Divine Being as the fulness and source of life, of power, of blessedness, of holiness, of glory and majesty. The term Jehovah describes him as merciful and gracious.”… “The sons of Elohim are, therefore, they in whom shine forth his power and glory. The sons of Jehovah are those who receive, and are the vehicles of his redeeming mercy. In this sense Israel is called the firstborn son of Jehovah. Exodus 4:22.” See note, Job 1:21.

Whether the interpretation given to “the morning stars,” spoken of above, be that they belong to the inanimate or animate creation, we are justified in the remark that their creation preceded that of this world. The present allusion to “sons of God” makes it clear that there were conscious and joyous beings of a high grade in existence before the founding of our world; that is, before the creative work described in Genesis 1. This fact leads to the wider inference, that the whole of the universe was not created at once.



Verse 8 

b. Job may, perhaps, tell who separated the sea from the womb of primeval chaos, and restrained its violence and rage within doors and bars, and made it docile and pliant as an infant in the hands of God, and subjected it to the dominion of eternal law, Job 38:8-11.

8. As if it had issued — When it issued, or burst forth. The figure is one of incomparable grandeur. At the command of God the sea comes forth from the chaos in which, as in a womb, it had lain concealed. The same verb, גיח, “burst forth,” is used in Psalms 22:9 of the issuing of the fetus from the womb.



Verse 9 

9. Thick darkness a swaddling band — The mighty sea, as it broke forth from unseen depths, was but an infant in the hands of God, with the cloud for garment, and the thick darkness its swaddling cloth. This carrying forward of the image of the newborn sea is evidently an allusion, if not a parallel, to “the darkness on the deep.” (Genesis 1:2.) “I do not believe that this object was ever presented under a bolder figure than that by which it is expressed, of an infant which the Creator of the world swathes and clothes with its appropriate garments. It bursts forth from the clefts of the earth, as from the womb of its mother; the Ruler and Director of all things addresses it as a living being, as a young giant exulting in his subduing power, and with a word the sea is hushed, and obeys him forever.” — HERDER, Hebrew Poetry, 1:89.



Verse 10 

10. Brake up… decreed place — Rather, And broke over it my decree. The tumultuous violence of the ocean is still in the poet’s mind — its struggles were Titanic as it came into contact with the divine law. “The breaking of the land upon it represents, better than any other linguistic painting could do, its wild stubbornness. It is really the sea breaking itself against law; but there is great vividness and even sublimity in the converse of the figure.”-T. Lewis. Schlottmann sees in this sublime description an ambition on the part of the young sea infinitely to extend its mass and limits; (comp. Job 7:12, with note;) but these are broken off with violence by one more powerful, even God himself, and so forever confined within prescribed limits. Job may take comfort; God can also set bars and doors to sorrow’s waves.



Verse 11 

11. Hitherto shalt thou come — No one would, a priori, have conceived that so vast and mighty a body of water as the ocean could be kept in place by so contemptible a barrier as a shore of sand. There may have been in the mind of the speaker a more enlarged conception than that of a mere coast girding the sea on every side. That conception may have embraced the wonderful forces which unite to secure the stability of the ocean, and maintain its equilibrium. “The mean depth of the sea, according to the calculations of Laplace, is four or five miles. On this supposition, the addition to the sea of one fourth of the existing waters would drown the whole of the globe, excepting a few chains of mountains. Whether this be exact or no, we can easily conceive the quantity of water which lies in the cavities of our earth to be greater or less than it at present is. With every such addition or subtraction the form and magnitude of the dry land would vary” — producing vastly important and destructive consequences, which Whewell proceeds to unfold. — Astronomy and General Physics, book i, chap. 4. The stability of the ocean is secured by numerous nicely adjusted forces, among which the mean specific gravity of the earth, as well as the specific gravities of the moon, planets, and sun, may be mentioned as the most important. To enlarge upon but one of these influences — the density of our earth: the simple circumstance that it is about five times that of water — an exact proportion, which needed a divine mind to establish — furnishes a restraint upon the immense fluid masses, by which they are held incumbent within their ocean bed. “The density of Jupiter is one fourth, that of Saturn less than one seventh, of that of the earth. If an ocean of water were poured into the cavities upon the surface of Saturn its equilibrium would not be stable. It would leave its bed on one side of the globe; and the planet would finally be composed of one hemisphere of water and one of land. If the earth had an ocean of a fluid six times as heavy as water, (quicksilver is thirteen times as heavy,) we should have in like manner a dry and fluid hemisphere” — WHEWELL, ibid., book ii, chap. 6. Be stayed — Literally, One shall set — “a bound” evidently being understood.



Verse 12 

c. If so be Job was not in being when the foundations of the world were laid, perhaps he has, during his short life, shown his power and skill in carrying on the works of nature; has, at least once, spread forth upon the earth the light of the morn, causing the aurora to know its place; and thereby, to a certain extent, wielded the moral government of the world, Job 38:12-15.

12. Hast thou commanded the morning — “A morning,” בקר . Since the creation of the earth God has, uncounted times, commanded the morning to arise at its time; has Job since his birth (literally “from thy days”) commanded one morning to break (bakar) the darkness of the night. 

Dayspring — This word ( שׁחר ) is rendered “day,” Job 3:9, on which see note. 

To know his place — “This seems to refer to the different points in which daybreak appears during the course of the earth’s revolution in its orbit; and which variety of points of appearing depends on this annual revolution. For as the earth goes round the sun every year in the ecliptic, one half of which is on the north side of the equinoctial, and the other half on its south side, the sun appears to change its place every day.” (A. Clarke.) The aurora changes its place according to unerring law, in march and countermarch so exact, that like an intelligent being, it may be said from long association to “know its place.” See note on Job 7:10. Perhaps the so great knowledge of Job may have been by some means communicated to the fleeting, insubstantial, but beauteous, morn, (Shahhar, to shine,) so that, like him, it deviates not from the right, though it may constantly remove its place!! As respects processes of nature, the Semitic mind, from its earliest records, manifested implicit faith in their permanence, for the obvious reason that they are but the out-goings of the Divine Being, (Psalms 65:8-11;) so much so that even the dawn stands as an abiding emblem of the divine faithfulness, for, “His rising is fixed [nakon,] like the morning dawn.” Hosea 6:3. See note, Job 42:7. On the other hand, to the early Aryan mind everything in nature was fanciful and capricious. “The Titanic assurance with which we [Aryans, enlightened by a divine revelation] say the sun must rise, was unknown to the early worshippers of nature.… It seems to us childish when we read in the Veda such expressions as ‘Will the sun rise?’ ‘Will our old friend, the dawn, come back again?’ ‘Will the power of darkness be conquered by the God of light?’” MAX MULLER — Chips, etc., 2:93-100.



Verse 13 

13. Ends of the earth — See note on Job 37:3. Daylight, as it chases evil-doers back to their hiding places, seems “to take hold of the carpet of the earth, as it were, by the edges,” and shake from it the wicked. The dawn shines forth under the figure of “a watchman, a messenger of the prince of heaven sent to chase away bands of robbers,” with their deeds of darkness. In ancient times justice was administered in the early morning, (Jeremiah 21:12,) as Drusius has fully shown. There is an unmistakable allusion to Job’s complaint, (Job 24:16-17.) The constant return of the light of the day “thus becomes an image of the perpetual flight and destruction of wicked men before God.” — Ewald, 297.



Verse 14 

14. It is turned as clay to the seal — It is changed like signet-clay. The earth, which beneath the veil of night appeared an obscure and disfigured mass, takes the impress of the rising light, and reveals forms of beauty and lineaments of design, just as the uncouth clay receives and retains the stamp of the seal. In other words, the dark earth no sooner feels the touch of the morning light — the seal the Almighty holds in his hand — than it responds by a disclosure of a widespread landscape in all its diversified form and hue. The figure is one of exquisite beauty. Many of the Assyrian seals, according to Layard, (Nineveh, etc., vol. 2:421; 3:608,) were most delicately and minutely ornamented with various sacred devices. They were often cylindrical, and turned on an axis. “They were evidently rolled on the moist clay at the same time as the characters were impressed. The tablet was then placed in the furnace and baked.” Some suppose that there is a reference here to the revolution of the earth around its axis. See note of Hitzig, in loc. 
As a garment — The objects thus revealed stand forth like the variegated embroidery of a garment. The ancient Egyptians, according to Eusebius, portrayed the world after the form of a man clad in a variegated garment reaching down to the feet.



Verse 15 

15. Their light — Darkness is their light, (Delitzsch, “their favourite light,”) as in Job 24:17; John 3:19. The high arm — Compare Job 22:8-9; Job 31:22. Shall be broken — Inasmuch as the light of the day prevents the accomplishment of the nefarious work for which the arm was uplifted.



Verse 16 

Second long strophe — QUESTIONS ARE PROPOUNDED CONCERNING THE PENETRALIA OF NATURE — THE HIDDEN AND INACCESSIBLE DEPTHS — EVEN THE PRIMORDIA OF HER COMMONEST ELEMENTS AND FORCES, Job 38:16-27.

This second long strophe descants upon the attribute of wisdom, with the closely allied attribute of omniscience.
α. The knower of all things must have explored the fountains of the sea; have seen the gates of death unveiled; and com-passed the breadths of the earth, Job 38:16-18.

16. The search — חקר : the recesses. Same as in Job 11:7, which see. Compare 2 Esdras 4:7-8; 2 Esdras 8:8.



Verse 17 

17. Gates of death — Used figuratively, or according to the usage of that age. The Assyrian legend of the descent of Ishtar into hades, “the house men enter but cannot depart from,” speaks of seven gates. On the Egyptian sarcophagus of Oimenepthah, each department of the regions of the dead is divided from the next by a tall door, turning upon pivots, and guarded, as in the annexed engraving, by a serpent. The British Museum contains a stone door brought from Syria, which turned upon pivots like this door. Comp. 1 Chronicles 22:3; 1 Kings 7:50. As in Job 26:5-6, (which see,) mention of the secrets of the great deep is linked with the under world of the dead, which lay near by, according to the popular view. Man’s science knows as little of the world of the dead now as then. 

Hast thou seen — And yet Job has talked of death and its desirableness as if well acquainted with its extended domain; (Job 3:13-19; Job 10:21-22; Job 14:12-13; Job 17:13-16, etc.;) but not even the gates of death has Job ever seen. 

Shadow of death — See note, Job 3:5.



Verse 18 

18. The breadth of the earth — Plural, “breadths.” However far and whichever way he may travel, man never perceives the breadth of the earth. It is ever fleeing from him. This, then, also belongs to the unknown.



Verse 19 

β. He must also understand the cosmical phenomena of light and darkness; must not only know the paths to their house, but himself, venerable in years, must at some time have escorted them to their home, Job 38:19-21.

19. Way where light dwelleth — Neither does the corpuscular theory of Newton, nor Huyghens’ undulatory theory, account for the rise, the cause, or the source of light. Its dwelling place, “in what kind of land it dwells,” (Septuagint,) is an impenetrable mystery. “Ask of the learned THE WAY, the learned are blind.”

Speaking of light, Prof. Tyndall remarks: “We are here dealing, for the most part, with suppositions and assumptions merely. We have never seen the atoms of a luminous body, nor their motions. We have never seen the medium which transmits their motions, nor the waves of that medium.” — The Forms of Water, pp. 10, 12. And yet science has penetrated so far into the arcana of nature as to measure the magnitude of ‘the light waves’ by their effects, and to find them varying from one thirty thousandth to one sixty thousandth of an inch. “The whole of that region of space over which astronomers have extended their survey, and doubtless a region many millions of millions of times more extended, may be compared to a wave-tossed sea, only that, instead of a wave-tossed surface, there is a wave-tossed space. At every point, through every point, along every line, athwart every line, myriads of light waves are at all times rushing with the inconceivable velocity of 185,000 miles per second.” — R.A. Proctor. Science, instead of solving, is constantly adding to, its difficulties. Its tetra incognita — its land of the unknown — in an inverse ratio to the explorations made, is constantly enlarging. The most approved works of modern science, professedly clearing the way to the penetralia of nature, do but little more than open up a multitude of indeterminate problems. The haze that rests upon the nature of ultimate material causes — upon the beginning or essence of nature’s forces — is no less dense now than in the days of Job. The secret of this lies in the profound thought of Edmund Burke, that every subject we attempt to explore branches into the infinite. The most that philosophy does is to record the processes of nature — to peer a little into the infinite unknown, in which the primordia of nature DWELL. To make man sensible of his consummate ignorance, and to open up to him the essential finiteness of the human mind, is really the gist of these questions; questions which, though they he never so simple, philosophy will be powerless fully to unfold so long as mind is cased in flesh and blood. “As in Genesis i, 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.” — Schlottmann. See an article entitled “Drifting Light Waves,” by R.A. Proctor, in Contemporary Review, 1877, 2. pp. 219-240. Also, “On the Place where Light Dwelleth,” in Eclectic Magazine, 1870, i, pp. 725-739; 2. 80-86, taken from the British Quarterly Review.


Verse 20 

20. Bound thereof — The boundary between light and darkness, (Hirtzel;) or, rather, if we make it parallel with “house,” of the second clause, the primordial, or beginning place. A climax is reached by asking Job if he can escort either light or darkness back to its home.



Verse 21 

21. Knowest thou it — Thou knowest! for then wast thou born, and the number of thy days is great! The keenest irony. Job knows so much, that he must have come into existence at the time when light and darkness were created!



Verse 22 

γ. He must have penetrated to the storehouses of snow and hail, and entered nature’s laboratory, where, like so many implements of war, they are produced in vast quantities; he must have found his way to the focal centre from which light divides itself and whence the east wind is dispersed over the earth, Job 38:22-24.

22. Treasures of the snow — אצרות : a word applied frequently to the treasures of the temple, (1 Kings 7:51,) or to those of the royal house. 1 Kings 14:26; 1 Kings 15:18, etc. It is also employed for “magazines,” “treasuries,” or “storehouses;” but here poetically and figuratively for rich and precious treasures that God has laid up against a time of trouble, of which explanation is given in the following verse. Delitzsch finds in the word otseroth (treasures) a deeper meaning — the final causes of these phenomena which God has created; the form of the question, the design of which is ethical, not scientific, being regulated according to the infancy of the perception of natural phenomena among the ancients. Cp. Psalms 135:7. These weapons of war (Job 38:23) come forth from the divine and unseen arsenal, displaying evidences of divine elaboration and skill. Seen under a microscope they present a beauty and a variety unsurpassed by objects either in the animal or vegetable kingdom. Produced in calm air, the snow builds itself into beautiful stellar shapes, each star possessing six rays. Sir John Herschel remarks, that the variety of forms affected by these delicate mechanisms is infinite; the beauty of their patterns incomparable. 

The treasures of the hail — Hail falls most commonly in the latter part of the spring, in very heavy storms, and the hail stones are of an enormous size, etc. RUSSELL, Hist, of Aleppo, 1:71. Of Palestine in general, Robinson says: Hail falls in the hill country in the rainy season more frequently than snow; but does not, in general, occasion much damage. Fine hail mingled with rain is common. Phys. Geog. of Holy Land, 265.



Verse 23 

23. The day of battle and war — Man’s ordnance for war is the wide-mouthed and wide-resounding cannon; God’s, the silent snowflake, the blight, the unseen fungi floating in the air, or marshalled hosts of insects. “Providence,” said Napoleon, “is on the side of the heaviest battalions;” heaven’s answer consisted simply of snow and hail and cold; and one of the mightiest armies of modern times was laid low. Horace has a similar thought: —

Too long, alas! with storms of hail and snow, 
Jove has chastised the world below.
Demosthenes compares the destructive course of King Philip to a storm of hail. For Scripture illustrations see Exodus 9:18; Joshua 10:11; 1 Samuel 7:10; 2 Samuel 23:20; Psalms 68:14; Isaiah 28:17, etc.



Verse 24 

24. By what way, etc. — What is the way that light divides itself? (Dillmann and Hitzig.) Which scattereth, etc. — [How] does the east wind scatter itself over the earth? The east wind, for diffusiveness and destructiveness corresponding to the Eurus of the classics, is here used representatively. It was an east wind that was summoned to hurl the wicked man out of his place, (Job 27:21, on which see note,) and an east wind also which broke the ships of Tarshish. Psalms 48:7. The reason that light and the east wind are mentioned together may be that they both take their rise in the same quarter of the sky, or because of the extreme heat associated with each.



Verse 25 

δ. Who formed the heavenly conduits, through which the water torrents flow? and who providentially guides the thunderbolt, so that untenanted wastes and the thirsty wilderness are blessed? Job 38:25-27.

25. Overflowing of waters — The rain falls in such immense masses that the sky seems to overflow. Some one’s mind directs, as through aqueducts, these outpourings (literally, “the water gush” of the sky) which inundate specific regions, and even those unoccupied by man. 

A way for the lightning of thunder — The Hebrew is verbatim the same as in Job 28:26, on which see note. Thunder is now generally regarded as the result of the sudden re-entrance of the air into a void space, as in the experiment of a bladder tied over an open-mouthed receiver, and burst by the pressure of the external air. This vacuum is supposed to be generated by the lightning in its passage through the air. Electricity communicates a powerful repulsive force to the particles of air along the path of its discharge, producing thus a momentary void, into which immediately afterward the surrounding air rushes with a violence proportioned to the intensity of the electricity. LOOMIS’ Meteorology, p. 168. Dr. Clarke (Com., in loc.) gives a dissertation on the connexion between thunder and rain.



Verse 26 

26. Where no man is — God lays stress on this circumstance in order to humble man, and to show him that the earth was made neither by him nor for him. (Renan.) The subject trenches upon the unfathomable mystery of lavish expenditure, if not apparent waste, in the universe of God.

Matthew 26:8. For instance, according to Lockyer, our earth intercepts only one ray out of about two thousand million rays of the sun, the rest, for the most part, falling on no planet, but seemingly poured uselessly into empty space. One of the Arabian poets of the Moallakat — works on account of their superexcellence suspended in the Kaaba at Mecca — beautifully says, “The cloud unloadeth its freight on the Desert of Ghabeit, like a merchant of Yemen alighting with his bales of rich apparel.”



Verse 27 

27. To satisfy the desolate and waste ground — As if it lifted an imploring voice to God, and he sent down the rain to satisfy it. The desert is thus like a thirsty pilgrim. (Barnes.)



Verse 28 

Third long strophe — MORTIFYING QUESTIONS AS TO THE ORIGIN OF METEOROLOGICAL PHENOMENA, THE CONSTITUTION AND CONTROL OF MIGHTY CONSTELLATIONS, AND THE CREATIVE COMMAND OF SO INSIGNIFICANT PHENOMENA AS THE CLOUDS OF JOB’S OWN SKY, Job 38:28-38. Predominant in this strophe is the twofold conception of power and wisdom which leads more particularly to questions as to the source of wisdom in man, (Job 5:36,) the boasted counterpart of God.

α. Perhaps a human parentage may be found for the rain, the dew, the ice, and the hoar frost, and Job may be able to produce them at pleasure! Job 38:28-30.
28. The rain… the drops of dew — The parentage of the rain and the dew is not with man, but with God. Jablonski declares that the enlightened Egyptian considered the moon to be the parent of dew — a fact which gives emphasis to the question of the Almighty. 

Begotten — “The figure of generation,” as Dr. T. Lewis remarks, “is kept up in הוליד, ‘begotten.’

There has been a great lack of attention to the momentous fact that so much of this language of generation, or of evolution, or production by birth, (one thing coming out of another,) is employed in Scripture, not only in the poetical parts, such as Psalms 90:2; Psalms 104, Proverbs 8:22, and here in Job; but in the prose account of Genesis 1, ‘The earth bringing forth;’ ‘the waters swarming with life;’ ‘the Spirit brooding upon them;’ ‘the generations, תולדות, of the heavens and the earth.’” The questions of these two verses intimate that nature has within herself no life, or potency of life, except such as God himself imparts. Nor is matter the universal mother “who brings forth all things as the fruit of her own womb,” as Bruno (cited by Prof. Tyndall) would say, but rather a capacity for the evolving of life, and the various forms and qualities of life, either directly, by the creative will of God, or indirectly, according to divinely-devised laws, to which God originally imparted, or continues still to impart, life-giving power. The questions of these verses spring from the remarkable generalization, which true science now justifies, that there can be no life without semination. This thought the text transfers in figure to the formation of the rain and the dew, the ice and the hoar frost; even these dead forms or products of nature must have had an author.

Job 38:29 is an enlargement of the thought of the preceding verse. The variation in gender is accommodated to the idea that the ice and frost come forth from the earth, (see note, Job 1:21,) while the rain and drops of dew take their rise in heaven.



Verse 30 

30. The waters are hid as with a stone — The waters harden like stone. Thus Furst, etc. The root idea of חבא is that of “hiding,” “concealing:” here used in the Hithpael it signifies “they hide themselves.” in other words, “congeal;” to which Umbreit gives the idea of “hiding under a stone.” The comparison to a stone is introduced rather to show the result of freezing, which is a hardness like that of stone, כאבן . The son of Sirach speaks of the cold north wind clothing the water as with a breastplate. Sirach 43:20. 

Is frozen — Cleaves together. See note on Job 37:10. The same word, יתלכדו, is used in Job 41:17 of the joining together of the scales of the leviathan. The face of the deep closes in together after the manner of the human face, (thus Hitzig,) whose lineaments constitute the countenance. Tyndall, in his treatise on “The Structure and Properties of Ice,” describes the transmission, in various directions, of sunbeams, condensed by a lens, through slabs of ice. “The path of every beam was observed to be instantly studded with lustrous spots, which increased in magnitude and number as the action continued. On examining the spots more closely they were found to be flattened spheroids, and around each of them the ice was so liquified as to form a beautiful flower-shaped figure possessing six petals. From this number there was no deviation. At first the edges of the liquid leaves were unindented; but a continuance of the action usually caused the edges to become serrated like those of ferns.” In his work on “Forms of Water,” (pp. 35-38.) the same author says, “In all cases the flowers are formed parallel to the surface of freezing. They are formed when the sun shines upon the ice of every lake; sometimes in myriads, and so small as to require a magnifying glass to see them.… Here we have a reversal of the process of crystallization… In this exquisite way every bit of the ice over which our skaters glide in winter is put together.”



Verse 31 

β. Perhaps Job can tell who formed the constellations, “Arcturus, Orion, and Pleiades, and the chambers of the South,” — upon which he descanted so sublimely, (Job 9:9,) — and who set them in their lofty places, and ordained and confirmed their influences upon the earth! Job 38:31-33.
31. Sweet influences — Our Authorized Version is based on the natural derivation of מעדנות from עדן, “to be soft” or “tender,” the root idea of the word Eden. According to this rendering the meaning is, as given by Patrick, “Canst thou forbid the sweet flowers to come forth, when the ‘seven stars’ arise in the spring; or open the earth for the husbandman’s labour, when the winter season, at the rising of Orion, ties up their hands;” — an interpretation fanciful and weak. The word is now generally supposed to be, by metathesis, from ענד, “to bind;” hence bands. Furst, Gesenius, etc., follow the Septuagint and Targum in this rendering. The word kimah, rendered PLEIADES, (the seven stars,) signifies heap or group, and naturally suggests the ties that bind it together into its beautiful order, which leads Persian poets to compare it to a bouquet formed of jewels, (see note, Job 9:9,) and one of the Moallakat to say, “It was the hour when the Pleiades appeared in the firmament, like the folds of a silken sash, variously decked with gems.” With Oriental poets “the bands of the Pleiades” is a frequent figure. It will illustrate the Authorized Version to add that Madlar reached the conclusion that Alcyone, the principal star in the group of the Pleiades, now occupies the centre of gravity, and is at present the sun or great centre about which our universe of stars is revolving. This “focal point,” it is proper to add, was conjectured by Struve to lie between π and μ, in the group Hercules; while Argelander fixed upon Perseus as “the empire constellation of our astral system.” These “seven stars,” which in unspeakable beauty shine conspicuously forth from a vast throng (heap) of apparently minor stars, out of a distance perhaps forty million times as great as that of our own earth from the sun, send forth tender and as yet unestimated powerful influences, some of which our own earth is not too small to gather up and to feel. 

The bands of Orion — (See Job 9:9.) מושׁכות, signifies also fetters, or its belt of three stars. (Hitzig.) These are the stars by which the giant form seems to be fastened to the heaven. (Hirtzel.) These mighty stars canst thou move from the places God has assigned them? Job can neither place in order the clustering Pleiades nor displace the stars of Orion. There is, possibly, an allusion to the wonderful nebula within this constellation. “Orion and the Pleiades are visible in the Syrian sky longer in the year than with us, and there they come about 17 higher above the horizon than with us.” — Delitzsch.


Verse 32 

32. Mazzaroth — Even at the time of the translation made by the Seventy, the meaning of this word was uncertain. It is now generally supposed to be the same as Mazzaloth, (“the planets,” 2 Kings 23:5,) or a mere variant form, and to stand for the (twelve) signs of the zodiac. The supposition that Mazzaloth and Mazzaroth are one word may be argued from the like termination, which is both plural and feminine, and from the interchangeableness of the liquids l and r in most languages; for instance, the Latin Parilia for Palilia, “the festival of Pales;” the Hebrew Tsahar and Tsahal, “to shine;” the Arabic Kalban and the Hebrew Kereb, “heart.” The division of the ecliptic (the apparent path of the sun) into twelve equal signs or constellations, called signs of the zodiac, is generally understood to be of great antiquity. The porticoes of the temples at Denderah and Esne bear representations of the zodiac which so markedly resemble the zodiacal figures of the ancient Hindus, Persians, Chinese, and Japanese, as to indicate that they had one common origin. The Greeks, however, evidently derived their ideas and arrangements of the zodiac from the Chaldees.

Other commentators, for instance Zockler (in Lange) and Dillmann, are led by a supposed etymology of the word (Mazzaroth) to fix upon some pre-eminently bright stars (for example, the planets Venus, Jupiter, Mars) which were conspicuous for their change of place in the sky. Canon Cook (Speaker’s Com.) points to a very ancient word Masarati, probably derived from a similar hieroglyphic word, signifying the course or march of the Sun-god — indicating “the milky way,” which was thought by the ancients to have “represented the course of the sun at a remote period — the traces, so to speak, of his footsteps.” (See Rawlinson’s Ancient Mon., 2:574, sec. ed.: Layard’s Nineveh, 2:440; Greswell’s Fasti, 3:252-326; Maurice’s Hindostan, 1:272-359.) 

Arcturus — See note on Job 9:9. The pregnant question, Canst thou guide? may possibly contain an occult allusion, which none but Jehovah could make, to the diverging movement of these stars, according to which the nearest of “the Pointers” is swiftly approaching our earth, while the other is rapidly receding, in which motion the other five participate — a supposed discovery that science has recently made. Proctor, Expanse, etc.. p. 295. 

With his sons — The three bright stars that form the tail of the Bear, which in some languages are fancifully deemed to be children following “the bier,” for such was the name the Arabs gave to the four leading stars of this constellation, which constitute a square. “The expression,” (‘hayish or ‘hash,) says Ideler, in his treatise on the names of the stars, “denotes particularly the bier on which the dead are borne, and, taken in this sense, each of the two biers (in the Ursa Major and Ursa Minor) is accompanied by three mourning women. The biers and the mourning women together are called Benat-n’ash, literally, daughters of the bier, that is, those who pertain to the bier.” Hitzig devotes a learned but exceedingly unsatisfactory note to his view that Mazzaroth is the morning star, and ‘hayish, Arcturus, is the evening star, thus adopting the rendering of the Septuagint, εσπερυς for עישׁ .



Verse 33 

33. The ordinances — חקות : meaning here the laws that guide the stars, and control the seasons, etc. The intimate and commanding relationships of the heavenly bodies to our earth are those of a king to his subjects. Hence the immediate reference to “dominion,” — a thought that modern science illustrates and confirms. 

Dominion thereof — משׁשׂרו, used only here, is a more significant word than the preceding one, (ordinances;) it is derived from shatar, “to cut into,” “write,” metaphorically administer; the art of writing being used in ancient times almost exclusively for legislative and judicial purposes, (Furst;) in accordance with which the word shoter signifies “an overseer,” “an administrator.” This pregnant question of the Almighty, Delitzsch reads, “Dost thou define its influence on the earth?” Hitzig, “Dost thou determine its relation to the earth?” — a question which will ever task to the utmost the resources of science to answer.



Verse 34 

γ. Maybe Job can legislate for the firmament by wielding the thunder, draw down and empty the cloud, or by a word give life to the lightnings, that they may fulfil his behests, Job 38:34-35.

34. Thy voice to the clouds — Not a rain-drop can the human voice call from the sky, and yet abundance of rain is essential to the weal of our race.



Verse 35 

35. Canst thou send lightnings — Electric forces man may wield, but the lightnings, who can send and who control?



Verse 36 

δ. Job is plied with questions as to the source of wisdom and understanding, on which man (Job) prides himself so highly; and whether, with all his wisdom, he can even number the clouds, or make them to incline, that they may empty themselves upon the earth, Job 38:36-38.

36. The inward parts — שׂחות : a word which appears once besides, Psalms 51:6. Its root meaning, covered, hidden, points to the seat of affections, or moral nature, which, of all the elements of our being, is the most concealed. According to the Rabbis, whom Gesenius follows, it means the reins or kidneys, in Hebrew physiology regarded as the abode of instinctive yearnings, and which also were deemed — so Delitzsch thinks — to be the organs of the faculty of foreboding. See note on Job 16:13. These and similar functions were, according to Plato, discharged by the liver — a fancy which probably gave rise to the prophetic inspection of the liver among the ancient Babylonians, (Ezekiel 21:21,) Etruscans, Greeks, and Romans. See Diodorus Siculus, ii, ch. iii, Booth ed., 1:125. Recent German commentators for the most part regard tuhhoth as phenomenal, in like manner with the corresponding word of the next clause, (sekvi,) and render it “dark clouds,” (Zockler, Dillmann, Hitzig,) on the assumption that it is demanded by the context. 

The heart — Sekvi. Another rare word, whose meaning also is difficult to determine. Its radical idea, of insight, some of the best critics associate with mind or heart, and it is thus rendered. The context induces others to seek a meaning in the phenomena or powers of nature. The derivation of the word שׂכוי, heart, from שׂכה, “to see,” figuratively “to understand,” is now generally admitted, and yet it has led to weak and insipid interpretations: such as, “phenomena caused by light,” (Hahn, Ewald;) “the full moon,” (Dillmann;) “atmospheric phenomena,” (Zockler, Hitzig;) while Conant, Schlottmann, Renan, Hengstenberg, and others, properly render as in the Authorized Version. The word is evidently cognate with משׂכיות, (Psalms 73:7,) “thoughts,” and seemingly justifies the view of Gesenius, (Thes. 1329,) that it signifies that which sees rather than that which is seen. The mention of the subtle lightning not unnaturally suggests the subtler spiritual nature of man. If the wonderful endowments of a mental and moral being — powers infinitely superior to the brute forces of nature — are not alluded to in this verse, the discourse altogether ignores them; an omission simply incredible. The connexion of thought Schlottmann finds in the mention of the celestial laws and their ruling in the earth, which suggests most naturally that greater work of God, the making and implanting of the faculties which may comprehend his works. Hengstenberg finds the pivot of thought in wisdom, (hhokmah, Job 38:36-37,) of which man is the great embodiment. To say the least, the “putting wisdom (hhokmah) into” the dark clouds, and “the giving intelligence (binah, see note on Job 28:12,) to” fiery meteors, full moons, or atmospheric phenomena of any kind, involves a medley which is no more to be tolerated in the Hebrew use of words or their modes of thought than in our own. The interpretation of the Septuagint, from an apparently corrupted text. “And who has given woman skill in weaving, or knowledge of embroidery,” may be mentioned as one of the many vagaries to which this text has given occasion.



Verse 37 

37. Number the clouds — A metaphor taken from a military enrolment — same word as in 2 Samuel 24:10. 

Who can stay the bottles of heaven — Rather, the bottles of heaven, who inclines them? as in the margin, with the meaning, “As water is poured from a bottle when inclined, so when the clouds are full of rain they empty themselves upon the earth.”

Ecclesiastes 11:3. Sir J. Herschel’s explanation of the formation and descent of rain is as good, perhaps, as any yet proposed. “In whatever part of a cloud the original ascensional movement of the vapour ceases, the elementary globules of which it consists being abandoned to the action of gravity, begin to fall. By the theory of the resistance of fluids, the velocity of descent in air of a given density is as the square root of the diameter of the globule. The larger globules, therefore, fall fastest, and if (as must happen) they overtake the slower ones they incorporate, and, the diameter being thereby increased, the descent becomes more rapid, and the encounters more frequent, till at length the globule emerges from the lower surface of the cloud at the ‘vapour plain,’ as a drop of rain; the size of the drops depending on the thickness of the cloud stratum and its density.” — Meteorology, s.v. 
Bottles of heaven — “This phrase,” says Dr. Good, “is a direct Arabism for the clouds, and is to be found in every poet.” Among the citations Schultens makes from the Arabic poets is the following translation: —

A broad, deep cloud, that fed the rest, was nigh, 
And burst its bottle ‘mid the warring sky.
A figure of the south wind adorns the Temple of Winds at Athens, holding a kind of pitcher (a swelling urceus) in his bared arms, as if it would deluge the earth. (See Wordsworth’s Athens and Attica, p. 153.) Scott observes that this image is similar to the inclined urn which the heathen poets place in the hand of a river god; the urn represents the fountain from which the river flows, and what fountains are to rivers the clouds are to rain. Dr. Hutchinson thinks that there is an allusion to the working of a Persian wheel, “the pitchers or bottles of which, as they come up, lie down or along, and so discharge their contents. As this discharge can only take place at a particular moment, and in consequence of the proper working of the wheel, so the discharge from the clouds can only take place at the proper moment, when allowed by the Creator.”



Verse 38 

38. When the dust… hardness — When dust is poured into a molten mass. The rain consolidates the dust.



Verse 39-40 

Second division — JOB IS CONFRONTED WITH THE ANIMAL WORLD, OF WHICH MAN IS THE HEAD AND MONARCH WITH THE MYSTERY OF LIFE, ITS PROPAGATION AND PRESERVATION AND WITH THE UNERRING AND INFINITELY VARIED LAWS OF THE WORLD OF INSTINCT, Job 38:39 to Job 39:30.

First long strophe — BEASTS OF THE FIELD AND BIRDS OF THE AIR ARE ALIKE OBJECTS OF GOD’S FATHERLY CARE — A CARE WHICH NOT ONLY PROVIDES THEM WITH FOOD, BUT WATCHES OVER THEM DURING THE WHOLE PERIOD OF GESTATION, Job 38:39 to Job 39:8.

In the following three long strophes the discussion is directed to the goodness of God.

α. Job is asked whether such as he would ever have provided meat for beasts and birds, for instance, such representatives of the brute world as the greedy lion and the carrion raven, Job 38:39-41.

39, 40. As Jehovah now proceeds to speak of the mysteries of the animal kingdom, some (Luther) would make the 39th verse the beginning of a new chapter. The king of beasts is mentioned first. Canst thou comprehend the instinct of the lioness, that guides her in taking prey for her whelps? or instruct the young lions how to provide food for themselves? They are taught like soldiers to “lurk” in ambush. See note Job 4:11.



Verse 41 

41. They wander for lack of meat — Better, (and) wander without food. The question includes the whole verse. “Of the raven,” says Dr. Tristram, (Natural History,) “there are eight species found in Palestine. In no country are the species more numerous in individuals. Of all the birds of Jerusalem the raven tribe are the most characteristic and conspicuous, though the larger species is quite outnumbered by its smaller companion. They are present everywhere to eye and ear, and the odours that float around remind us of their use. The raven is a bird of almost world-wide distribution. It is found from Iceland to Japan.”… In turning to the kingdom of birds we should have expected the mention of their king, the eagle; but instead, it is, as in Luke 12:24, the clamorous raven, with its hoarse croaking, that is singled out. Even this bird, filthy and ceremonially unclean, serves as an emblem of God’s protecting care and goodness. It was an olden belief, as appears in the works of Aristotle, AElian, and Philo, that the raven was cruel to its young, “driving them from the nest and compelling them to fly.” (Pliny.) Even such ugly, raven-ous waifs God takes care of; he hears their hateful cry and gives them food. Psalms 147:9. “Do not therefore, O Job, imagine that because I afflict thee, therefore I do not love thee.” — Chrysostom.
39 Chapter 39 

Verse 1 

β. The questions thus far propounded must have profoundly impressed Job with a sense of his insignificance; another, and more important view of himself, he is now to take in the mirror of nature — a no less view than that of his consummate ignorance. His attention is again directed to the brute creation, and he is asked a few plain questions, perhaps in irony, concerning the laws that govern the gestation and birth of animals with which he must have been more or less familiar. These laws, he is made to feel, revolve in a sphere entirely independent of himself — the domain of divine forethought and arrangement; man can mark results, but knows not the secret principles which render the gestation of one animal longer, or its parturition less difficult, than that of another, Job 39:1-4.

1. Wild goats — The ibex, or rock-goat, (Hebrews, yaal, that is, climber,) was well known to the Jews, both in the Wilderness and in the Land of Promise. But, though familiar with the animal, they knew but little of its habits, owing to its extreme wariness and wildness.… In Arabia Petraea the ibex is very common. It is generally found in small herds of eight or ten. (Tristram, Natural History.) Canst thou mark when, etc. — Rather, observest thou the travail of the hinds? “The question here,” as Bochartus well observes, “is not of idle and merely speculative knowledge, but of that knowledge which belongs to God only, by which he not only knows all things, but directs and governs them.” Or, its object may be, in a most humiliating manner, to remind Job that the parturition of the mountain hind takes place without his foresight, intervention, or control. Thus, most moderns. 

Hinds — The female of the common stag. The reader is referred to Pliny’s Natural History, 8:32, for the views of the ancients on this whole subject.



Verse 3 

3. Their sorrows — Used figuratively for the foetus. In like manner Arab poets call the human foetus “pangs.” Euripides uses exactly the same expression as that of the text, ριψαι ωδινα. “This purpose of nature is accomplished in them no less surely than in animals housed and watched with tenderness and care.” — Conant. Compare John 16:21.



Verse 4 

4. Are in good liking — Become strong. 
With corn — Rather, in the wilderness. 
Unto them — To their parents. A suggestive trait of the brute creation, that the offspring, when grown, is forever alienated from the parent as parent. The tender links that bind the child of a human being to its parent as long as life shall last, are unknown in the creation beneath us. The affection of the one race is eloquent and prophetic of immortality; the want of it in the other seems to indicate that this present life answers all the ends, and subserves all the purposes, of brute being.



Verse 5 

γ. From animals who need no human care in the time of their extremity, the speaker now turns to creatures who despise man and rebel against all human interference. Various views (5-18) are presented of the same general truth; viz., the wondrous difference of dispositions which prevails among animals who, in other respects, bear to each other a resemblance more or less close. Job may first account for the difference between the wild and tame ass, Job 39:5-8.

5. Wild ass — פרא . See note on Job 24:5. Two different Hebrew names are given for “wild ass,” the one, as some suppose, pointing to its swiftness, the other to its shyness, two marked traits of the animal. Layard says, “In fleetness they equal the gazelle; and to overtake them is a feat which only one or two of the most celebrated mares have been known to accomplish,” (i, 325.) “It is almost impossible to take them when full grown,” (iii, 270.) This agrees with the observation of Xenophon, that his horsemen could overtake them by no other means than by dividing themselves into relays, and succeeding one another in the chase.” — Anab., Job 1:5. The wild ass, which both Martial and Oppian call beautiful, so differs from the stupid tame ass, his congener, as to call forth the humiliating question concerning this wonderful distinction between members of the same species. None but God, who “loosed the bands,” gave freedom to this child of the desert. On the other hand, the ancient Egyptians “regarded the ass as unclean and impure, merely on account of the resemblance which they conceive it bears to Typho; and in consequence of this notion, those cakes which they offer with their sacrifices during the two months Pauni and Phaophi, have the impression of an ass, bound, stamped upon them.” — De Iside, etc., section 30. Wild ass, ערוד . Hitzig infers from the Aramaic colouring of this word that it stood for an Aramaic variety of the ass.



Verse 6 

6. Barren land — Literally, salt waste. The deserts in the East are frequently incrusted with salt.



Verse 7 

7. Multitude — Better, tumult.


Verse 8 

8. Range of the mountains — יתור, rendered “range,” if a verbal noun may mean “that which is seen,” (on the mountain:) so Delitzsch and Umbreit. If a verb, it signifies, “He spies through the mountain,” as his pasturage. (Dillmann.) The celebrated naturalist Pallas observes that the wild ass is particularly fond of bare mountains. Thus closes a beautiful picture of the wondrous ranger of mountain and waste, who scorns the clamour of the city, and laughs at the driver with his long line of subject beasts. No wonder that the wild ass should stand as the type of sovereignty, and that kings, as Umbreit has shown, should not disdain to add his name to their own.



Verse 9 

Second long strophe — JOB’S ATTENTION IS DIRECTED TO THE NONDESCRIPT AND UNTAMEABLE REEM, (WILD BULL,) AND TO THE OSTRICH, WITH HER STRANGE PROPERTIES OF STUPIDITY AND DEFICIENT AFFECTION, Job 39:9-18.

α. The reem, in its structure, resembles the ox — so much so as to be classed under the same genus; but no man can reduce him to the plough or harrow, or any servile office. Job, perhaps, can account for so trifling a matter as this, that so much latent power of this creature (“because his strength is great”) should forever remain unavailable for man’s use. Job 39:9-12.

9. The unicorn — The word רים, reem, occurs seven times in the Scriptures, and is invariably translated unicorn, or unicorns, in accordance with the Septuagint: Numbers 23:22 ; Deuteronomy 33:17; Job 39:9-10; Psalms 22:21; Psalms 29:6; Psalms 92:10; and Isaiah 34:7. Among commentators and naturalists some few (Luther, F.A.A. Meyer, Rosenmuller, and Schlottmann) imagine that by this creature the unicorn is intended, but the unicorn is now regarded by most naturalists as fabulous. Others (Jerome, Barnes, etc.) suppose that it is the rhinoceros. Others again (Delitzsch, Dillmann, Hitzig) conjecture that it is the oryx, (antelope leucoryx,) a species of gazelle, which Oppian describes as “wild and untamable,” and is found in Syria, Egypt, and the interior of Africa. and to the present day called r’im; while others, (Schultens, Ewald, Umbreit, Robinson,) fix upon the buffalo, a view which Dr. Wilson justly scouts, having seen the animal in the Huleh tamely yoked to the plough. (Lands of the Bible, 2:167.)

A careful examination of the passages above mentioned will, we think, show, first, that the reem could not have been a one-horned animal, for in Deuteronomy 33:17, the horns of the reem are made a ground of comparison; secondly, that the strength of the animal was in his horns, (Deuteronomy 33:17; Psalms 22:21; Psalms 92:10,) which excludes the oryx or antelope, which have but little strength in the horn, and have to depend for their defence on their agility; thirdly, that it must have been of the bovine rather than the cervine species, which appears from demands of the parallelisms both in Deuteronomy 33:17, His (Joseph’s) glory is like the firstling of his BULLOCK, And his horns are like the horns of a REEM: and in Psalms 29:6, He maketh them also to skip like a CALF, Lebanon and Sirion like a young REEM.

The description (Job 39:9-12) depicts the wonted labour of the tame ox, and necessitates the taking this animal as a basis of comparison, as much as the preceding passage (Job 39:5-8) does the tame ass; and no less peremptorily requires a congener, which in this case must be bovine. Of the former existence of a monster answering all these conditions there are manifold evidences, though it is probable that the race has altogether perished. In the opinion of Dr. Tristram it once roamed freely through the forests of Palestine, and answered to the AVEROCHS of the old German, the URUS of Caesar, the BOS PRIMIGENIUS of naturalists. “We have evidence,” he says,” of the averochs in Germany down to the Christian era. The two horns of the reem (unicorn) are the ten thousands of Ephraim and the thousands of Manasseh, both growing out of ONE head, Joseph. Deuteronomy 33:17. This, then, entirely sets aside the fancy that the rhinoceros, which the Jews could scarcely have known, or any one-horned creature, is intended. The monuments of Assyria represent it among the wild animals chased by the compeers of Semiramis and Sennacherib.” — Nat. Hist. of Bible, p. 146. This learned naturalist thinks he has found bones of this extinct animal, (the primeval wild ox,) in a mass of bone breccia in the Lebanon, in the flooring of an ancient cave. See his Land of Israel, pp. 11, 12. Assuming, with Dr. Tristram and Prof. Owen, that the reem was probably one with the urus, it becomes doubly interesting to turn to the description of this animal by Caesar. He says, the urus “are of a size little inferior to the elephant: in appearance, colour, and figure they resemble the bull; their strength and velocity are great; and they spare neither man nor beast that come in their way. Even their young are intractable and untamable.” — De Bello Gall., 4:29.

Recent philological discoveries tend to identify this animal, (the wild bull, bos primigenius, of the ancients,) with the reem of the Scriptures. It is now accepted by Assyrian scholars, such as Sayce, Norris, Rodwell, that the ideogram for wild bull was rim or rimu. Sir H. Rawlinson thus translates the thirty-fourth section of the inscription of Tiglath Pileser: “Under the auspices of Hercules, my guardian deity, four wild bulls, strong and fierce, in the desert,… with my long arrows tipped with iron, and with heavy blows, I took their lives. Their skin and their horns I brought to my city of Ashur.” The inscription cited by Norris is: “Buchal rimi dan-nu-te,” etc. — “Four wild bulls strong and fine; their lives I cut off.” — Assyr. Dic., 1:81; likewise, ibid., Job 1:21. The above Assyrian inscription is taken from the broken obelisk of Assur-nat-sir-pal, and is interpreted, “Rimi… sa pa-an… in nir Lib-na-a-ni i-duk,” “Wild bulls which, opposite the land of the Hittites and at the foot of Lebanon, he killed.” “It appears nothing is wanting to show that the meaning of the Hebrew word reem is a wild bull, and that these animals existed in Palestine in historical times about 800 years before Christ.… The reem is not unfrequently expressed on the monuments as am’si, i.e., ‘the horned reem;’ ‘si being used ideographically for karnu, ‘a horn,’ the Hebrew keren.” — W. Houghton.
These wild bulls were hunted in Palestine, as appears from the monuments. “The wild bull,” says Layard, “from its frequent representation in the bass-reliefs, appears to have been considered scarcely less formidable and noble game than the lion. The king is seen contending with it, and warriors pursue it on horseback and on foot. In the embroideries on the garments of the principal figures it is introduced in hunting scenes, and in groups which appear to have a mythic or symbolical meaning.” — Nineveh, 2:429. See, also, Rawlinson’s Ancient Mon., ii, pp. 513, 514.



Verse 10 

10. With his band in the furrow — Literally, on the furrow of his cord: the sense of which is, according to Furst, “Canst thou bind the reem so that his draw-line is upon the ridge?” the left rope being always on the ridge of the bed in making the furrow. The telem, תלם, Arabic, tilem, here rendered furrow, was, according to the explanation of the Turkish Kamus, “the ditch-like crack which the iron of the ploughman tears in the field,” an explanation which Delitzsch approves; but this does not well accord with the use of the same word in Job 31:38, and Hosea 10:4 . The pictorial representations on the monuments show that the ancient Egyptians bound their oxen to the plough by a cord fastened around the horns and tied to the yoke and the handle. See note on Job 1:14.



Verse 11 

11. Because his strength is great — The greater wonder, then, that man cannot avail himself of this strength to do his work. Labour — Rather, in the sense of the fruit of one’s labour.



Verse 12 

12. Thy barn — Better, threshing floor.


Verse 13 

β. The ostrich, resembling the stork in her stilt-like structure, the colour of her feathers, and gregarious habits, widely differs from the stork in respect to care for her young, and yet, in one particular at least — that of fleetness — she ranks pre-eminently among creatures vastly wiser and more affectionate than she, Job 39:13-18.

13. Peacocks — רננים . The Hebrew signifies “cryings,” “wailings,” and should, as Bochartus has shown, be rendered “ostriches,” the cry of which is a prolonged wail, said to be as loud as that of a lion. “The female ostriches,” says Consul Wetzstein, “are called ‘renanim,’ not from the whirring of their wings when flapped about, but from their piercing, screeching cry.” Job has before alluded to this peculiarity of the ostrich in Job 30:29, (see note,) where the word for ostrich is יענה, a howl, a cry; though others (Gesenius) make the root to signify “greed,” “voraciousness,” which as properly expresses another equally marked characteristic. This camel-bird, as the Persians, the Greeks, (Στρουθοκαμηλος,) and the Romans, (struthiocamelus,) call it on account of its camel-like neck, still inhabits the great Syrian desert; some are found in the Hauran, “and a few,” says Burckhardt, “are taken almost every year, even within two days’ journey of Damascus.… The people of Aleppo sometimes bring home ostriches which they had killed at the distance of two or three days eastward.” The feathers, to which special allusion is made in the text, have always, on account of their surpassing beauty, been held in great value. The male has black feathers, with white ends, except the tail feathers, which are wholly white. But the feathers of the female are spotted grey. See BURCKHARDT, Notes on the Bedouins, i, p. 217. The feathers of the stork, on the other hand, are pure white, except the greater coverts, scapulars, and quill feathers, which are black. For some unknown reason the ostrich was held sacred by the ancient Assyrian, as is shown by its being frequently introduced on Babylonian and Assyrian cylinders, accompanied by the emblematical flower. It was also found as an ornament on the robes of figures in the most ancient edifice at Nimroud. — LAYARD, Nineveh, etc., 2:437. An ostrich feather was a symbol of the goddess of truth or justice. See note on Job 31:6, and Wilkinson, Ancient Egypt, v, p. 216. The abrupt introduction of renanim, “the wailing ones,” (ostrich,) is happily illustrated by Herder: “The ostrich, on its first rising to the view, is sketched with an expression of eagerness and exultation. Such is the feeling of surprise, and wonder, too, that the name is at first forgotten, and it presents itself to the sight as a winged giant, exulting in the race, and shouting for joy. What is stupid forgetfulness in the bird appears as the wisdom of the Creator, by which be has kindly adapted it to its shy and timid life in the desert.” — Hebrews Poet., 1:102. 

The goodly wings unto the peacocks — Of this difficult verse Schultens cites nineteen explanations; his own, the twentieth, is now substantially accepted by Arnheim, Umbreit, Hengstenberg, Hitzig, Cook, (Speaker’s Com.,) etc., as follows: —

The wing of the ostrich waveth joyously,* 
Is it the wing and feathers of the stork?
In other words, “hath she the fond wing and plumage of the stork?” The Septuagint gave up the passage in despair, simply refraining the more difficult Hebrew words, without any attempt at explanation. Their version is, Πτερυξ τερπομενων νεελασσα, εαν συλλαβη ασιδα και νεσσα, literally, “a wing of delighted ones is Neelassa, (Hebrews, נעלסה,) if she conceives [comprehends] Asis and Nessa.” Jerome’s, though more intelligible, is quite as insipid: “The wing of the ostrich is like the wings of the falcon and the hawk.” Among moderns, Ewald, Hirtzel, Delitzsch, etc., accord to חסידה, stork, its radical meaning of pious, a name the stork bore on account of her affectionate solicitude for her young; and, making the word a predicate, read the second clause, “Is she pious, wing and feather?” Wordsworth understands the meaning to be, “The wing of the ostrich exults gloriously; she makes a great display of her flaunting plumage; but does she use her wings for purposes of natural affection for her offspring? No.” Whichever of the two readings, that of Schultens, or that of Ewald, is adopted, the sense is not materially altered. The grammatical reasons given by Hitzig are quite decisive for the former.

[* Homer says similarly of the cranes, which in some marked respects resemble the storks, “They fly here and there, rejoicing in their wings.” — Iliad, 2:462.] This chapter has thus far traced resemblances, marks of connotation, which bring the species together under the genus, and has pointed out differences of disposition or mode of life, and has impliedly asked Job to account for them, both for the difference between the wild and tame ass. and between the reem and his tame congener, the ox; and now between the stork and the ostrich, which are so like and yet so unlike. While the ostrich, as we have before seen, in plumage and general make presents considerable resemblance to the stork, the contrast in disposition is perhaps greater than that between any other two species of birds. The one is affectionate; builds “her house” in the fir-trees, (Psalms 104:17;) and displays remarkable intelligence and a self-sacrificing devotion to her young that is almost without parallel among birds. These traits have everywhere been noted.

The Romans followed the Hebrew in calling her the pious bird, avis pia. Pliny (book Job 10:31) informs us that in Thessaly it was a capital crime for any one to kill a stork. See, also, Aristotle, (Anim. Job 9:13,) and AElian, (Anim. Job 3:23.) Both the ancient Egyptians and the Greeks made the stork the symbol of love to children. The former looked upon her with a reverence only inferior to that which they paid to the mystical ibis. Instances are on record in which the stork, in cases of danger, such as of fire, unable to remove her young, has remained and shared their fate. See Encyc Brit., 16:799, eighth edition. On the other hand, the ostrich, whom the Arabs call an impious bird, displays traits the reverse of these, which the sacred writer proceeds to give at large.

In illustration of the phrase, “the wing waveth joyously,” the observation of Dr. Shaw upon an ostrich, taken and tamed, may be cited: “In the heat of the day, particularly, it would strut along the sunny side of the house with great majesty. It would be perpetually fanning and priding itself with its quivering, expanded wings, and seem, at every turn, to admire and be in love with its shadow. Even at other times, whether walking about or resting itself upon the ground, the wings would continue these fanning, vibratory motions, as if they were designed to mitigate and assuage that extraordinary heat wherewith their bodies seem to be naturally affected.” — Travels in Barbary, sec. ed., p. 454. 

Wings… feathers — “On the Darwin or Lucretian theory, her poor flapper, which she uses so much, ought to have become a warm, well-feathered pinion ages ago.” — T. Lewis.


Verse 14 

14. Which — כ, nay: used in the sense of the Latin immo, as in Job 22:2 . For instances of similar cases, see Noldius, Concord. Partic., 369, 370. 

Leaveth her eggs in the earth — Livingstone’s description of the ostrich forcibly illustrates the text. “The ostrich begins to lay her eggs before she has fixed on a spot for a nest, which is only a hollow a few inches deep in the sand, and about a yard in diameter. Solitary eggs, named by the Bechuanas ‘lesetla,’ are thus found lying forsaken all over the country, and become a prey to the jackal. She seems averse to risking a spot for a nest, and often lays her eggs in that of another ostrich, so that as many as forty-five have been found in one nest.… Both mate and female assist in the incubations; but the numbers of females being always greatest, it is probable that cases occur in which the females have entire charge.” — LIVINGSTONE, Travels in South Africa. The Arabs call the female bird Umm thelathin, (mother of thirty,) from the number of eggs, as a rule, she is supposed to lay.



Verse 15 

15. Forgetteth that the foot may crush them — “Several eggs lie out of the nest, and are thought to be intended as food for the first of the newly-hatched brood till the rest come out and enable the whole to start in quest of food.” — Ibid., p. 172. “Among the very few polygamous birds,” says Barren. “that are found in the state of nature, the ostrich is one. The male, distinguished by its glossy black feathers from the dusky gray female, is generally seen with two or three, and frequently as many as five, of the latter. These females lay their eggs in one nest, to the number of ten or twelve each, which they hatch altogether, the male taking his turn, sitting on them among the rest. Between sixty and seventy eggs have been found in one nest, and if incubation has begun, a few are most commonly lying round the sides of the hole, having been thrown out by the birds, on finding the nest to contain more than it could conveniently hold.” — Travels in Southern Africa, p. 170.



Verse 16 

16. She is hardened against her young ones — More correctly, she deals hardly with her young. Dr. Tristram remarks: “Though I did not myself see the eggs scattered on the surface, yet all my Arab friends assured me that it is the invariable habit of the bird so to place many of them; and that far more are laid than are ever incubated. It is from this habit, most probably, that the want of parental instinct is laid to the charge of the ostrich. At the same time, when surprised by man with the young, before they are able to run, the parent bird scuds off and leaves its offspring to its fate.” — Natural History, p. 238. “On the least noise or trivial occasion,” says Dr. Shaw, “she forsakes her eggs or her young ones, to which, perhaps, she never returns.” The little ones are often to be met, “no bigger than well-grown pullets, half starved, straggling and moaning about, like so many distressed orphans, for their mother.” — Travels in Barbary, p. 452. The ostrich was proverbial for its cruelty. (Lamentations 4:3.) 

Without fear — She feels no distress (literally, “fear”) at the view that her labour is in vain. “If the ostrich observes that its nest is discovered, it tramples upon its own eggs and makes its nest elsewhere.” — LICHTENSTEIN in Delitzsch. That she is not possessed of proper solicitude is given as an indirect reason why her labour is to so little purpose; thus anticipating the more comprehensive reason given in the following verse.



Verse 17 

17. Because God hath deprived, etc. — Rather, For God made her forgetful of wisdom, (hhokmah,) and gave her no share in understanding, (binah.) The Arabs have a proverb, “Foolish as the ostrich,” which might suffice for the illustration of the verse. Bochartus, however, cites five instances of stupidity. One may be given from Livingstone: “The ostrich is generally seen quietly feeding on some spot where no one can approach him without being seen by his wary eye. As the wagon moves along far to the windward, he thinks it is intended to circumvent him, so he rushes up a mile or so from the leeward, and so near to the front oxen that one sometimes gets a shot at the silly bird. When he begins to run, all the game in sight follow his example. I have seen this folly taken advantage of when he was feeding quietly in a valley open at both ends. A number of men would commence running, as if to cut off his retreat from the end through which the wind came; and although he had the whole country, hundreds of miles, before him by going to the other end, on he madly rushed to get past the men, and so was speared. He never swerves from the course he once adopts, but only increases his speed.” — South Africa, p. 171. See also Tristram, Nat. His., p. 238, and Wetzstein in Delitzsch, ii, pp. 341, 342. The difference thus suggested between the ostrich and animals pre-eminent in understanding must at the same time have impressed upon Job one of the many mysteries of the world of instinct; a world which Hume declares to be “inexplicable by all the disquisitions of human understanding.”



Verse 18 

18. Lifteth up herself — Others read, lasheth herself, justifying the rendering by the feeble reason that her wings seem a lash to impel herself forward. Such “lashing of wing” would but faintly repeat the grander conception of Job 39:13, of “waving the wing joyously.” It is now generally accepted, that the ostrich runs more swiftly than any other animal. Hence the Arab proverb, “swifter than an ostrich.” Dr. Livingstone calculates the speed of the ostrich at twenty-six miles an hour, and its stride, when bounding at full speed, Tristram says is from twenty-two to twenty-eight feet. Xenophon furnishes a fine illustration of the Authorized Version, “But no one ever caught the ostrich, for in her flight she kept constantly drawing on the pursuer, now running on foot, and again lifting herself up with her wings spread out, as though she had hoisted sails.” Anabasis, Job 1:3. In keeping with nature’s law of compensation, the swiftness of this bird compensates for its stupidity. 

The horse and his rider — This casual mention of the horse and his rider prepares us, rhetorically, for the ensuing description of the war horse, “the only one, in this series, which refers to a tamed animal.” — Zockler.


Verse 19 

Third long strophe — FURTHER ILLUSTRATIONS FROM THE BRUTE CREATION, OF THE WONDROUS WORKING OF GOD. THE MAJESTIC HORSE DISPLAYS A TASTE FOR WAR THE HAWK, LED BY UNERRING INSTINCT, MIGRATES TO DISTANT LANDS WHILE THE KING OF BIRDS DEVOTES HIS KEENNESS OF VISION TO SEEKING CARRION FOR HIS PREY, Job 39:19-30.

α. The allusion to the horse in the preceding description of the ostrich (camel-bird) leads to a magnificent description of a noble animal useful to man everywhere, even on his fields of blood. Job is asked whether it was he who endowed it with its noblest qualities, Job 39:19-25.

19. Thunder — The rendering by Gesenius and others of “terror” — “terror-striking mane,” and by Ewald and Zockler of “quivering mane,” is not so justifiable and vastly more prosaic than that of “thunder.” This masterly touch — clothing the neck with thunder — by the very indefiniteness of the image gives to the description a recognised element of sublimity. The monuments of antiquity abound with pictorial representations of the war-horse, in every age the pride of the East. Next to man, the most important agent on the battlefield, he was prized too highly to be made a beast of draught. For descriptions of the horse by Homer and Virgil, see Dr. Clarke.



Verse 20 

20. Make him afraid — Make him bound or spring, like the locust. Comp. Joel 2:4. It is a common saying among the Arabs, that “the horse acts the locust,” i.e., he leaps from place to place like the locust. The head of the latter so much resembles that of the horse that the Italians call him cavaletta, little horse. 

Nostrils — Literally, snorting. Compare Jeremiah 8:16.



Verse 21 

21. He paweth — The subject of this verb, which is in the plural, is uncertain, and is supposed by Cocceius, Ewald, and Zockler to be “the riders,” who “explore” in the valley; for this is the meaning they attach to the verb. Hitzig thinks that the word חפר, “to paw,” originally read חבר, “gather together,” and that the middle letter ב has been corrupted into a פ, and renders the phrase, “they form in troops in the plain, and it [the horse] rejoiceth in its strength.” The prime meaning of the verb hhaphar is “to dig,” as in Job 3:21; Job 11:18, (on the latter of which see note,) and to represent the well-known action of a high-spirited charger, impatient of delay, is a much stronger word than our word “paweth.” The classics embody the figure before us in more laboured descriptions, and more polished periods; but they all fail of the sublime heights to which the sacred writer, teaching of commonest subjects, rises without effort. Thus writes Apollonius, born 253, B.C.: —

As a war-horse, impatient for the battle, 
Neighing, beats the ground with his hoofs.
Σκαρθμω… κρουει πεδον. Also Virgil, (Georgic 3:88,): —

Cavat que Tellurem, et solido graviter sonat ungula cornu, 
And earth around Rings to his solid hoof, that wears the ground.
AElian says of the war-horse, “When he hears the sounding of the reins and the clattering of the bits, and sees the breast-plates and the forehead-pieces, he neighs, and, leaping, makes the ground to ring with his hoofs.” 

Valley — Mentioned because cavalry are unsuited for fighting among the hills. 

Armed men — Oppian in like manner remarks of the war-horse, that he has the courage to meet the armed men, οπλοις. In modern times, however, a solid phalanx of infantry is quite equal to any onset of cavalry, illustrations of which are afforded by the battles of the Pyramids and Waterloo. The Israelites, it is to be remembered, conquered Palestine on foot. They were a nation of infantry. In this respect they resembled the early Egyptians, who do not appear to have possessed any cavalry before the eighteenth dynasty; (see Rawlinson’s Herodotus, ii, pp. 152, 299,) and thus differed from other surrounding nations, such as the Ishmaelite, whose horse has always been his pride and his defence; and from the Canaanite, who was famous for his horses and his chariots. The horsemen formed a no less important part of the Assyrian army than the charioteers. “Horsemen are seen in the most ancient sculptures in Nimroud, and disciplined bodies of cavalry were represented in the bass-reliefs of Kouyunjik.” — Layard. In the times of Solomon the horse appears as a right arm of Israelitish defence. 1 Kings 10:28; 2 Chronicles 1:16-17; 2 Chronicles 9:28. Mohammed had evidently read this description before writing the One Hundredth Sura of the Koran, which is entitled, “The war-horses which run swiftly.” It commences: “By the war-horses which run swiftly to the battle, with a panting noise; and by those which strike fire by dashing their hoofs against the stones; and by those which make a sudden incursion on the enemy early in the morning, which make the dust fly under their rapid feet; which pass through the hostile troops; — verily, man is ungrateful unto the Lord; and he is witness thereof.”



Verse 23 

23. The quiver — Used metaphorically for its contents — the arrows. 

The glittering spear — Literally, the flame of a spear. 
Shield — Hebrews, kidhon. More properly “javelin,” or “spear.” See note Job 41:29. Arrows and gleaming spears hurtle against him, and he turns not back.



Verse 24 

24. He swalloweth the ground — יגמא, swalloweth, from which גמא, “bulrush” is derived, because of its sucking, or “swallowing,” the water. See note, Job 8:11 . The Arab, in common with the Eastern and classic poets, to the present day, applies the metaphor of the text to the horse. In like manner Shakspeare: —

And starting so, 
He seemed in running to devour the way.
Henry IV., Sec. Part.
Believeth he — Furst, Hitzig, and others would read, יאמין, standeth he still. The reading of the text, believeth, is equally well supported, (Schlottmann, Conant, and Dillmann,) and is much more forcible. He cannot trust (believe) his ears, so joyous is the trumpet blast. AEschylus says of the war-horse: “Impatiently he awaits the call of the trumpet.” — Septem., etc., 394. Compare Job 9:16 ; Job 39:12.



Verse 25 

25. He saith among the trumpets — At every blast, (literally, “trumpet,”) he saith, Aha! 
Smelleth the battle — A like instinct is attributed to the horse in Pliny — “He presages the battle.” Layard, in his “New Discoveries,” (p. 330,) says: “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. The Bedawin proverb says, that a highbred mare, when at full speed, should hide her rider between her neck and her tail.”



Verse 26 

β. Now that the splendid digression, setting before us the war-horse, is at an end, the thread of the subject is again taken up, and a new illustration given of diversities springing from similarities; a simple subject, which Job has failed to elucidate. The hawk and the eagle are marvellously alike in their structure, (both belong to the Falconidae,) and yet the one is distinguished by a migratory instinct, while the other easily sits at the head of the bird creation, marked by wondrous powers of flight and no less wondrous vision, which, instead of leading it, as is the case with the hawk, on long and unknown journeys, serves rather for spying out an ignominious prey. 26-30. 

“From that which is here intimated, (to wit, that other animals must sacrifice their life in order to satisfy the bloodthirsty brood of an eagle,) do we not see that the suffering of a single creature might, in God’s plan, be designed to benefit other creatures of God?” — Victor Andrea.
26. The hawk — God next adduces the strange instinct which, “intelligent of seasons,” leads to the migration of birds. The hawk is instanced, perhaps because he was esteemed sacred by some ancient nations. The hawk migrates southward during the latter part of September, “not in groups,” says Dr. Thomson, (i, 506,) “as do cranes, geese, and storks; but keeps passing for days in straggling lines, like scattered ranks of a routed army. Here and there, as far as eye can reach, they come, flying every one apart, but all going steadily to the south.” Of the law that enables —

These aery caravans, high over seas 
Flying, and over lands, 
To steer their annual voyage, borne on winds, 
back to the very spot that gave them birth, may we not say, with Hooker, comprehensively and grandly, “See we not plainly that obedience of creatures to the law of nature is the stay of the whole world?” The world of instinct, quite as much as that of reason, is emblazoned within and without with marks of divine thought and wisdom. The ways of reason do not so much elude the grasp of the human mind as do those of instinct. The superior, superhuman thought by which a confessedly inferior world is imbued and animated, is sublimely declaratory of a God. For instance, the mathematical (hexagonal) figure in which the bee works, displaying outgoings of mind to which man has so slowly attained, no less than the stately, undeviating flight of the hawk, points upward to a divine mind — to an intelligence which is not from the animals themselves, but which is a necessity that has been laid upon them by a higher intelligence. The world of instinct proves to be “an inner design, and omnipresent reason in things,” and “in its proper spirit, it is an uninterrupted divine service, a thoughtful, intelligent glorification of that inexhaustible wisdom which reveals itself in nature.” — Fichte. Job may be tacitly reminded of his own appeal to the brute creation. See Job 12:7, with note.

The wondrous instinct of the hawk evidently led to its being held sacred throughout the land of Egypt. In various combinations the figure of the bird served for the function of Egyptian hieroglyphics. See BUNSEN, Egypt’s Place, etc., 1:507, 517. It was sacred to Horus, (the Egyptian Apollo,) whose priests, according to AElian, (Hist. of Anim., Job 10:14,) were called hieracobosci, or hawk-feeders, since it was their office to take care of the sacred hawks.



Verse 27 

27. The eagle — Comp. Obadiah 1:4. The climax is reached in the eagle, king of birds, (compare the lion, king of beasts, with which the description commences, Job 38:39,) which, notwithstanding its home “is in the teeth of the rock,” delights in blood. Another marvellous feature of instinct is thus presented, that he who flies so high should stoop so low, so that “wheresoever the carcass is, there will the eagles be gathered together.”

Matthew 24:28. Tristram observes that eagles will not kill their prey, if they can find it ready slain to their hand. 

Her nest — his nest. The gender is the same throughout the description.



Verse 28 

28. Crag of the rock — Literally, tooth of the rock.


Verse 29 

29. Her eyes behold afar — Homer accords to the eagle the keenest vision of all birds. (Iliad, 17:674.) Similarly, Horace, “sharp-sighted as an eagle.” — Satire I, 3:27. The Arabs have a proverb, “More quick sighted than the eagle,” and they say, hyperbolically, that she can see a carcass at the distance of forty parasangs, or about one hundred and fifty miles.



Verse 30 

30. Where the slain are — Both the eagle and lion will feed ignominiously on a body found dead, as Winer abundantly shows. (Rwb., Job 1:21.) Burckhardt, describing the warfare of the Bedawin, says that while the battle rages, and horsemen or camel-riders contend in single combat or mix in general fight, flying or pursuing, the Beni Atye, (a considerable tribe of Arabs,) frequently utter, with a loud voice, the following verses: —

You birds with the bald heads, you rakham and hadazy, 
If you desire human flesh, be present on the day of combat.
The rakham and hadazy are birds of prey, the former an eagle, the latter a falcon. — Bedouins, 2:362.

40 Chapter 40 

Verse 2 

JEHOVAH’S SECOND ADDRESS TO JOB, Job 40:1-2.

After a suitable pause, that the impression of the discourse may be deepened, during which humbled Job ventures no response, Jehovah makes a pointed application of the preceding discourse to Job himself, Job 40:2.

2. Shall he that contendeth — Will the censurer contend with the Almighty? Murmuring over the doings of God is nothing less than faultfinding with God himself. The censurer is summoned from his long-protracted silence by this terse and pungent, but kindly call, to answer the appeals of the Almighty. Job ought to be as ready to reason as he was to reprove; at least, to answer some one of the questions out of nature’s catechism. It is significant that the last words in this address. “let him answer,” are, in the original, the very verb that rang out so defiantly at the close of Job’s protracted defence (Job 31:35,) “Let the Almighty answer.” Compare Job 13:22; Job 23:5. He that reproveth — מוכיח, a hiphil form, is used in a forensic sense, and signifies to argue, (Proverbs 30:6,) prove; thence, in an offensive sense, to argue down, reprove, chastise. See note, Job 16:21 ; and for other forms of the verb, Job 6:25; Job 13:15; Job 19:5; Job 22:4; etc. Job, who at the outset bore the title in heaven of “God fearing,” (Job 1:1,) now hears the humiliating designation of “God’s accuser,” (Hitzig,) or “one that sets God right.” (Dillmann.)



Verse 4 

JOB’S ANSWER — HIS SELF-HUMILIATION AND CONFESSION, 4, 5.

Job confesses that he is base, and that he has been foolish in his repeated speeches; and, finally, retracting his arrogant challenges of God, covenants with him that he will no longer contend with Deity, 4, 5.

“From the marvellous in nature, Job now 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 affliction; and only now, when he penitently reverses the mystery he has hitherto censured, is it time that its inner glory should be revealed to him. The bud is mature, and can now burst forth in order to disclose the blended colors of its natural beauty.” — Delitzsch.
4. Behold, I am vile — In the sense of mean, despicable: קלתי ; a word Job had in part applied to the wicked — “light ( קל) is he on the face of the waters.” (Job 24:18.) Job’s sense of shame is quickened. He feels his folly; but is not yet sufficiently sensible of his spiritual deformity. Hence the necessity that God should speak again. The conciseness of the reply points to trouble within; deep conviction is never wordy. It is thus with the cry “God be merciful to me, the sinner.” Luke 18:13. Hand upon my mouth — See Job 21:5; Job 29:9.



Verse 6 

JEHOVAH’S THIRD AND LAST ADDRESS TO JOB, Job 40:7 to Job 41:34.

First division — AN IRONICAL CHALLENGE TO JOB, TO TAKE INTO HIS OWN HANDS THE REINS OF THE WORLD, AND CHIEFLY THE MORAL GOVERNMENT OF MEN, Job 40:7-14.

Strophe a. Preliminary questions to Job, by implication demonstrating the reasonableness and justness of the challenge God is about to make to Job, the representative grumbler against the divine government, Job 40:7-9.

6. Whirlwind — Storm, as before, (chap. Job 38:1,) but now without the article.



Verse 7 

7. Gird up… man — Same as chap. Job 38:3. The objects contemplated by the following discourse, are similar to those of the preceding discourses, and on this account begin with a like appeal to Job, whose condition is not yet that demanded by the grace of God in order to its complete work. Job’s robes of righteousness hang in tatters, but he is not yet ready to cast them aside as “filthy rags.” Isaiah 64:6.



Verse 8 

8. Wilt thou also disannul my judgment — The word משׁפשׂ, judgment, means also right; “the right I exercise in the government of the world, is equivalent to my righteousness in the same.” — Hirtzel. As used by Elihu, and the Almighty also, the term involves both moral and physical power, for the ideas of might and right have been closely blended in the Elihuistic section, and thus far in the Jehovistic section. Elihu, it will be remembered begins his third discourse (Job 35:2 ) with the significant question, “Thinkest thou this to be right, למשׁפשׂ, [third word of first clause,] that thou saidst,” etc., and now the third address of the Almighty opens with the question, “Wilt thou altogether annul my right?” in which this word appears in the same order as in Elihu. Wilt thou “reduce to nothing my right?” “altogether destroy it?” תפר, from parar, “to break in pieces,” “crush;” a word which corresponds to καταργεω, to “make void,” (Romans 3:31,) to “destroy,” to “do away,” — a word used twenty-five times in Paul’s epistles. The word mishpat, “judgment,” “right,” appearing frequently in Job, (for varied meanings, see Job 8:3 ; Job 9:32; Job 13:18; Job 23:4; Job 27:2, etc.,) furnishes a key, we think, to the mystery of the monsters soon to be exposed to our view, viz: — instead of questioning my right (moral power) in the moral world, as implied in the challenge, try your right (mental or physical power) in the natural world. To both appeals Job has no reply to make; see further on Job 40:15. 

That thou mayest be righteous — Self justification under the chastening of the Almighty arraigns the judgment and justice of God. It calls in question the righteousness of the divine ways, and thereby virtually condemns God. It assumes to know more than Jehovah, and justifies the challenge he now makes to Job. If Job be wiser than Deity, he must possess all the attributes of God — for instance, he must be almighty, he must have “an arm like God.”



Verse 9 

9. An arm like God — The arm of the Lord is the symbol of omnipotence, as in Isaiah 51:9, in which, in sublime strains, Jehovah is represented as personifying his own omnipotence.



Verse 10 

Strophe b. Job’s practical denial of God’s righteousness, and presumptuous readiness to supersede the righteousness of God by that of his own, leads to a challenge without parallel in all literature: that once and for all, instead of indulging in chimerical schemes of divine government, man should array himself in the attributes of Deity, and assume the summary punishment of the wicked in this and in the next world, Job 40:10-14.

The nearest classical approach to the sublime conception of the text is the fatal aspiration of Phaethon to drive the chariot of his father, Helios, the sun. OVID, Metamor., 2. 1-337.

10. Array… glory and beauty — The Hebrew words re-appear in the same order as attributes of Deity in Psalms 104:1, that short but magnificent prelude to what has been called the “inspired oratorio of creation.” If Job be equal to God in righteousness and wisdom, let him attire himself in the essential splendour and glory of Deity.



Verse 11 

11. Cast abroad… thy wrath — Literally, Let the outbreakings of thy wrath pour forth. A solemnly prominent thought in this personification of Job as deity is this, that wrath belongs to God. 

And abase him — A constantly recurring conception in Oriental and classical literature represents the work of Deity to be, the abasement of the proud. The answer of AEsop to Chilon, who asked, “What is God engaged, in doing?” — that “He is abasing the high and lifting up the low,” Bayle calls “the epitome of human history,” and says that a book might be written “concerning the centre of moral oscillation.”



Verse 12 

12. In their place — Same as Job 36:20. See note.



Verse 13 

13. The dust is used for the grave, as in Job 17:16. Compare Psalms 22:15; Psalms 30:9. 

Bind their faces — Clarke and Carey think there is here an allusion to the bandaging of mummies. Pettigrew (in his work on Mummies, p. 89) speaks of such, in whose preparation more than one thousand yards of cloth were used. The bandaging of the head prior to burial was quite common among Oriental nations, so that there is no need of confining the allusion to the mummy. Job is challenged to exert the power of death as God exerts it; to send forth that unseen, baleful, and omnipresent spirit of destruction which is ever removing our race to the hidden realms of the dead. 

In secret — Some suppose to refer to sheol. Job must have been reminded of his outrageous charge against Deity, that he “covereth the faces of the judges” of the earth, Job 9:24.



Verse 14 

14. Confess unto — The Hebrew also means praise, and is thus rendered by Ewald, Delitzsch, etc. If Job can do all this which God has suggested, then God will acknowledge that he is not only great in speech and faultfinding, (Hirtzel,) but that he is mighty to “save himself,” and able to carry into execution his inflated ideas of justice.



Verse 15 

Second division — A HUMILIATING DESCRIPTION OF TWO AMPHIBIOUS MONSTERS, IN PHYSICAL STRENGTH VASTLY JOB’S SUPERIORS, BEHEMOTH AND LEVIATHAN, WHICH IN MANY RESPECTS RESEMBLE EACH OTHER, BUT IN HABITS AND MODE OF LIFE RADICALLY DIFFER, Job 40:15 to Job 41:34; a carrying forward of the main thought of chap. 39. See p. 252.

Strophe a. FIRST: BEHEMOTH, FIRSTLING OF THE WAYS OF GOD, MIGHTY IN HIS STRENGTH AND MARTIAL IN HIS CONSTRUCTION, BUT A PEACEFUL COMPANION OF THE BEASTS OF THE FIELD, Job 40:15-24.

These and similar contrarieties, which Job 40:15 in brief sets forth, and which also antedate Job’s puny arrival in the world, he may enter side by side with his perplexities of providence, and first attempt their solution.

a. A physical description of this wonderful animal, Job 40:15-18.

15. Behold now behemoth — See Excursus VIII, page 274. The transition is easy, as even Dillmann acknowledges, notwithstanding he doubts the authenticity of the entire section. Delitzsch thus links it with the preceding appeal: “Try it only for once — this is the collective thought — to act like me in the execution of penal justice, I would praise thee. That he cannot do it, and yet ventures with his short-sightedness and feebleness to charge God’s rule with injustice, the following pictures of foreign animals are now further intended to make evident to him.” There is, we think, a deeper spiritual relationship between the solemn challenge and the behemoth-leviathanistic section, than Delitzsch recognises. That Job is not mighty to save, but helplessly impotent in spiritual matters, God proceeds forcibly to impress upon his mind by a view of two monsters of the brute creation, who despise and defy the power of man. Before Job makes himself bold to take the moral government of the world into his hands, he might better try his strength upon the controlling and subduing of some of the creatures God has made. Let him first take a view of himself in the mirror of the animal creation — “a mirror of morals, now warning, now encouraging and shaming us; a gallery of pictures, ethical and hortatory, collected for men by God himself.” — Zockler. The fathers, and some moderns, have given a spiritual interpretation to these lengthened descriptions, and found in behemoth and leviathan a figurative representation of our ghostly enemy himself. The most of recent commentators, however, see in this divine portraiture of these two creatures a setting forth of God’s infinite power to carry out the purposes of his providence. If the power and wisdom blended together in the creation of such ugly, huge, and repulsive beings, are infinitely beyond Job’s comprehension, how much more that providence which embraces all earthly creatures, all existence, and every grade of being, superhuman and angelic. 

Made with thee — A similar form of expression appears in Ecclesiastes 2:16; How dieth the wise? with the fool! i.e., as well as the fool. A pertinent rebuke to Job’s pride. This monster is God’s creature no less than Job, and in some respects vastly Job’s superior. 

He eateth grass — The marvel is, that so powerful an animal, instead of being carnivorous, should be strictly graminivorous. In his frequent inland excursions at night he makes sad havoc among the rice-fields and the cultivated grounds along the Nile. “At every turn,” says Gordon Cummings, p. 297, “there occurred deep, still pools, and occasionally sandy islands, densely clad with lofty reeds. Above and beyond these reeds stood trees of immense age, beneath which grew a rank kind of grass on which the sea-cow [hippopotamus] delights to pasture.”



Verse 16 

16. Navel — Sinews; “The loins and the belly are mentioned because they immediately call up to the imagination the form of the beast’s huge circumference, and of the mighty pillar-like feet, the whole assuming a wonderful and almost quadrangular aspect.” — Schlottman.


Verse 17 

17. Like a cedar — Short and firm though the tail may be, it is swayed by the volition of the vast animal like a cedar bough by the wind. The interpretation turns on חפצ, moveth, the fundamental meaning of which is “to will,” “move at pleasure.” The name for cedar, ארז, “has been handed down on the spot [Lebanon] intact throughout all the changes of language, and the name arz is never applied by the natives to any tree but the true cedar.” — Tristram. See farther his Land of Israel, 40:628-632. 

The sinews, etc. — Rather, The sinews of his thighs. 
Are wrapped together — ישׂרגו . Better, knit together. According to Gesenius and Delitzsch the cognate noun שׂריגים, signifies “vine branches;” the speaker evidently choosing this word on account of its beautiful appropriateness for expressing complex and delicate intertwining of texture.



Verse 18 

18. His bones… strong pieces of brass, etc. — Although he eat grass, his bones are as tubes of brass — are like hammered bars of iron. The second word rendered bones גרמים, may mean “ribs,” in contrast with the hollow bones before spoken of.



Verse 19 

β. A description of the strange life and habits of this powerful beast, which, though undaunted by the river flood, is easily captured and destroyed by the guile of man, Job 40:19-24.

19. The chief of the ways of God — He is a chief, ראשׁית, a firstling, perhaps masterpiece of God’s creative energy. The allusion seems to be to the immense bulk, possibly to his type as being that of the earliest of the extinct pachydermata. Jewish and patristic commentators found on this expression, “firstling of God’s ways,” a symbolic representation of Satan. 

Can make his sword to approach — Rather, Furnished [him] his sword. Thus, essentially, Bochartus, Umbreit, Schlottmann, Renan, Zockler, etc. Dillmann’s rendering, “which was created so as to attach thereon a sword,” gives a sense weak and clumsy, which by no means satisfies his proposed pointing. The utterly irreconcilable renderings of the Septuagint, “made to be mocked at (εγκαταπαιζεσθαι) by the angels;” and of Ewald, “Yet his Maker blunts his sword,” serve only to show the contrariety of views that have been taken of this vexed passage. Delitzsch well says, “It is not meant that he reached his sword to behemoth, but (on which account לו is intentionally wanting) that he brought forth, i.e., created, its (behemoth’s) peculiar sword, viz.: the gigantic incisors ranged opposite one another.”… The happy paraphrase of the elegant poet Sandys, early (1638) embodied the true sense:

Of God’s great works the chief, lo! he who made 
This behemoth, hath armed him with a blade. 
He feeds on lofty hills; lives not by prey, 
About this gentle prince the subjects play.
The lower jaw of this animal is provided with enormous ripping, chisel-like canines. (Tristam.) “With these apparently combined teeth the hippopotamus can cut the grass as neatly as if it were mown with the scythe, and is able to sever a tolerably stout and thick stem.” — WOOD, Mammalia, p. 762. He also states that in anger it has been known to bite a man completely in two. (Bib. Animals, page 322.) Ruppel, the German naturalist, captured one of these animals measuring from the snout to the end of the tail fifteen feet; his tusks, from the roots to the point, along the external curve, being twenty-eight inches in length. It is an interesting coincidence that the sword should appear as a characteristic of this animal, in its hieroglyphic name inscribed on Egyptian monuments in an age prior to that of Moses. The third figure from the left is a good representation of the ancient Egyptian scythe or reaping-hook, as depicted on the monuments, and at the same time of the tusk of the hippopotamus. See Excursus VIII, p. 275. Nicander, a Greek poet who lived in the second century B.C., treating of the hippopotamus, speaks of his “destructive sword, or scythe.” κακην… αρπην. — Theriaca, 566. Divinely equipped with a sword, he bears the insignia of a warrior; brought to the test, he proves to be a peaceful grazer of the fields; his sword he wields, not that he may destroy life, but that he may reap the tender and succulent growths of the marsh. Labelled a warrior for nature’s battlefield, he appears simply a successful forager. Other interpreters, (T. Lewis and Canon Cook,) accept the authorized version, and understand that the monster is impenetrable by the sword of man. The latter cites a very ancient Egyptian inscription: “The tepi, (i.e., hippopotamus,) the lord of terrors in the water, which man can not approach unto.”



Verse 20 

20. Surely — Yet; used adversatively. 

The mountains — Ezekiel (Ezekiel 43:15) calls the altar a הר, “mountain” of God. The word הרים may also mean “hills.” In the Praeneste pavement, hippopotami are pictured on eminences. “Not only do these animals visit the margin of the river,” says Sir Samuel Baker, “but they wander at night to great distances from the water, attracted by good pasturage; and, although clumsy and ungainly in appearance, they clamber up steep banks and precipitous ravines with astonishing power and ease. In places where they are perfectly undisturbed, they not only enjoy themselves in the sunshine by basking half asleep upon the surface of the water, but they lie upon the shore, beneath the shady trees, upon the river’s brink. I have seen them when disturbed by our sudden arrival during the march, take a leap from a bank, about twenty feet perpendicular depth, into the water below.”… — Nile Tributaries of Abyssinia, page 342. The mountain ranges that skirt the Nile in some places approach the river very closely. 

Where all the beasts of the field play — All authorities attest the peaceable disposition of this animal, except when hunted by man. The distinguished traveller above quoted remarks: “Although the hippopotamus is generally harmless, the solitary old bulls are extremely vicious, especially when in the water. I have frequently known them charge a boat, and I have myself narrowly escaped being upset in a canoe by one of these creatures, without the slightest provocation. The females are extremely shy and harmless, and they are most affectionate mothers. The only instances I have known of a female attacking a man have been those in which the calf had been stolen.” — Ibid., page 340.



Verse 21 

21. Shady trees — Lotus trees. The lotus silvestris, a thorny shrub, bearing fruit-like plumes, growing abundantly in Syria, Arabia, and along the banks of the upper Nile. 

The reed — Hebrews, kaneh; Greek and Latin, canna, from which probably comes our own word cane. It is a shrub plant, with a knotty root, out of which spring many long, hollow stems; the arundo donax of Linnaeus, which was common on the banks of the Nile. Several species of reed still grow along the Jordan as well as the Nile. According to Rosenmuller, (Biblical Botany, p. 185,) the Hebrews used the word kaneh for reeds in general, and agmon for rushes, as in Job 41:2, which see; also Job 41:20. 

And fens — Bitsah, rendered mire in Job 8:11. Wilkinson gives a pictorial representation from the monuments, of this animal lying among tall reeds and beneath the shade of the lotus. (Ancient Egyptians, 3:71.)



Verse 22 

22. The willows — A kind of weeping willow, (salix Babylonica,) same as in Psalms 137:2. Of the new Israel, Isaiah tenderly says, they shall spring up as “willows (ibid.) by the water courses.” Chap. Job 44:4.



Verse 23 

23. Behold, he drinketh… Jordan into his mouth — Behold the river swelleth, he trembleth not: he trusteth, though a Jordan rush to his mouth. By making the river the object rather than the subject of the verb עשׁק, oppress, (margin,) “do violence,” “swell,” the A.V. obscures the true sense. The word ‘ha-shak, “swell,” is now by almost universal consent admitted to be used of the river metaphorically, and to indicate the violence that comes from a flood. With this agrees the Septuagint, “should there come a flood he would not regard it.” In like manner the Syriac and Arabic. 

Trusteth — Is confident; partly from the fact that the water is his habitat. 

That — כ, though; thus Noldius. Being amphibious, he is at home in the water as well as on the land, and is not driven away by any flood. His comparative serenity at the sight of a flood arises rather from his natural sluggishness than from his innate courageousness. With this agree Dr. Livingstone’s observations: “The rapids in that part of the river [the Leeambye] are relieved by several reaches of still, deep water, fifteen or twenty miles long. In these, very large herds of hippopotami are seen, and the deep furrows they make in ascending the banks to graze during the nights, are everywhere apparent. They are guided back to the water by the scent, but a long continued pouring rain makes it impossible for them to perceive, by that means, in which direction the river lies, and they are found bewildered on the land. The hunters take advantage of their helplessness on these occasions to kill them. It is impossible to judge of the numbers in a herd, for they are almost always hidden beneath the waters; but as they require to come up every few minutes to breathe, when there is a constant succession of heads thrown up, then the herd is supposed to be large. They love a still reach of the stream, as in the more rapid parts of the channel they are floated down so rapidly that much exertion is necessary to regain the distance lost, by frequently swimming up again. Such constant exertion disturbs them in their nap. They prefer to remain by day in a drowsy, yawning state, and, though their eyes are open, they take but little notice of things at a distance. The males utter a long succession of snorting grunts which may be heard a mile off.… In the rivers of Londa, where they are in much danger of being shot, even the hippopotamus gains wit by experience.”… (Trav. in South Africa, 261, 262.) “They spend most of their time in the water, lolling about in a listless, dreamy manner. When they come out of the river by night they crop off the soft, succulent grass very neatly. When they blow, they puff up the water about three feet high.” — Ibid., 284. With greater particularity Sir Samuel Baker remarks: “Although the animal is amphibious, he requires a large and constant supply of air; the lungs are of enormous size, and he invariably inflates them before diving. From five to eight minutes is the time that he usually remains under water. He then comes to the surface and expends the air by blowing; he again refills the lungs almost instantaneously, and, if frightened, he sinks immediately. In places where they have become exceedingly shy from being hunted or fired at, they seldom expose the head above the surface, but merely protrude the nose, to breathe through the nostrils. It is then impossible to shoot them.” — Nile Tributaries, p. 341. Jordan — Here used generically for any turbulent river, whose sudden overflow is an occasion of fear to the wild beasts along its banks. Dr. Tristram says of a sudden rise of the Jordan: “By measurement, we found that the river had been lately fourteen feet higher than its present margin, and yet it was still many feet above its ordinary level.… Everywhere are traces of wild boar, hyena, and jackal, washed probably out of their usual lairs, and taking refuge in the higher grounds.” — Land of Israel, page 223. The original family relationship of the Hebrew Yarden (Jordan) to the Egyptian Jor or Aur, words used for the Nile, may have possibly led to its appearance in the text. See on Job 28:10.



Verse 24 

24. He taketh it with his eyes — Before his eyes do they take him: literally, in his eyes, one takes him. So Ewald, Conant, Hitzig, etc. The sluggish, peaceable disposition of this beast (Job 40:20-21) exposes him to easy capture. With the same indifference with which he floated with the floods he surveys preparations made for his capture before his very eyes. Immense powers of resistance is he endowed with; but these, owing to the sluggishness of his nature, lie in abeyance. 

His nose pierceth through snares — His nose is pierced with snares; or, as Gesenius and Furst express it, “with hooks;” literally, one pierces the nose with hooks. The sense, therefore, is similar to that of 2 Kings 19:28, where Jehovah threatens Sennacherib, “I will put my hook in thy nose.” This interpretation is also that of the Septuagint, “In his sight, one shall take him; he shall catch him with a cord and pierce his nose.” In like manner, the Chaldee and Vulgate versions. Others (Rosenmuller, Hirtzel, Welte) read the verse as an ironical challenge, “Just catch him while he is looking, with snares let one pierce his nose,” (Delitzsch:) while others regard the passage as an interrogation, denoting the extreme difficulty of taking the animal. The older commentators were partly induced to take such a view of this verse, from the supposition that the beast is bellicose and difficult of capture, which is really the case only in exceptional instances, such as those produced by Ruppell (Reisen in Nubien, 52, seq.) and Sir Samuel Baker, (Ismalia, 37, 120;) and more specifically when the mother is robbed of her young, as in Livingstone. Ibid., p. 537. (See Job 40:20.) The latter case of offensive warfare is so unusual an occurrence, says Livingstone, that his men, when once attacked by a hippopotamus, exclaimed ‘Is the beast mad?’ Stickel, (p. 219, 220,) shows satisfactorily and at large, that neither the interrogative nor the ironical rendering of the passage is justified by the usage of Job, or by the laws of the language. In illustration of the A.V., it may be proper to cite Wood (Bible Animals, p. 327,) who says, “This faculty of detecting snares, is one of the chief characteristics of the hippopotamus, when it lives near places inhabited by mankind, who are always doing their best to destroy it.” Oddly enough, Pliny remarks of the animal, that “it enters the field backwards, to prevent any ambush being laid for it on its return.” — Nat. Hist., Job 8:39. The monuments of Egypt leave us little doubt, but that this animal was easily taken in ancient times. Wilkinson thus describes the accompanying engraving: “The chasseur is here in the act of throwing the spear at the hippopotamus, which he has already wounded by three other blades, indicated by the ropes in his left hand; and having pulled the animal towards the surface of the water, an attendant endeavors to throw a noose over its head, as he strikes it for a fourth time. Behind him is his son, holding a fresh spear in readiness; and in order that there should be no question about the ropes belonging to the blades, the fourth is seen to extend from his hand to the shaft of the spear he is throwing.” See Ancient Egyptians, 3:68-71.

41 Chapter 41 

Verse 1 

b. SECONDLY, LEVIATHAN, WHOSE HOME, LIKE THAT OF BEHEMOTH, IS BOTH IN THE WATER AND ON LAND. LIKE HIM, HE IS HIDEOUS AND FORMIDABLE IN HIS STRUCTURE BUT, UNLIKE HIM, HE IS A FEARLESS AND RAPACIOUS MONARCH OVER THE BESTIAL WORLD: A MONSTER BEFORE WHICH HEROES TREMBLE AND INDEED THE VERY EMBODIMENT OF TERROR ITSELF. YET EVEN HE IS THE HANDIWORK OF GOD, verses, Job 41:1-34.

α. Leviathan — his intractableness and invincibility, Job 41:1-11.

a. If Job be what he professes to be, let him catch, tame, and reduce to perpetual servitude leviathan, and in full confidence enter into contract with the merchants to deliver unto them on demand, leviathan: if he feel himself impotent to essay such an enterprise as this, he may form some idea of the folly of contending with Him who made leviathan, and of his foolhardiness in summoning a being of such power and wisdom to the tribunal of human judgment, Job 41:1-7.

1. Canst thou draw out leviathan with a hook? — According to the almost unanimous opinion of recent commentators, the term leviathan is here used of the crocodile. See Excursus VIII. This animal, together with the hippopotamus, formerly abounded in the Nile; and it is possible that both, in very ancient times, were to be found in some of the rivers of Palestine, though rarely, we may assume, because of the comparative smallness of these rivers. It is supposed by some that the lengthy description given of these monsters is due to their being entirely unknown, except by vague report, to the people among whom Job lived, and that this is the ground for their having been selected for the climactical closing of the object lessons from nature, set before Job by his Creator. But the lesson would have been none the less impressive on the supposition that, now and then, one of these monsters should have been seen among the marshes either of the Jordan, of Merom, of the Wady Zerka, or of the lower portions of Esdraelon, in which the crocodile would have enjoyed a decided vantage ground in case of any effort to take or destroy him. Dr. Tristram speaks of various reports of the existence of the crocodile in the Wady Zerka or “Blue River,” on the plain of Sharon, a little to the south of Carmel, and says, “I have not the smallest doubt that some few specimens of this monster reptile, known to the natives under the name of timsah, still linger among the marshes of the Zerka. This is undoubtedly the Crocodile River of the ancients, and it is difficult to conceive how it should have acquired the name, unless by the existence of the animal in its marshes.… The crusading historians mention the existence of the crocodile in their day in this very river.… When we observe the strong affinity between the herpetological and ichthyological fauna of Egypt and Palestine, there is scarcely more reason to doubt the past existence of the crocodile in the one, than its present continuance in the other.” — The Land of Israel, 103, 104. “There is nothing,” says Zockler, “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.” See Pierrotti, (Cust. and Trad. of Palestine, pp. 33-39;) also Dr. Robinson, (Phys. Geog., p. 175,) who remarks that “it does not appear that any person, either native or foreigner, has ever himself actually seen a living crocodile in this region.” These animals belong to the class of saurian reptiles, crocodilidae, and sometimes attain to the enormous length of thirty or even thirty-five feet. AElian relates that during the reign of Psammetichus a crocodile was seen of more than thirty-seven feet, and speaks of another under Amasis more than thirty-nine feet in length. (Larcher’s Herodotus, 1:283.) Sonnini and Captain Norden declare, that they have been sometimes met with in the Nile, fifty feet in length. They are of a bronzed green color, speckled with brown; are covered with bony plates in six rows of nearly equal size all along the back, giving it the appearance of Mosaic; they have as many as sixty vertebrae. The head is oblong, about half as broad as it is long; there are, according to Oken, fifteen teeth on each side of the lower jaw, and eighteen on each side of the upper. “Naturalists,” says Chabas, cited by Delitzsch, “count five species of crocodiles living in the Nile, but the hieroglyphics furnish a greater number of names determined by the sign of the crocodile.” There was certainly a great variety of species of this monster, and some which differ from all living species have, according to Delitzsch, also actually been found in Egyptian tombs. This animal is exceedingly fierce, wily, and treacherous, and its destructive voracity may be symbolized by the immense size of its mouth. 

Canst thou draw — תמשׁךְ, timshok. This, the first word in this abrupt and startling introduction of leviathan, appears without the mark of interrogation, unless, with Hitzig, we find it in the א, nose, with which the preceding description closes, and which also signifies “even,” “yea even,” and in ironical affirmation is used with the force of a question, as in the sneering remark of the serpent to Eve, Genesis 3:1, which commences with an א “really?” “is it really so?” Compare 1 Samuel 14:30; Habakkuk 2:5. In the opinion of some there is peculiar reason for the use of this word timshok, from the fact that the Egyptian hieroglyph msuh for crocodile, (Coptic, temsah; Arabic, timsah,) had not been Hebraized, and they (Ewald, Delitzsch, and Dillmann) find in the likeness of the Hebrew verb and the Egyptian noun, a possible play upon words: but all such constrained allusion is rather a play of critical fancy, and is unworthy of the occasion. The employment of the Hebrew verb may, possibly, serve as a finger pointer to the animal intended by livyathan. 
With a hook — The hhakkah was a draw net, (Delitzsch, Hitzig,) or, according to Ewald and Furst, an ordinary fishhook. Literally: Thou drawest out leviathan with a hoop net! Job’s moral prowess must have received a severe shock as the intensified irony of this verse — which, with great significance, waited not for an interrogation particle — burned down into his soul. 

Or his tongue — It is worthy of special notice, that the wisest naturalists of antiquity, Herodotus, (ii, 68,) Aristotle, Plutarch, (De Iside., 75,) Pliny, (H. N., 8:37,) etc., either denied that the crocodile had a tongue, or, in the case of Pliny, any use for it; while the text unpretendingly assumes its existence, indicating a minuteness of knowledge upon natural subjects, which should make modern naturalists wary of questioning the poet’s statements, even in a single point. The peculiar form of the question of the text seems to imply special knowledge of the structure of the tongue of the crocodile, which is fleshy and flat, and attached nearly the whole of its length to the jaw. On this account the animal is not able to protrude it forth. Sir Samuel Baker says, “The tongue of the crocodile is so unlike that of any other animal, that it can hardly be called by the same name; no portion throughout the entire length is detached from the flesh of the lower jaw — it is more like a thickened membrane from the gullet, to about half way along the length of the jaw.” — Nile Tributaries, 241. 

With a cord which thou lettest down — And with a cord dost thou press down his tongue? or “sinkest thou his tongue into the line?” The latter reading, of Schultens, Hirtzel, Delitzsch, is grammatically admissible, but as Dillmann well says, “presents an impracticable idea.” The question rather looks to the compressing of the tongue by some rope of the net alluded to in the preceding clause. The accompanying engraving exhibits a portion of an ancient Egyptian net now in the Berlin Museum. It was of a long form, says Wilkinson, like the common dragnet, with wooden floats on the upper, and leads on the lower, side; but, though it was sometimes let down from a boat, those who pulled it generally stood on the shore, and landed the fish on a shelving bank.



Verse 2 

2. A hook — Hebrew, agmon, rush, cord, or reed. (Note, Job 40:21.) Wilkinson (iii, 6) says of the ancient Egyptians, they passed the stalk of a rush through the gills, and thus attached the fish together, in order the more conveniently to carry them home. 

Nose — The second word rendered nose is lehi, jaw bone or jaw. 

Thorn — Hhoahh, either a hook or a thorn. These four questions imply that the huge monster here described was taken with great difficulty at the time the scenes of this book took place. These questions do not contemplate the improvements made in modern times in all kinds of murderous instruments, but simply the relation man sustained in ancient times to this ferocious monster, and “are shaped according to the measure of power man had then obtained over nature.” — Delitzsch. Also, it is the beast as he then existed, in his primitive vigour and in his untamed wildness, that we have to consider, with his wondrous coat of armour and his powerful weapons of attack, which unquestionably made him the terror of beasts and men. In later times (about B.C. 450) Herodotus (ii, 70) describes at large the mode of taking the crocodile in his day.



Verse 3 

3. Many supplications unto thee? — That thou mayest set him, a captive, at liberty. The preceding verses evidently refer to the taking of the crocodile alive. Suspended on a rush cord, he is now represented as begging for his life. The ancients fancied that the dolphin, the supposed mortal enemy of the crocodile, would make supplications for its life. Eichhorn’s rendering. “Will he (sincerely) make moan unto thee,” were it correct, might justify his note based on a singular fancy of the ancients, that the crocodile moaned simply that he might entice the wanderer to sure destruction. Thence rises the idea, which, in the form of “crocodile’s tears,” has become proverbial.



Verse 4 

4. Will he make a covenant? — The same phrase, כרת ברית, is used in the description in Genesis 15:18, of the covenant between the Lord and Abraham. The phrase means literally, “cut a covenant,” and reappears in the Greek and the Latin, and apparently springs from a like primeval custom common to them all. 

A servant for ever — Will he, as a consideration for sparing his life, enter into a covenant of perpetual service? On the hypothesis that this book was written subsequently to the Mosaic economy, there may be in the phrase “servant for ever,” an allusion to the mode by which Israelitish servants covenanted to serve for ever. Exodus 21:6.



Verse 5 

5. As with a bird — Catullus (ii, 1) speaks of “the sparrow, the delight of my girl.” Generically, the crocodile was probably the most untamable of animals, and yet even they have now and then been tamed to do the will of man. A Roman statue now in the British Museum represents an Egyptian tumbler performing on the back of a crocodile, as exhibited in the theatre at Rome. See note on Job 3:8; and Sharpe’s Bible Texts, page 96.



Verse 6 

6. The companions — חברים . There can be but little question that the word refers to partners in trade. Compare Luke 5:7-10. Fishermen in ancient Egypt were banded together in fraternities or guilds. Ruppell (Reisen, 1:254) speaks of the existence of such fraternities in Abyssinia, even at the present day. 

Make a banquet of him? — (Septuagint, Targum, Schultens;) but better, traffic in him, (Ewald, Delitzsch, Zockler,) a meaning for karah which corresponds with the Arabic kara, “to buy,” also with the Sanscrit kri, (kara;) and at the same time helps to confirm the rendering of the same word in Job 6:27, on which see note. The mention of “merchants” in the next clause substantiates such an interpretation, notwithstanding it is against the view of Gesenius and Conant, who, with Winer, (Lex., s.v.,) hold to the radical meaning of the word “to dig,” and read: “Will partners dig a pit for him?” But this substantially repeats what had been said before about catching the crocodile with a hook; and while it does violence to the parallelism, it gives an incongruous meaning. Carey follows Schultens in the speculation “that originally passing the contract of a purchase was signified or ratified by some such act as digging, as being perhaps significant that payment of a purchase was originally made in manual labor or tillage.” 

Merchants — כנענים, literally, Canaanites; unquestionably Phoenicians, who were pre-eminently the merchants of the ancient world. Isaiah, (Isaiah 23:8,) speaking of the merchants of Tyre, calls them, in the Hebrew, “Canaanites.” In Hosea 12:7, Canaan stands as the synonyme of merchant. Homer also speaks of the arrival of a Phoenician merchant, (Φοινιξ,) “skilled in wiles, a greedy knave, working much ill to men.” — Odys., 14:288, 289. These merchants were notorious in the ancient world as slave dealers and kidnappers. The Phoenicians called their primogenitor כנע, (Χνα,) chna, which, according to Sanchoniatho, was changed into Phoenix, thence “Phoenicians.” See Cory’s Anc. Frag., p. 16. A Phoenician coin is still extant bearing the inscription, “Laodicea, Mother in Canaan.” The Septuagint here, as well as frequently elsewhere, renders the word Canaanite, Phoenicians, Φοινικων εθνη. The reference in the text is to caravans like that of the Midianites, which in patriarchal times visited Egypt, bringing back with them various commodities taken in barter. “It is an evidence of the antiquity of this book, unless there is interposed the objection, which grows weaker the more it is studied, that the writer cunningly adapts every thing to the patriarchal times, without ever forgetting himself, or failing in any part of his picture.” — Tayler Lewis.


Verse 7 

7. Barbed irons — Sukkoth; a general term for pointed weapons. 

Fish spears — Tsiltsal dagim. At the root of tsiltsal lies the idea of “tinkling,” or “clanging,” and “buzzing,” and is spoken of insects, cymbals, fishing instruments, etc. The spear was evidently hurled from the hand like a harpoon. The weapon was used in taking the life of the hippopotamus. See note, Job 40:24; also, Gesenius, Thesaurus, 1167.



Verse 8 

b. If Job by no means dare to stand before the creature, how dare he appear before the Creator, prating of his rights, and urging preposterous claims upon a Being who has received nothing from man, and is, therefore, untrammelled by obligaions; but who is, on the contrary, the sole proprietor of all things, Job 41:8-11. “In these two questions, Who am I? and Who art thou? is expressed the ruling thought of the Almighty’s discourses.” — Hengstenberg.
8. Do no more — The Hebrew may be rendered either as an imperative or as a second person singular. He who enters alone upon an encounter with this monster will not care to try it again.



Verse 9 

9. Of him — The rash assailant.



Verse 10 

10. Fierce — Zockler renders “foolhardy,” which is not to be preferred to the text, since the same word akzar, fierce, is in Job 30:21 applied by Job to God. 

Dare stir him up — The same Hebrew word עור, “stir up,” is used in Job 3:8, of “raising up” leviathan, where it is implied that the only conceivable mode of dealing with him was by incantations — possibly spells of Satan, certainly by power supposed to be derived from the invisible world. See note on Job 3:8 . The coincidence between the two passages should be noted, and is among many similar ones scattered through the Jehovistic section, which point to its integral oneness with the rest of the book. See Excursus VIII, page 281. In an inscription on a tablet at Karnak, Amun Ra thus addresses Thothmes III.: “I have made them behold thy majesty like unto a crocodile: he is the terrible master of the waters: no one ventures to approach him.”



Verse 11 

11. Prevented me — First given to me. Tyndale’s rendering will express the idea: “Or who hathe given me anye thinge afore hand, that I am bounde to reward him agayne.” Comp. Job 34:13; Isaiah 40:13-15; and Romans 11:35-36. The lengthened description of leviathan is interrupted, that Job may be again reminded of its moral import — that God is governor; that his dominion is world wide, because all belongs to him: that he is under no obligations to his creatures on account of favours received; therefore, if he give, it must be exclusively of grace. “This digression in Jehovah’s speech does not disturb the harmony of the passage. It is an agreeable change, after the long description of the sea monster.” — Umbreit.


Verse 12 

β — The divine Speaker resumes the description of leviathan, in order that he may dwell more at large upon the artistic skill and the esthetic wisdom displayed in the making of a reptile whose eyes, mouth, nostrils and breath are a source of terror: and show that even so insignificant a thing as his garment has been exquisitely elaborated, so as to serve the twofold object of covering and martial defence, Job 41:12-22.

12. Conceal his parts — Hebrews, baddim; pass in silence his members. Same as in Job 18:13. See note. The divine Being has thus far spoken of the invincibility of leviathan; he will now speak of his bodily structure and mode of life. 

Nor his power — Literally, and the word of powers. דבר, word, Vaihinger understands to mean “fame;” Delitzsch, “proportion.”



Verse 13 

13. Who can discover — Rather, uncover, in the sense of lift up, as one would a veil, his outside garment; his closely wrought and scaly coat of mail. The text beautifully calls it his “garment” — לבושׁ — a description of which is given at large, Job 41:15-17. The double bridle — Literally, the double of his bridle, is here used figuratively for the jaws, each of which contained a double row of teeth, numbering, in the upper jaw, as many as thirty-six, and in the lower, thirty; and as they were uncovered by the lip, presenting a frightful appearance. Into his double jaws, who enters?


Verse 14 

14. The doors of his face — His mighty jaws, which extend back of his eyes and ears. Martial (iii, 90) jests over a large mouth, and compares it to that of the crocodile of the Nile. 

His teeth… terrible — Literally, Round about his teeth is terror: within his teeth terror takes up its abode. The lofty conception of the speaker which clothed the war horse with thunder, (Job 39:19,) now finds within the ugly jaws of leviathan the dwelling place of terror.



Verse 15 

15. Scales — Literally, strong shields, (Rosenmuller, Furst;) or, according to others, (Delitzsch, Hitzig,) furrows of the shields. Tristram observes that the whole head, back, and tail are covered with quadrangular horny plates or scales, which not only protect the body, so that a rifle ball glances from them as from a rock, but also serve as ballast, enabling the creature to sink rapidly on being disturbed, by merely expelling the air from its lungs. 

Shut up together… a close seal — Each shield fits as closely as the seal to the clay; nay, more closely, as the next verse shows, for no air can penetrate nature’s work; it is airtight. (See note on Job 38:14.)



Verse 16 

16. No air — Rouahh, used in an active sense for air in motion, and poetically rendered by Scott, “no breath of wind.”



Verse 17 

17. Joined one to another — The beauty of the original is lost. Literally, This holds fast to that, (Hitzig,) or “each to its fellow (literally, brother) is firmly attached.” 

They stick together — The same word in Job 38:30, was used of the formation of ice.



Verse 18 

18. By his neesings a light doth shine — Rather, His sneezings flash forth light. “This delicate observation of nature is here compressed into three words; in this concentration of whole grand thoughts and pictures we recognise the older poet.” — Delitzsch. This animal, as travellers have remarked from the days of Herodotus to the present, delights to he on the sandbank, turning his open jaws to the sun — an act which naturally gives rise to sneezing. The sun’s light, shining through the abundant spray thrown from the nostrils, produces a striking luminous appearance. A like delicate observation of the hippopotamus is made by Dr. Schweinfurth, an African traveller: “In the sunlight the fine spray emitted from their nostrils gleamed like a ray of light.” — Heart of Africa, 2:315. The Jews, according to Buxtorf, (col. 1599,) connect with this text a notion that sneezing saves life by the light which it gives. In keeping with this conceit, the Jews, says Chappelow, when any one sneezes, say: “A happy life to thee.” 

The eyelids of the morning — (See Job 3:9.) The Egyptian made the flashing, cat-like eyes of this animal the symbol of the morning. A passage from Horus-Apollos, who wrote on hieroglyphs about 500 A.D., furnishes a remarkable illustration: “To describe the dawn, the Egyptians depict two eyes of a crocodile, inasmuch as the eyes make their appearance out of the deep before its entire body.”



Verse 19 

19. Burning lamps — Flames better expresses the root idea of the Hebrew lappidh, and it is the rendering of Gesenius. A forcible figure for the burning, fiery breath.



Verse 20 

20. A…
caldron — Thus Hitzig, Delitzsch, etc. The same word, agmon, appears in the second verse, and is here correspondingly read by some, kindled reeds. See note on Job 40:21.



Verse 21 

21. His breath kindleth coals — A highly poetical description of the beast when engaged in the pursuit of his prey, or when inflamed with rage. In equally bold and high-wrought figure, Ovid describes a ferocious wild boar: Fulmen ab ore venit, frondesque adflatibus ardent: “Lightning comes from his mouth, and the boughs burn with his breath.”



Verse 22 

22. Remaineth — Literally, pass the night, same as in Job 19:4. A literal rendering brings out the personification: —

In his neck lodgeth strength; 
Before him runneth terror.
His neck at night is the resting place of strength; terror is his avant-courier by day; “terror bounds before him.” — Renan. 
Is turned into joy before him — The Septuagint gives better sense, as it more correctly interprets the original — runs before him. The word דוצ, douts, means “to jump,” “to leap,” and in the Targum is used for “rejoicing,” “leaping for joy:” a sense our translators have entered in the margin. The Arabic name for the Sphinx is “father of terror.”



Verse 23 

γ. This section resumes the subject left at Job 41:17, (from which Job 41:18-22 are a digression, setting forth the terribleness of leviathan,) and shows that even the fleshy parts of this monster have been fitted close to it like a metal casting, and his heart made firm as a stone, and that even his path through the mire resembles the impress of a threshing machine; so that he fears neither the assaults of man nor those of the entire brute creation. Monster of monsters! there is not on earth a dominion like his, who is made without fear, and who looketh down upon every high thing, Job 41:23-34.

23. Firm in themselves — Literally, molten upon them. On him is no flabby, pendulous flesh as on other animals; all is welded together as if made of metal.



Verse 24 

24. Hard… millstone — Hard as the nether millstone. This was, in general, compact and heavy, often made of sandstone, and quite thick, while the upper one, having to be driven round by the hand, was made lighter, and of more porous texture. The hardness spoken of may be the cold, sluggish action of the heart, that characterizes all the saurians, which, on this account, are distinguished as cold-blooded; or the disposition of the reptile, of which AElian says, he is the most pitiless of animals.



Verse 25 

25. By reason of breakings — The word שׁברים, from shabar, (Arabic shabara,) “to break,” blends the twofold effect of fear — the breaking down of the nervous force, the morale of the man, and the confounding, the bewildering, of the judgment. Among Orientals terror is expressed by verbs of breaking, as Bochartus has observed. 

They purify themselves — יתחשׂאו — The meaning of the hithpael form of the verb hhatah is not essentially different from the kal form, commented upon in Job 5:24, (which see,) and may be read, they miss their way; or, according to Delitzsch and Zockler, miss their aim, so confused are these “heroes” by reason of overpowering fear. The word is spoken, says Gesenius, of those who wander from the way, driven into precipitate flight by excessive terror. (Thes., 465.) Like our own translators, who mystified the passage by rendering the word hhatah “purify,” Hengstenberg adopts this secondary meaning of “absolving,” and thinks that in their great fear they betake themselves to God as their only hope, “in other words, repeat a pater noster.” “Absolution (he says) is the means of obtaining help from God.” His views may serve as a gloss upon our Authorized Version, but will not help toward the interpretation of the passage.



Verse 26 

26. The sword of him that layeth at him, etc. — If one (literally, he who) reaches him with the sword. 
Cannot hold — Literally, stand, stand fast, keep hold. 
The spear — Hhanith, Delitzsch erroneously supposes to be the long lance, in contradistinction to the kidhon. See on Job 41:29. The dart — Massa’h, from nasa’h. “to move on,” “to hasten,” probably signified some missile. The Septuagint and Targum regard this and the preceding word as one, and render it “spear.” 

The habergeon — French, haubergeon. The rendering of our Authorized Version answers to the hauberk, the old Norman armour for the neck, head, and breast, formed of rings. (Dr. Clarke.) The shiryah, of which the Hebrew speaks, was a coat of mail. (Furst.) Others suppose some kind of missile to be meant. “The poet means to say, the defensive weapons, also, are useless, and that the breastplate of the warrior affords no protection against the monster.” — Umbreit.


Verse 27 

27. He esteemeth iron as straw — An expression some suppose to refer to the enormous power of the crocodile’s snap. Kitto cites a case which occurred in Ceylon, in which an enraged alligator bit the barrel of a gun completely in two. On the contrary, the text describes the crocodile’s contemptuous disregard of the missiles employed by the ancients in their assaults upon him.



Verse 28 

28. The arrow — Literally, the son of a bow. Compare “sons of his quiver,” Lamentations 3:13. See note on chap. 5. 7.



Verse 29 

29. Darts — Thothahh. Either clubs, battle axe, or bludgeon. (Furst.) The like meaning of the same word in the Arabic favours the first of these definitions. The boomerang, or club-stick, (now called lissan, tongue,) was much in use among the ancient Egyptian soldiers, and, in close combat, was really a formidable weapon, as the experience of modern times sufficiently testifies. It was about two and a half feet long, and made of hard acacia wood. See Wilkinson, Anc. Egyptians, (P.A., i, p. 365.) 

The spear — The kidhon (javelin) or spear was borne upon the shoulder, as in the case of Goliath, (1 Samuel 17:6-7,) and was in common use among the Babylonians and Persians. Jeremiah 6:23; Jeremiah 50:42.



Verse 30 

30. Sharp stones — Literally, pieces of potsherd. For description of potsherd, see Job 2:8. AElian, (H.A., 10:24,) also compares the sharp-edged scales, on the under side of the crocodile, to pointed potsherds, οστρακοις καρτεροις. 

Sharp pointed things — Hharouts, signifies “a threshing sledge;” also “gold;” a sense in which Carey takes it, who remarks “that the crocodile is said to spread gold upon the mud when his tail, the upper part of which is of a saffron colour, trails along, or lies upon, a bed of mud… A kind of seeming incongruity is doubtless intended in the notion of the crocodile spreading gold upon the mud. It is what man would not do.… The crocodile, on the contrary, spreads the gold-entinted portions of his belly and tail on the mud.” The word is almost unanimously accepted to signify an instrument for threshing, and is here used tropically. The impression that the tail of the animal (which is half his length) makes on the mire, is as if a threshing sledge had lain there. “This sledge consisted simply of two planks fastened together side by side, and bent upward in front; precisely as is the common stone-sledge of New England, though less heavy. Many holes are bored in the bottom beneath, and into these are fixed sharp fragments of hard stone.” — Dr. Robinson, ii, p. 307. “This comparison is somewhat ironical, as it is not customary to spread out threshing instruments ‘upon the mire,’ but upon the fruits of the ground.” — Umbreit.


Verse 31 

31. The sea — The Arabs still call the Nile bahr, a sea. 

Pot of ointment — This figure rests, as some suppose, upon the strong, musk-like odour emitted by the crocodile. “There is a follicle, of the bigness of a hazel nut, under the shoulders of the old crocodiles; this contains a thick matter which smells like musk. The Egyptians are very anxious to get this when they kill a crocodile, it being a perfume much esteemed by the grandees.” — HASSELQUIST, Travels, page 215. The preparation of perfumes, in ancient times, evidently involved the process of boiling. Wilkinson’s statement, that ointment (found in an alabaster vase) two or three thousand years old still retained its odour, seems to indicate a lost art. (Ancient Egyptians, i, p. 34.) A scene which Dr. Livingstone describes gives a curious insight into the habits of the crocodile, and forcibly illustrates this and the following verse: “The corpse of a boy floated past the ship; a monstrous crocodile rushed at it with the speed of a greyhound, caught it, and shook it as a terrier dog does a rat. Others dashed at the prey, each with his powerful tail causing the water to churn and froth as he ferociously tore off a piece. In a few seconds it was all gone.” — Zambesi, p. 477.



Verse 32 

32. Hoary — This figure (comparing the foaming water to hair white with age) is one of great dignity, and is common in the classics. For instance, Homer (Iliad, 1:350) speaks of “the hoary sea,” and Moschus of “the hoary deep.” — Id., Job 5:5.



Verse 33 

33. Upon earth there is not his like — Thus the Septuagint, Delitzsch, and Umbreit. The word משׁלו, his like, may also signify “his ruler,” (Hitzig, Ewald, etc.,) and the sentence be read literally, There is not on the dust his ruler: among beasts and among men he has no king. The reason is obliquely given for the honour accorded the two monsters, of crowning the tableau held up from nature; the one is a firstling of God’s works; the other is one of nature’s monarchs, which acknowledges no superior.



Verse 34 

34. He beholdeth all high things — Without fear he looks in the face of man, the monarch, here standing in contradistinction to the king of beasts, in the second clause. Comp. Job 40:11-12. Children of pride — Rendered “the lion’s whelps,” in Job 28:8. It is here used of the most formidable of beasts, with their characteristically majestic and haughty step. Aben Ezra, however, remarks that בני שׁחצ “is a comprehensive expression, including whatsoever hath its birth in the waters.” That pride should be the last word of this wonderful description is orthy of note; and may help somewhat to solve the mystery of the divine address. The figure with which it closes is a startling one — that of the most fearful of all reptiles — their king, and, as the ancients thought, the embodiment of evil — staring not only at all that is high, but at poor, humbled Job. His pride — if such were his infirmity — is now all broken, and the work of discipline is complete.

42 Chapter 42 

Verse 1 

JOB’S SECOND AND LAST REPLY, Job 42:2-6.

In recognising the almightiness of God — his infinite power in its relations not only to the diversified types of evil, but to evil itself — Job declares God to be just and wise, and in all things governed by the highest principles of right. At the contemplation of the inmost harmony in the divine Being between almightiness, justice, goodness, and wisdom, and by contrast his own rampant folly and wickedness, he abhors himself, and repents in dust and ashes, Job 42:2-6.

The reply links itself for the most part with Job 40:7-14, which contains the challenge of the Almighty respecting the control and government of the world, in connexion with which the amplification in Job 40:15-24 and chap. 41 furnishes living criteria — ugly touchstones for the proudest human reason. “If even that which is apparently most contradictory, rightly perceived, is so glorious, his affliction is also no such monstrous injustice as he thinks. On the contrary, it is a profoundly elaborated thought, (mizimmah,) a well-digested counsel, (‘heisah,) of God.” — Delitzsch.


Verse 2 

2. Thought — מזמה, signifies meditation, thinking, thence purpose or plan, very frequently in a bad sense. Comp. Job 21:27 ; Psalms 10:2; Psalms 21:12; Proverbs 14:17; Proverbs 24:8; Jeremiah 23:20; Jeremiah 30:24. “Perhaps this ambiguous word is selected designedly, in order to express the thought, that, from the circumscribed nature of Job’s views, the plans of God appeared to him to be bad, while to the Allwise they continued unhindered, and, as they originated from him, the Fountain of all good, they would at length be understood in the most favourable light. The Almighty can prosecute a plan which appears to the human understanding bad, (mezimmah,) for it is in his power to transform the bad into good.” — Umbreit. 
Withholden from thee — Literally, cut off from thee. Compare Genesis 11:6, where the same word is rendered “restrained.” He whose wondrous plans have been wrought out in the formation of the colossi of the brute creation is also the author of affliction, in whose varied features Job now sees marks of divine wisdom. The divine plan in sorrow impresses him as never before. He sees most vividly that his afflictions came forth from the all powerful, and therefore irresistible, will of God. The power of God is the postulate from which he reasons out to the entire being of Deity. One diameter measures all the other diameters of the same circle: so the possession of one infinite attribute implies that all the other attributes of that Being must be infinite. Hence the stress Job lays on the infinite power of God.



Verse 3 

3. Who is he… without knowledge — He repeats God’s reproof, (Job 38:2,) as if he would say, I am the man — the man of folly, arrogance, and sin, who measured himself with the Most High, and blasphemously arraigned his ways and dispensations. Or else, such is his confusion when overwhelmed with shame and contrition, that he fails in the expression of coherent thought. He repeats with variation, (to wit, the change of מחשׁיךְ, darkeneth, into מעלים, hideth, and the omission of bemillin, “with words,”) and perhaps automatically, the first words the voice of God uttered after the storm. The reader may be reminded of the confusion of Elihu at the commencement of his first address. See Job 32:6 and p. 198. Schultens calls this reply of Job “graceful and weighty,” (venusta ac gravis,) and regards it as an acknowledgment which honours God by the use of his own language in such a manner as to turn the divine reproof into a confession on Job’s part of ignorance, and even intentional perverseness, which seems to be implied in מעלים, a word which he (Schultens) regards as more reverential. For a similar repetition, implying condemnation, see Numbers 16:3 ; Numbers 16:7, in which Moses repeats the words of the sons of Levi, “too much upon you.”



Verse 4 

4. Hear, I beseech… declare thou unto me — הודיעני . Literally, make me to know. This verse cites the words of God, (Job 38:3; Job 40:7,) showing the profound impression they had made upon Job. Umbreit and Hitzig, on the other hand, against most commentators, represent Job as reproducing the substance of his own foolish demands of God. “Job’s want of understanding,” says the former, “was shown by this demand addressed to God. God alone could thus speak to Job, but not Job to him.” Such an interpretation loses its force upon a proper view of the last word, hodhi’heni, “make me to know;” or, “declare thou unto me.” Job is not “anxious to put questions to Jehovah in order to penetrate deeper into the knowledge of the divine power and wisdom:” (thus Delitzsch.) On the contrary, he would sit docile at the feet of the Almighty. True contrition is always attended with a teachable disposition. The proud Saul, arrested of God, is ready to go anywhere to be taught by God. (Acts 9:6.)



Verse 5 

5. Now mine eye seeth thee — This vision of God is by no means to be taken literally, for there is no indication that God disclosed himself otherwise than through the veil of the terribly majestic cloud which apparently accompanied the storm out of which God spoke. (See note on Job 37:22; Job 38:1.) In the immediate presence of the glory of God, which, as it draws near, startled Elihu in vain strives to describe, Job’s consciousness is quickened by the reproofs of God, so that it beholds him in a new light. His whole being, too, is filled with light reflected from the newly-disclosed attributes of Deity. Before the eye of the soul God, the powerful, appears a wise, just, and loving God; the Almighty One (El) is revealed as Jehovah, unfolding to his stricken servant the heart of Deity. What he had before known of God had been vague, a mere hearing of the ear. Now he apprehends God through the stronger sense of spiritual sight — a sense which more than all others expresses the cognizant recipient soul — and at the sight is overwhelmed with confusion and unspeakable humiliation. “In seeing God Job sees himself; for the light that discovers God’s glory and excellence discovers Job’s meanness and vileness.” — Dr. Clarke.


Verse 6 

6. I abhor myself — אמאס . As in Job 7:16, (which see,) the object of the verb abhor is not given. Hengstenberg conceives the object of his loathing (“despising,” or “recantation,” thus Zockler and Hitzig) to be his earlier speeches. The Septuagint and Vulgate, with more reason, supply myself, the former of which adds, by way of explanation, ετακην, I am dissolving, (compare Job 19:27,) such is the violence of his emotion. 

In dust and ashes — “In a sense that is absolutely proper the book forms a περιοδος, a period or circuit.” — Vilmar. The trial found Job a spiritual monarch seated upon his throne of ashes — resigned, submissive to the will of God. “He sat down among the ashes.” Job 2:8. Now, as the purifying fires have burned their utmost, we find him brought around to his former ground of supremacy. The last recorded words — “ashes” — that fall from his lips are of the deepest significance — the same Hebrew word, epher, being employed as in Job 2:8. The allotment of the divine will he accepts, though it be but dust and ashes. Hengstenberg interprets it: “I, who have sat until now in dust and ashes because of grief on account of my misfortunes, will continue so to do, but from another reason, because of grief on account of my sin.” “Here,” says the quaint Thomas Adams, “we may consider three degrees of mortification — the sickness, the death, and the burial of sin. ‘I abhor myself’ — there sin is sick and wounded; ‘I repent’ — there it is wounded and dead; ‘in dust and ashes’ — there it is dead and buried.” — Sermon in loc., entitled, “The Sinner’s Mourning Habit.” See also University Sermons of W.H. Mill — “Job Penitent.”



Verse 7 

Historical Conclusion — Epilogue. Job 42:7-17.

JEHOVAH’S ADDRESS TO ELIPHAZ AND HIS FRIENDS. Job 42:7-8.

7. The Lord (Jehovah) said to Eliphaz the Temanite, etc. — While Job, penitent in dust and ashes, abhors himself, the three friends, we may imagine — like the Pharisee — contemplate themselves admiringly and Job’s repentance approvingly. The voice of God startles them from their self-complacency. That voice this time means them. They are the great offenders. They have not spoken to God that which is right. They have compromised the truth by maintaining one-sided dogma (Jesuit-like) for the glory of God. The self-righteousness with which they still tower above Job serves only to draw down the burning wrath of God. 

The thing that is right — This is to be understood as predicated not of the arguments and positions maintained by Job during the course of the debate, but of the twofold confession made by Job. (Job 40:4, and Job 42:2-6.) Aben Ezra rightly deemed that the commendation “pertains solely to the confession which Job had made unto God and the others had not.” The construction of דבר (piel form) with אלי, spoken concerning me, is precisely that which in the same verse is rendered spoken unto Job, and should have been translated similarly. Yet it is not to be overlooked that the best German exegetes agree in rendering the el, concerning; with exceptions, however, such as Rosenmuller, who follows the Septuagint, Vulgate, and Syriac in reading el, before, in the presence of, and Arnheim and Gesenius, who translate elayi, unto me. Thus also Drusius, Fry, Coleman, Tayler Lewis. The Hebrew, we think, makes this clear: for it is not what Job said of God, but אלי, unto or before (thus Noldius, p. 48) God, which he now commends. The word נכונה, nekonah, rendered right, means also that which stands fast, (Hitzig,) which agrees with the root idea of koun, “to be firm,” “to stand upright.” The same word is used of the day in Proverbs 4:18, and means, according to Gesenius, (Thes., p. 667,) the stable (part) of the day — “the meridian hour, when the sun seems to stand immovable on the height of the heaven.” True humility is the pedestal on which the maturest piety stands, and only can stand.

Delitzsch, with many others, renders the word nekonah, what is correct, and tamely interprets it to “consist of his having denied that affliction is always a punishment of sin, and his holding fast the consciousness of his innocence, without suffering himself to be persuaded of the opposite. That denial was correct, and this truthfulness was more precious to God than the untruthfulness of the friends who were zealous for the honour of God.” 

My servant Job — The honourable title he bore at the outset of his trial (Job 1:8) is now restored, and four times repeated as he comes forth from the ashes of repentance. The title was also conferred upon Moses (Numbers 12:7) and upon the Messiah. Isaiah 42:1; Isaiah 49:6; Isaiah 52:13.



Verse 8 

8. A burnt offering — This differs from the burnt offering required by the Mosaic ritual. That it should be the same in kind and number with that offered by Balaam, a Gentile prophet, (Numbers 23:1-2,) and that there should be the twofold recognition of the sacred and complete number seven, points to an ante-Mosaical, if not patriarchal, period for the life of Job. The profound solemnity thus given to the sacrifice about to be offered, and the mortifying announcement that “the friends” should find forgiveness through the intercession and priesthood of the leprous Job, must have made them painfully alive to the folly of their conduct. According to Grotius, in loc., the Hebrews think that the holocaust was the only form of sacrifice prevailing to the time of Moses. See Job 1:5. 

My servant Job shall pray for you — The intercessory prayer which Job is directed to offer also suggests a pre-Mosaical economy as that under which he lived. Genesis 20:7; Genesis 20:17. The Mosaic law prescribes grandly significant rites and ceremonies, but without specific directions for prayer. See, however, Leviticus 16:21; Deuteronomy 26:10-13. 

For him will I accept — Literally, only his face will I lift up; that is, regard favourably. The expression takes its rise from the favour granted by an Oriental prince to a suppliant, who is graciously bidden to rise from his prostration, and thus lift up his face. Compare Job 13:8; Job 32:21; Genesis 19:21. This profound principle of the divine economy — the power of the good to intercede for the sinful — had been already portrayed by Eliphaz with great beauty, (Job 22:29-30,) and in patriarchal times was announced by God himself to the Egyptian king, Abimelech. Genesis 20:7. Compare Genesis 18:32; Genesis 26:24; Exodus 32:7-14; Deuteronomy 9:7-29. In a world where the life of each is made to depend upon the kind offices and interposition of another, as is the case throughout the infantile period of human existence, the patriarchal usage of intercession by one being for another is one which fully comports with the demands of our reason. The whole scheme of society is subsequently so arranged as to make the services of others indispensable to each — a principle so universally true that no one attains to the higher bliss of life without the co-operation of others. His own richest temporal blessings God, for the most part, bestows through the medium of others; and by making human beings the channels for the outflow of divine beneficence, so arranges that they themselves shall be benefited and ennobled. All beneficence, human or divine, then, fails to fulfil its mission unless it brings with it manifold blessings — even as rays of light, whose end may be to give life and sustenance to the unpretending plant, scatter blessings along their entire path. The culminating hour of prayer, when Job gains the highest victory over himself by praying for the three friends, and more especially for the genteel and venerable leader Eliphaz, who most deeply maligned him, becomes the culmination of his distress and the turning point of his “captivity.” See Job 42:10. 

Lest I deal with you after your folly — Literally, that I may not do with your folly, which Hitzig supposes to be spoken after the manner of men, and to refer to possible precipitate action on the part of God. The views of Delitzsch and Dillmann, which Hitzig calls “wooden,” are to be preferred. They take folly by synecdoche for “the punishment of folly,” in like manner as השׂאת or עין, sin, is used for the penalty of sin — the former of whom reads, in accordance with our Authorized Version, that I recompense not unto you your folly.


Verse 9 

THE ACCEPTANCE OF JOB TAKES PLACE IN THE ACT OF OFFERING SACRIFICE IN BEHALF OF HIS FRIENDS, Job 42:9-10 a.

9. Accepted Job — Literally, lifted up the face of Job, as in Job 42:8. Cocceius supposes that this acceptance was by some outward visible sign, perhaps in a mode similar to that in which Jerome conjectures God showed his respect unto Abel and his offering, by sending down fire to consume the sacrifices.



Verse 10 

10. The Lord turned the captivity — שׁב את שׁבית. An instance of paronomasia — an elegance, as the reader has seen, common in this book. (Note on Job 3:25.) The word rendered “captivity” is kindred with the preceding word, and literally signifies a turning, (thus Ewald, Dillmann, and Zockler,) so that the expression before us indicates a complete reversal of things: God overturns the misery of Job into joy, and replaces night with day. Compare Psalms 14:7; Psalms 126:1; Psalms 126:4. The long continuance of Job’s sufferings might well be called a captivity, if we accept the speculation of Chrysostom, Isidorus. Suidas, and others, that they lasted seven years, or adopt even the one year which Petavius assigns as their limit; but upon this subject the word of God is silent. Compare, however, Job 5:19, with Job 7:3 — on the latter of which see note. 

When he prayed — In the very act of his praying for ethers (prep. ב, in, before the verb) his own salvation came. The spectacle partakes of the morally sublime. The man of God, on whom still rests a burden of sorrow and disease unmeasured by human words, bends himself before his God, not in prayer for himself, but for those who had done him ill. As suddenly as in after times to Naaman, descends the grace of the Almighty: the night of tribulation turns and passes away; the loathsome ulcers vanish, while (even as Elihu had wonderfully prophesied) “his flesh becomes fresher than a child’s,” (Job 33:25,) and the work of deliverance for soul and body is complete. Compare Job 11:15-17 . The Talmud thence derives the proverb, “He who prays for his fellow men always finds acceptance for himself first of all.”



Verse 10-11 

RESTORATION OF JOB TO HIS FORMER DIGNITY AND HONOUR, Job 42:10 b, Job 42:11.

Twice as much — As in Isaiah 40:2, the consolation of Jerusalem is double the punishment inflicted upon her for her sins, (thus Vitringa,) so now the reward of Job is double all his losses. The restraint of love only intensifies its power when once the barrier is removed. The greatness of the reward now bestowed is correlative to the affection which had been so long concealed.



Verse 11 

11. All his sisters — This is the first intimation given that Job had sisters; and as, consequently, they do not appear in the six classes Job enumerates of those who were estranged from him, (Job 19:13-14,) we may conjecture, at least, that they did not join in the general ill treatment of Job. It is deeply significant that no mention is made of Job’s wife after his return to prosperity. The last time she appears is in a painful allusion Job makes to her want of sympathy. Job 19:17. 

All they that had been of his acquaintance — Literally, all his knowers. Same term as in Job 19:13. They bemoaned him — The Hebrew word noudh (same as in Job 2:11 — see note) expresses oneness of feeling with the sufferer, whether it be of grief or joy, and corresponds to our word sympathize. Friends who stood aloof from him as the accursed of God, (see note. Job 2:8,) gather around him as evidences are given of the removal of the divine ban. “Of Job’s adversities the loss of friends was last; of his prosperities the return of friends was first.” — Kitto. 
A piece of money — The etymological signification of the word קשׂישׂה, kesitah, is probably a piece weighed out, from kasat, to divide, measure, or weigh, (Furst.) A similar word is the Arabic kistah, from the same root, signifying a pair of scales, a balance; notwithstanding which, in the ancient versions, kesitah was rendered lamb. This ancient reading is accounted for by some on the supposition that the kesitah was stamped with the image of a lamb, in accordance with an Egyptian and Assyrian custom of making weights in the form of bulls, lions, and other animals. (See note on Job 6:2 .) The most ancient coins of the Phoenicians, also, have the impress of a sheep. The Latin word for money, pecunia, finds its root in pecus, sheep or cattle. (Concerning the antiquity of coinage see RAWLINSON, Herodotus, 1:563-568.) The word appears, besides, in the Scriptures, only in Genesis 33:19, and Joshua 24:32, in both of which reference is made to the purchase of a “parcel of ground” by Jacob for a hundred kesitahs. That, these kesitahs could not have been sheep is probable from Acts 7:16, where we are told Jacob bought this piece of land for a “sum of money.” By comparing Genesis 33:19, with Genesis 23:16, Gesenius supposes the value of the kesitah to have been about four shekels. It is generally assumed to have been of silver. Hitzig, on account of its association with the earrings of gold, thinks it also was gold. As this word appears elsewhere in the scriptures only in connection with the patriarchs, its use here affords evidence of the remote origin of this book. 

Earring — נזם, (same as in Genesis 24:22 ; Genesis 24:47,) is thought by Schroeder, Rosenmuller, and Gesenius to have been a nose-ring, and seems to have been, according to Exodus 32:3, an ornament for men as well as women. Madden (Jewish Coinage, p. 3,) suggests that these rings may have been employed as a medium of exchange. Among the ancient Egyptians money consisted of rings of gold and silver, as represented on many of the monuments of Thebes. For a picture of these rings the reader is referred to page 60; also to WILKINSON’S Domestic Habits of the Egyptians, p. 92, for a like pictorial representation of scales, in which the weight bearing the impress of a sheep balances three rings. It is by no means improbable that three rings were of the value of one kesitah. Rings of gold are still used as a medium of exchange in Sennaar and neighbouring countries. It is the custom in Oriental countries, even to the present day, for those who go into the presence of the great to offer gifts, as a tacit recognition of their own inferiority. To such an extent is this system of symbolic gifts carried, that, according to Sir John Chardin, “It is the custom when one invites a superior, to make him a present after the repast, as it were in acknowledgment of his trouble. Frequently it is done before the repast — it being no augmentation of honour to come to the house of one who is an inferior. But they make no presents to equals or those that are below themselves.” See HARMER’S Observations, (Adam Clarke’s edition,) 296-326; also WINER, Rwb. 1:411, 412. Among the Hebrews, in some cases, presents were brought to monarchs upon their recovery from some great calamity, and served both as tokens of affection and of homage. After the restoration of King Hezekiah from his grievous malady, many brought gifts unto the Lord and presents to Hezekiah, “so that he was magnified in the sight of all nations from henceforth.” 2 Chronicles 32:23. Compare Psalms 76:11, and Isaiah 39:1.



Verse 12 

THE END OF JOB MORE BLESSED THAN THE BEGINNING. Job 42:12-17.

12. So the Lord blessed the latter end of Job — The exact doubling of Job’s flocks and herds comes within the domain of the miraculous; its object, to show to all ages that the return of Job to prosperity was not a mere stroke of fortune, but the unmistakable result of divine interposition. “The visible evidence of God’s mercy in Job’s case… was a pledge of God’s unseen love to all who endure; and it was vouchsafed to Job as such. Besides, Satan had so contrived Job’s afflictions by an extraordinary coincidence of events, (which God permitted him to execute, chaps. 1 and 2,) that it might seem to Job’s friends and to the world that Job was stricken of God as a sinner, and that he might be accused (as he was by his friends) as guilty in God’s sight.” — Wordsworth. 
Sheep… camels… oxen… and she asses — See note on chap. Job 1:3.



Verse 13 

13. He had also seven sons and three daughters — The number of his children was not doubled; for the dead were with God. The omission is significant, and can only be accounted for by the belief in a reunion after death. (See p. 72, 73.) “God did not double his children to Job, in order that he might not despair of seeing again the children he had lost; and in order that he might know that, though they were taken from him, they were still alive; and that we also might know that Job, who had buried ten children, and was himself buried by ten others, passed at death, as it were, from one home to another, and all of them will stand with him together at the great day.” — Chrysostom.


Verse 14 

14. And he called the name — The grace and beauty of person of the three daughters are reflected in the descriptive names, given, not by the parent necessarily, but more probably by admiring friends. They were like the three graces of classic times. The subject of the word called is not defined. Sir Thomas Roe, the traveller, says of the Persians, “They call their women by the names of spices or odours, or of pearls or precious stones, or else by other names of pretty or pleasing signification.” 

Jemima — (Sept., Day) was in former times supposed to be an Aramaic word. and to signify pure as daylight; but it is now regarded as kindred to the Arabic Jemaimat, which means a dove, and was given (so Delitzsch thinks) as a name “because of her dove’s eyes.” Compare Song of Solomon 2:14; Song of Solomon 5:2; Song of Solomon 6:9. 

Kezia — (Sept., Casia) Cassia, or, fine as the fragrance of cassia, “as if woven out of the odor of cinnamon.” — Delitzsch. Comp. Psalms 45:8; Song of Solomon 1:3. This bark is something like cinnamon, but not so aromatic. Its Hebrew name, ketsiah, expresses the fact that it is stripped from the trees. Excessive fondness for perfumes is characteristic of the people of the East unto the present day. “The people of the Hedjaz, especially the ladies,” says Burckhardt, “steep rose-buds in water, which they afterward use for their ablutions.” — Arabia, 1:68.

Keren-happuch — (Septuagint, Amalthaea’s horn,) is literally a horn of paint — boxes of pigment in those days being, as is supposed, sometimes made of horn, or in the shape of a horn. Oriental ladies from very ancient times have painted their eyes, in order to produce an apparent enlargement of the eye, and to promote its brilliancy. The accompanying engraving is copied from the sarcophagus of Oimenepthah, and is supposed to represent an Egyptian goddess whose eyebrows and eyelids have been painted with a black dye.

To the bright and languishing expression thus produced the writer of the Proverbs (Proverbs 6:25) is supposed to refer when he says, “Neither let her [the wanton] take thee with her eyelids.” Horns containing pigment have been found in Egyptian sarcophagi, with silver, ivory, and wooden needles, and minute brushes for applying the cosmetic to the eye. The Assyrian monuments also give evidence of the prevalence of the same custom. The art, in later times, became meretricious, as may be seen in 2 Kings 9:30, (margin;) Jeremiah 4:30; Ezekiel 23:40. The Prophet Isaiah (Isaiah 54:11) makes the colouring matter (stibium, Hebrews pouk,) used in painting the eye the ground of an exquisite figure — the very cement of the stones which compose the new Jerusalem, he prophesies, shall be stibium, thus intimating that, as with the human eye artificially decorated, the beauty of these stones shall stand forth in greater splendour because of the dark background in which they also are set. The name of Keren-happuch, says Hengstenberg, is an irony upon the use of cosmetics. See further in RUSSELL’S History of Aleppo, i, pp. 111, 366.



Verse 15 

15. Inheritance among their brethren — According to Mosaic usage daughters inherited only when there were no sons in the family. The remonstrance of the five daughters of Zelophehad against the alienation of their father’s estate, gave rise to legislation through which property descended to daughters. Numbers 27:1-12. In case there were several sons the whole inheritance was divided equally among the sons, with the exception of the oldest, who received twice as much as either of his brothers. Deuteronomy 21:17. “Daughters, in case they were unmarried, were considered as making a part of the estate, and were sold by their brothers into matrimony.” — JAHN, Biblical Archaeology, sec. 168. The Athenian and the early Roman laws resembled the Mosaic in excluding females from inheritance when there were brothers; but in the case of the Greek a moral obligation devolved upon the brother to assign his sister a fortune corresponding to her rank. (See authorities cited in SMITH’S Dictionary of Greek and Roman Antiquities, s.v., Heres, p. 594. Eng. Edit.)

The indications are, that in patriarchal times daughters usually obtained a share in the paternal inheritance. This seems to be implied in the statement of Leah and Rachel, that there, was for them no portion nor inheritance in their father’s house. (Genesis 31:14.) Job, with princely magnanimity, includes his daughters among the sharers of the inheritance, not in a manner, as Kitto says, “showing that this power was rarely exercised,” but rather in keeping with ancient Arabian customs, which are perpetuated to the present day by Mohammedans. — SALE’S Prelim. Disc., sec. vi, and the Koran, Sura 4. An inscription of Esarhaddon, found at Kuyunjik, gives the names of eight Arabian sovereigns whom he put to death. Among them are two queens, Tapaa and Bailu. “This was a frequent custom,” says H.F. Talbot, speaking of the sovereignty of queens in the land of Arabia, (Records of the Past, vol. iii, page 107,) “according to the cuneiform inscriptions, but as far as I have observed: it was confined to that country.” Compare the account of the queen of Sheba, 1 Kings 10:1-13. In the French National Library is an ovoid bowlder of black basalt, known by the name Caillou Michaux, on which is an Assyrian inscription containing the law concerning landed property as a dowry for a woman on her marriage, and giving the whole measurement of the land to which the stone served as a boundary. — LENORMANT, Chaldaean Magic, 68. For a more detailed description, see Records of the Past, 9:92-95. An old Accadian incantation (see note, Job 1:17) says of the seven evil spirits, “Female they are not, male they are not;” on which Birch remarks, this order is in accordance with the position held by the woman in Accad; in the Accadian Table of Laws (see Records of the Past, Job 3:23) the denial of the father by the son is punished very leniently in comparison with the denial of the mother. (Compare Records of the Past, 9:148.) To account for the distinction made by Job between the sons and daughters, by which the names of the latter only are mentioned, Forster, (Geog. of Arabia, 2:66,) suggests “that the daughters of Job should not only become the mothers of nations, but that they should call the lands after their own names.” More probable than his speculations as to the other daughters, is the one that the name of Jemima is perpetuated in Jemima or Jemama, the name of the central province of the Arabian peninsula. “An Arab tradition, of immemorial standing,” says Forster, “has preserved and handed down the fact that the province of Jemama received its name from Queen Jemama, the first sovereign of the land, who could be no other than Jemima, the daughter of Job.” Consult art. “Inheritance” in FAIRBAIRN, Bib. Dic.; MICHAELIS, Laws of Moses, art. lxxviii; WINER, Rwb., art. “Erbschaft;” MAINE, Anc. Laws, 144-154; SPANHEIM, Hist. Jobi, cap. xv, sec. 18.



Verse 16 

16. After this lived Job a hundred and forty years — It does not appear from the Scriptures what was the age of Job at the time of his calamities. According to the Septuagint, his entire life was 240 years, (Codex Alex., 248 years,) from which deducting the Hebrew statement as above, there remain 100 years, (Septuagint 70) — a full, mature age, rich in experience and ripe in moral strength, with which to meet the onset of evil — an age, also, not far from that of Abraham when he was more directly tried of God. The speculation which is sometimes ventured upon, that the years of Job were also doubled, would make his entire age 210 years, if calculated on the basis of the Septuagint, which distinctly states that he was 70 when subjected to trial. His longevity then was truly patriarchal, as will appear from the following table: — Peleg lived 239 years Reu “ 239 “ Serug “ 230 “ Nahor “ 248 “ Terah “ 205 “ Abraham “ 175 “ Job say 210 “ Isaac lived 180 “ Jacob “ 147 “ Joseph “ 110 “ Moses “ 120 “ Joshua “ 110 “

“Supposing, then, the age of Job to have been somewhat unusual and extraordinary, it would fall in with the period somewhere in the line between Terah and Jacob; and, if so, he was probably co-temporary with the most distinguished of the patriarchs.” — Barnes.


Verse 17 

17. Job died, being old and full of days — The Septuagint adds: “And it is written that he will rise again with those whom the Lord raises up.”

Also, “This man is described in [Gr. interpreted out of] the Syriac book as living in the land of Ausis, on the borders of Idumaea and Arabia; and his name before was Jobab; and, having taken an Arabian wife, he begot a son whose name was Ennon. And he himself was the son of his father Zare, one of the sons of Esau, and of his mother Bosorrha, so that he was the fifth from Abraham. And these were the kings who reigned in Edom, which country he also ruled over: first, Balac, the son of Beor, and the name of his city was Dennaba; but after Balac, Jobab, who is called Job; and after him Asom, who was governor out of the country of Thaeman; and after him Adad, the son of Barad, who destroyed Madiam in the plain of Moab, and the name of his city was Gethaim. And his friends who came to him were Eliphaz, of the children of Esau, king of the Thaemanites; Baldad, sovereign of the Sauchaeans; Sophar, king of the Minaeans.” For Mohammedan views, see KORAN, Sura 21 and 38. Old and full of days — The formula is patriarchal, for the same Hebrew expression is used of the death of Isaac. Genesis 35:29. Compare Genesis 25:8. The word full, שׂבע, signifies also sated. The entire good which life can give, Job lived long enough to fully reap. Length of life, as a temporal blessing, is not so essential for us who enjoy the undimmed prospect of immortality. The man of God no longer counts upon years as a reward of virtue, nor upon the so-called enjoyment of life as the true fruition of well-doing. The ministration of sorrow, now unclouded, is recognised as a kind and wise agent of the Most High. Faith localizes the true harvest field in the life beyond. If life be for us but a handbreadth, it is long enough to answer its divine end — that of a gray, ever-dissolving, short lived dawn — to usher in an immortal day.

