
Translator’s Preface
The volume which is here presented to English readers is the first of three
which will contain the Solomonic writings. They form the last section of the
“Keil and Delitzsch” series of Commentaries on the Books of the Old
Testament Scriptures. The remaining volume on the Proverbs, as well as that
on Ecclesiastes and the Canticles, which has also been prepared by Delitzsch,
and is now in course of publication in Germany, will be issued with as little
delay as possible.

In this translation I have endeavoured accurately to reproduce the original, so
as to bring the student as much as possible into direct contact with the learned
commentators himself. Any explanatory notes or words I have thought it right
to add are enclosed in square brackets [], so as to be easily distinguishable. The
Arabic and Syriac words occurring in the original have been, with very few
exceptions, printed in English characters. In their vocalization I have followed
the system of Forbes in his Arabic Grammar, so that the student will be readily
able to restore the original. When nothing depends on the inflection of these
words, the consonants only are printed.

It might appear superfluous in me to speak in commendation of the great work
which is now drawing to a close; but a translator, since he has necessarily been
in close fellowship with the author, may be expected to be in a position to offer
an opinion on the character of the work on which he has been engaged; and I
am sure that all my collaborateurs will concur with me in speaking of the
volumes which form this commentary as monuments of deep and careful
research into the meaning of the sacred Scriptures. Whether or not we can in
all cases accept the conclusions reached by the respected authors, no one can
fail to see how elaborate and minute the investigation has been. These volumes
are the priest fruits of life-long study of the Old Testament. Their authors are
exegetes who have won for themselves an honoured place in the foremost rank
for their profound acquaintance with the Hebrew and its cognate languages.
With a scholarship of rare compass and accuracy, they combine a reverent
sympathy with the sacred Scriptures, and a believing appreciation of its saving
truths.

The satisfaction I have had in the study of this work, and in spending so many
of my leisure hours in rendering it into English, is greatly heightened by the
reflection, that I have been enabled in this way to contribute to the number of
exegetical works within reach of the English student. the exegetical study of
God’s word, which appears to be increasingly drawing the attention of
theologians, and which has been so greatly stimulated by the Translations
issued by the publishers of this work, cannot fail to have the most beneficial



results. The minister of the gospel will find such study his best and truest
preparation for his weighty duties as an expounder of Scripture, if prosecuted
in the spirit of a devout recognition of the truth, that “bene orasse est bene
studuisse.” Thus is he led step by step into a thorough and full understanding
of the words and varying forms of expression used by those “holy men of old,
who spake as they were moved by the Holy Ghost.”

Author’s Preface
The preparation of this Commentary on the Mishle, which was begun in 1869
(not without previous preparation), and twice interrupted by providential
events, extended into the winter of 1872. There is now wanting to the
completion of the Commentary on the Old Testament, undertaken by Dr. Keil
and myself, only the Commentary on the Canticles and Ecclesiastes, which
will form the concluding volume.

In the preparation of this Commentary on the Proverbs, I am indebted in varied
ways to my friends Fleischer and Wetzstein. In the year 1836, Fleischer
entered on his duties as Professor at Leipzig by delivering a course of lectures
on the Book of the Proverbs of Solomon. I was one of his hearers, and am now
so fortunate as to be able from his own MS (begun 13th May, completed 9th
September 1836) to introduce this beloved teacher into the number of
interpreters of the Book of Proverbs. The assistance contributed by Wetzstein
begins at chapter 30, and consists in remarks on Mühlau’s work on the
Proverbs of Agur and Lemuel (1869), which my Dorpat friend placed at my
disposal.

The exegetical apparatus has in the course of this work extended far beyond
the list given at pp. 35, 36. I obtained the Commentary of the Caraite Ahron b.
Joseph (1294), which was printed at Koslow (Eupatoria) in 1835, and had lent
to me from the library of Dr. Hermann Lotze the Commentary by the Roman
poet Immanuel [born at Rome about 1265], who was intimately associated
with Dante, printed at Naples in 1487, and equal in value to a MS. Among the
interpreters comprehended in the Biblia Rabbinica, I made use also the
Commentary of the Spanish Menachem b. Salomo Meiri (1447), which first
appeared in the Amsterdam Bibelwerk, and came under my notice in a more
handy edition (Fürth, 1844) from the library of my dear friend and companion
in study, Baer. To him I owe, among many other things, the comparison of
several MSS, particularly of one brought from Arabia by Jacob Sappir, which
has come into his possession.

In making use of the Graecus Venetus, I was not confined to Villoison’s
edition (1784). The only existing MS (found in Venice) of this translation one
of my young friends, von Gebhardt, has compared with the greatest care with



Villoison’s printed edition, in which he has found many false readings and
many omissions. We have to expect from him a critical, complete edition of
this singular translation, which, both as regards the knowledge its author
displays of the Hebrew language and his skill in the Greek language, remains
as yet an unsolved mystery.

Bacon, in his work De Augmentis Scientiarum (viii. 2), rightly speaks f1a of
Solomon’s proverbs as an unparalleled collection. May it be granted me, by
the help of God, to promote in some degree the understanding of this
incomparable Book, as to its history, its language, and its practical lessons!

Abbreviations
[The usual abbreviations of words and phrases are adopted throughout this
work, and will readily be understood by the reader. The mark of abbreviation
in Hebrew words is a stroke like an acute accent after a letter, as e.g., `Rti for
T�MwRti, Pro. 29: 4; and in Hebrew sentences, `WGW for RM�FGWi et complens =
etc., as e.g., at Pro. 30: 4.]



THE BOOK OF PROVERBS

Introduction
The Book of Proverbs bears the external title YL��iMI RPES�, which it derives
from the words with which it commences. It is one of the three books which
are distinguished from the other twenty-one by a peculiar system of
accentuation, the best exposition of which that has yet been given is that by S.
Baer, f1 as set forth in my larger Psalmen-commentar. f2

The memorial word for these three books, viz., Job, Mishle (Proverbs), and
Tehillim (Psalms), is TMJ, formed from the first letter of the first word of each
book, or, following the Talmudic and Masoretic arrangement of the books,
�JT.

Having in view the superscription HMOLO�i YL��iMI, with which the book
commences, the ancients regarded it as wholly the composition of Solomon.
The circumstance that it contains only 800 verses, while according to 1Ki. 5:12
(1Ki. 4:32) Solomon spake 3000 proverbs, R. Samuel bar-Nachmani explains
by remarking that each separate verse may be divided into two or three
allegories or apothegms (e.g., Pro. 25:12), not to mention other more arbitrary
modes of reconciling the discrepancy. f3

The opinion also of R. Jonathan, that Solomon first composed the Canticles,
then the Proverbs, and last of all Ecclesiastes, inasmuch as the first
corresponds f4 with the spring-time of youth, the second with the wisdom of
manhood, and the third with the disappointment of old age, is founded on the
supposition of the unity of the book and of its Solomonic authorship.

At the present day also there are some, such as Stier, who regard the Book of
Proverbs from first to last as the work of Solomon, just as Klauss (1832) and
Randegger (1841) have ventured to affirm that all the Psalms without
exception were composed by David. But since historical criticism has been
applied to Biblical subjects, that blind submission to mistaken tradition appears
as scarcely worthy of being mentioned. The Book of Proverbs presents itself as
composed of various parts, different from each other in character and in the
period to which they belong. Under the hands of the critical analysis it resolves
itself into a mixed market of the most manifold intellectual productions of
proverbial poetry, belonging to at least three different epochs.

1. The external plan of the Book of Proverbs, and its own testimony
as to its origin. — The internal superscription of the book, which recommends



it, after the manner of later Oriental books, on account of its importance and
the general utility of its contents, extends from v. 1 to v. 6. Among the
moderns this has been acknowledged by Löwenstein and Maurer; for v. 7,
which Ewald, Bertheau, and Keil have added to it, forms a new
commencement to the beginning of the book itself. The book is described as
“The Proverbs of Solomon,” and then there is annexed the statement of its
object. That object, as summarily set forth in v. 2, is practical, and that in a
twofold way: partly moral, and partly intellectual. The former is described in
vv. 3-5. It present moral edification, moral sentiments for acceptance, not
merely to help the unwise to attain to wisdom, but also to assist the wise. The
latter object is set forth in v. 6. It seeks by its contents to strengthen and
discipline the mind to the understanding of thoughtful discourses generally. In
other words, it seeks to gain the moral ends which proverbial poetry aims at,
and at the same time to make familiar with it, so that the reader, in these
proverbs of Solomon, or by means of them as of a key, learns to understand
such like apothegms in general. Thus interpreted, the title of the book does not
say that the book contains proverbs of other wise men besides those of
Solomon; if it did so, it would contradict itself, It is possible that the book
contains proverbs other than those of Solomon, possible that the author of the
title of the book added such to it himself, but the title presents to view only the
Proverbs of Solomon. If Pro. 1: 7 begins the book, then after reading the title
we cannot think otherwise than that here begin the Solomonic proverbs. If we
read farther, the contents and the form of the discourses which follow do not
contradict this opinion; for both are worthy of Solomon. So much the more
astonished are we, therefore, when at 10: 1 we meet with a new superscription.
HMOLO�i YL��iMI, from which point on to Pro. 22:16 there is a long succession of
proverbs of quite a different tone and form — short maxims, Mashals proper
— while in the preceding section of the book we find fewer proverbs than
monitory discourses. What now must be our opinion when we look back from
this second superscription to the part Pro. 1: 7-9, which immediately follows
the title of the book? Are Pro. 1: 7-9, in the sense of the book, not the
“Proverbs of Solomon”? From the title of the book, which declares them to be
so, we must judge that they are. Or are they “Proverbs of Solomon”? In this
case the new superscription (Pro. 10: 1), “The Proverbs of Solomon,” appears
altogether incomprehensible. And yet only one of these two things is possible:
on the one side, therefore, there must be a false appearance of contradiction,
which on a closer investigation disappears. But on which side is it? If it is
supposed that the tenor of the title, Pro. 1: 1-6, does not accord with that of the
section Pro. 10: 1-22: 6, but that it accords well with that of Pro. 1: 7-9 (with
the breadth of expression in Pro. 1: 7-9, it has also several favourite words not
elsewhere occurring in the Book of Proverbs; among these, HMFRi�F, subtilty,
and HmFZIMi, discretion, Pro. 1: 4), then Ewald’s view is probable, that 1-9 is an



original whole written at once, and that the author had no other intention than
to give it as an introduction to the larger Solomonic Book of Proverbs
beginning at Pro. 10: 1. But it is also possible that the author of the title has
adopted the style of the section Pro. 1: 7-9. Bertheau, who has propounded this
view, and at the same time has rejected, in opposition to Ewald, the idea of the
unity of the section, adopts this conclusion, that in Pro. 1: 8-9 there lies before
us a collection of the admonitions of different authors of proverbial poetry,
partly original introductions to larger collections of proverbs, which the author
of the title gathers together in order that he may give a comprehensive
introduction to the larger collection contained in Pro. 10: 1-22:16. But such an
origin of the section as Bertheau thus imagines is by no means natural; it is
more probable that the author, whose object is, according to the title of the
book, to give the proverbs of Solomon, introduces these by a long introduction
of his own, than that, instead of beginning with Solomon’s proverbs, he first
presents long extracts of a different kind from collections of proverbs. If the
author, as Bertheau thinks, expresses indeed, in the words of the title, the
intention of presenting, along with the “Proverbs of Solomon,” also the “words
of the wise,” then he could not have set about his work more incorrectly and
self-contradictorily than if he had begun the whole, which bears the
superscription “Proverbs of Solomon” (which must be regarded as presenting
the proverbs of Solomon as a key to the words of the wise generally), with the
“words of the wise.” But besides the opinion of Ewald, which in itself, apart
from internal grounds, is more natural and probable than that of Bertheau,
there is yet the possibility of another. Keil, following H. A. Hahn, is of
opinion, that in the sense of the author of the title, the section 1-9 is Solomonic
as well as 10-22, but that he has repeated the superscription “Proverbs of
Solomon” before the latter section, because from that point onward proverbs
follow which bear in a special measure the characters of the Mashal
(Hävernick’s Einl. iii. 428). The same phenomenon appears in the book of
Isaiah, where, after the general title, there follows an introductory address, and
then in 2: 1 the general title is repeated in a shorter form. That this analogy,
however, is here inapplicable, the further discussion of the subject will show.

The introductory section Pro. 1: 7-9, and the larger section Proverbs 10-22:16,
which contains uniform brief Solomonic apothegms, are followed by a third
section, Pro. 22:17-24:22. Hitzig, indeed, reckons Proverbs 10-24:22 as the
second section, but with Pro. 22:17 there commences an altogether different
style, and a much freer manner in the form of the proverb; and the introduction
to this new collection of proverbs, which reminds us of the general title, places
it beyond a doubt that the collector does not at all intend to set forth these
proverbs as Solomonic. It may indeed be possible that, as Keil (iii. 410)
maintains, the collector, inasmuch as he begins with the words, “Incline thine
ear and hear words of the wise,” names his own proverbs generally as “words



of the wise,” especially since he adds, “and apply thine heart to my
knowledge;” but this supposition is contradicted by the superscription of a
fourth section, Pro. 24:23 ff., which follows. This short section, an appendix to
the third, bears the superscription, “These things also are �YMIKFXáLÁ.” If Keil
thinks here also to set aside the idea that the following proverbs, in the sense of
this superscription, have as their authors “the wise,” he does unnecessary
violence to himself. The L is here that of authorship and if the following
proverbs are composed by the �YMIKFXá, “the wise,” then they are not the
production of the one �KFXF, “wise man,” Solomon, but they are “the words of
the wise” in contradistinction to “the Proverbs of Solomon.”

The Proverbs of Solomon begin again at Pro. 25: 1; and this second large
section (corresponding to the first, Pro. 10: 1-22:16) extends to 29. This fifth
portion of the book has a superscription, which, like that of the preceding
appendix, commences thus: “Also (�gA) these are proverbs of Solomon which
the men of Hezekiah king of Judah collected.” The meaning of the word
wQYtI�iHE is not doubtful. It signifies, like the Arameo-Arabic XSN, to remove
from their place, and denote that the men of Hezekiah removed from the place
where they found them the following proverbs, and placed them together in a
separate collection. The words have thus been understood by the Greek
translator. From the supplementary words aiÎ aÏdiaÂkritoi (such as exclude all
diaÂkrisij) it is seen that the translator had a feeling of the important literary
historical significance of that superscription, which reminds us of the labours
of the poetical grammarians appointed by Pisitratus to edit older works, such
as those of Hesiod. The Jewish interpreters, simply following the Talmud,
suppose that the “also” (�gA) belongs to the whole superscription, inclusive of
the relative sentence, and that it thus bears witness to the editing of the
foregoing proverbs also by Hezekiah and his companions; f5 which is
altogether improbable, for then, if such were the meaning of the words, “which
the men of Hezekiah,” etc., they ought to have stood after Pro. 1: 1. The
superscription Pro. 25: 1 thus much rather distinguishes the following
collection from that going before, as having been made under Hezekiah. As
two appendices followed the “Proverbs of Solomon,” Pro. 10: 1-22:16, so also
two appendices the Hezekiah-gleanings of Solomonic proverbs. The former
two appendices, however, originate in general from the “wise,” the latter more
definitely name the authors: the first, 30, is by “Agur the son of Jakeh;” the
second, Pro. 31: 1-9, by a “King Lemuel.” In so far the superscriptions are
clear. The name of the authors, elsewhere unknown, point to a foreign country;
and to this corresponds the peculiar complexion of these two series of
proverbs. As a third appendix to the Hezekiah-collection, Pro. 31:10 ff.



follows, a complete alphabetical proverbial poem which describes the
praiseworthy qualities of a virtuous woman.

We are thus led to the conclusion that the Book of Proverbs divides itself into
the following parts: —

(1) The title of the book, Pro. 1: 1-6, by which the question is raised,
how far the book extends to which it originally belongs;

(2) the hortatory discourses, Pro. 1: 7-9, in which it is a question
whether the Solomonic proverbs must be regarded as beginning with
these, or whether they are only the introduction thereto, composed by a
different author, perhaps the author of the title of the book;

(3) the first great collection of Solomonic proverbs, Proverbs 10-22:16;

(4) the first appendix to this first collection, “The words of the wise,”
Pro. 22:17-24:22;

(5) the second appendix, supplement of the words of some wise men,
Pro. 24:23 ff.;

(6) the second great collection of Solomonic proverbs, which the “men
of Hezekiah” collected, Proverbs 25-29;

(7) the first appendix to this second collection, the words of Agur the
son of Makeh, 30;

(8) the second appendix, the words of King Lemuel, Pro. 31: 1-9;

(9) third appendix, the acrostic ode, Pro. 31:10 ff.

These nine parts are comprehended under three groups: the introductory
hortatory discourses with the general title at their head, and the two great
collections of Solomonic proverbs with their two appendices. In prosecuting
our further investigations, we shall consider the several parts of the book first
from the point of view of the manifold forms of their proverbs, then of their
style, and thirdly of their type of doctrine. From each of these three subjects of
investigation we may expect elucidations regarding the origin of these
proverbs and of their collections.

2.The several parts of the Book of Proverbs with respect to the
manifold forms of the proverbs. — If the Book of Proverbs were a collection
of popular sayings, we should find in it a multitude of proverbs of one line
each, as e.g., “Wickedness proceedeth from the wicked” (1Sa. 24:13); but we
seek for such in vain. At the first glance, Pro. 24:23 b appears to be a proverb
of one line; but the line “To have respect of persons in judgment is not good,”



is only the introductory line of a proverb which consists of several lines, v.
24 f. Ewald is right in regarding as inadmissible a comparison of the
collections of Arabic proverbs by Abu-Obeida, Meidani, and others, who
gathered together and expounded the current popular proverbs, with the Book
of Proverbs. Ali’s Hundred Proverbs are, however, more worthy of being
compared with it. Like these, Solomon’s proverbs are, as a whole, the
production of his own spirit, and only mediately of the popular spirit. To make
the largeness of the number of these proverbs a matter of doubt were
inconsiderate. Eichhorn maintained that even a godlike genius scarcely attains
to so great a number of pointed proverbs and ingenious thoughts. But if we
distribute Solomon’s proverbs over his forty years’ reign, then we have
scarcely twenty for each year; and one must agree with the conclusion, that the
composition of so many proverbs even of the highest ingenuity is no
impossible problem for a “godlike genius.” When, accordingly, it is related
that Solomon wrote 3000 proverbs, Ewald, in his History of Israel, does not
find the number too great, and Bertheau does not regard it as impossible that
the collection of the “Proverbs of Solomon” has the one man Solomon as their
author. The number of the proverbs thus cannot determine us to regard them as
having for the most part originated among the people, and the form in which
they appear leads to an opposite conclusion. It is, indeed, probable that popular
proverbs are partly wrought into these proverbs, f6 and many of their forms of
expression are moulded after the popular proverbs; but as they thus lie before
us, they are, as a whole, the production of the technical Mashal poetry.

The simplest form is, according to the fundamental peculiarity of the Hebrew
verse, the distich. The relation of the two lines to each other is very manifold.
The second line may repeat the thought of the first, only in a somewhat altered
form, in order to express this thought as clearly and exhaustively as possible.
We call such proverbs synonymous distichs; as e.g., Pro. 11:25:

A soul of blessing is made fat,
And he that watereth others is himself watered.

Or the second line contains the other side of the contrast to the statement of the
first; the truth spoken in the first is explained in the second by means of the
presentation of its contrary. We call such proverbs antithetic distichs; as e.g.,
Pro. 10: 1:

A wise son maketh his father glad,
And a foolish son is his mother’s grief.

Similar forms, Pro. 10:16; 12: 5. Elsewhere, as Pro. 18:14; 20:24, the antithesis
clothes itself in the form of a question. sometimes it is two different truths that
are expressed in the two lines; and the authorization of their union lies only in



a certain relationship, and the ground of this union in the circumstance that two
lines are the minimum of the technical proverb — synthetic distichs; e.g.,
Pro. 10:18:

A cloak of hatred are lying lips,
And he that spreadeth slander is a fool.

Not at all infrequently one line does not suffice to bring out the thought
intended, the begun expression of which is only completed in the second.
These we call integral (eingedankige) distichs; as e.g., Pro. 11:31 (cf.
1Pe. 4:18):

The righteous shall be recompensed on the earth —
How much more the ungodly and the sinner!

To these distichs also belong all those in which the thought stated in the first
receives in the second, by a sentence presenting a reason, or proof, or purpose,
or consequence, a definition completing or perfecting it; e.g., Pro. 13:14;
16:10; 19:20; 22:28. f7

But there is also a fifth form, which corresponds most to the original character
of the Mashal: the proverb explaining its ethical object by a resemblance from
the region of the natural and every-day life, the parabolhÂ proper. The form of
this parabolic proverb is very manifold, according as the poet himself
expressly compares the two subjects, or only places them near each other in
order that the hearer or reader may complete the comparison. The proverb is
least poetic when the likeness between the two subjects is expressed by a verb;
as Pro. 27:15 (to which, however, v. 16 belongs):

A continual dropping in a rainy day
And a contentious woman are alike.

The usual form of expression, neither unpoetic nor properly poetic, is the
introduction of the comparison by ki [as], and of the similitude in the second
clause by �k� [so]; as Pro. 10:26:

As vinegar to the teeth, and as smoke to the eyes,
So is the sluggard to them who give him a commission.

This complete verbal statement of the relation of likeness may also be
abbreviated by the omission of the �k�; as Pro. 25:13; 26:11:

As a dog returning to his vomit —
A fool returning to his folly.



We call the parabolic proverbs of these three forms comparisons. The last, the
abbreviated form of the comparative proverb, which we will call, in
contradistinction to the comparative, the emblematic, in which the contrast and
its emblem are loosely placed together without any nearer expression of the
similitude; as e.g., Pro. 26:20; 27:17, 18, 20. This takes place either by means
of the couplative Vav, Wi, as Pro. 25:25 —

Cold water to a thirsty soul,
And good news from a far country. f8

Or without the Vav; in which case the second line is as the subscription under
the figure or double figure painted in the first; e.g., Pro. 25:11 f., 11:22:

A gold ring in a swine’s snout —
A fair woman without understanding.

These ground-forms of two lines, can, however, expand into forms of several
lines. Since the distich is the peculiar and most appropriate form of the
technical proverb, so, when two lines are not sufficient for expressing the
thought intended, the multiplication to four, six, or eight lines is most natural.
In the tetrastich the relation of the last two to the first two is as manifold as is
the relation of the second line to the first in the distich. There is, however, no
suitable example of four-lined stanzas in antithetic relation. But we meet with
synonymous tetrastichs, e.g., Pro. 23:15 f., 24: 3 f., 28 f.; synthetic,
Pro. 30: 5 f.; integral, Pro. 30:17 f., especially of the form in which the last two
lines constitute a proof passage beginning with YkI, Pro. 22:22 f., or �p�,
Pro. 22:24 f., or without exponents, Pro. 22:26 f.; comparative without
expressing the comparison, Pro. 25:16 f. (cf. on the other hand, Pro. 26:18 f.,
where the number of lines is questionable), and also the emblematical,
Pro. 25: 4 f.:

Take away the dross from the silver,
And there shall come forth a vessel for the goldsmith;

Take away the wicked from before the king,
And this throne shall be established in righteousness.

Proportionally the most frequently occurring are tetrastichs, the second half of
which forms a proof clause commencing with YkI or �p�. Among the less
frequent are the six-lined, presenting (Pro. 23: 1-3; 24:11 f.) one and the same
thought in manifold aspects, with proofs interspersed. Among all the rest
which are found in the collection, Pro. 23:12-14, 19-21, 26-28; 30:15 f., 30:29-
31, the first two lines form a prologue introductory to the substance of the
proverb; as e.g., Pro. 23:12-14:



O let instruction enter into thine heart,
And apply thine ears to the words of knowledge.

Withhold not correction from the child;
For if thou beatest him with the rod — he dies not.

Thou shalt beat him with the rod,
And deliver his soul from hell.

Similarly formed, yet more expanded, is the eight-lined stanza, Pro. 23:22-28:

Hearken unto thy father that begat thee,
And despise not thy mother when she is old.

Buy the truth and sell it not:
Wisdom, and virtue, and understanding.

The father of a righteous man greatly rejoices,
And he that begetteth a wise child hath joy of him.

Thy father and thy mother shall be glad,
And she that bare thee shall rejoice.

The Mashal proverb here inclines to the Mashal ode; for this octastich may be
regarded as a short Mashal song, — like the alphabetical Mashal psalm 37,
which consists of almost pure tetrastichs.

We have now seen how the distich form multiplies itself into forms consisting
of four, six, and eight lines; but it also unfolds itself, as if in one-sided
multiplication, into forms of three, five, and seven lines. Tristichs arise when
the thought of the first line is repeated (Pro. 27:22) in the second according to
the synonymous scheme, or when the thought of the second line is expressed
by contrast in the third (Pro. 22:29; 28:10) according to the antithetic scheme,
or when to the thought expressed in one or two lines (Pro. 25: 8; 27:10) there is
added its proof. The parabolic scheme is here represented when the object
described is unfolded in two lines, as in the comparison Pro. 25:13, or when its
nature is portrayed by two figures in two lines, as in the emblematic proverb
Pro. 25:20:

To take off clothing in cold weather,
Vinegar upon nitre,

And he that singeth songs to a heavy heart.

In the few instances of pentastichs which are found, the last three lines usually
unfold the reason of the thought of the first two: Pro. 23: 4 f., 25: 6 f., 30:32 f.;
to this Pro. 24:13 forms an exception, where the �k� before the last three lines
introduces the expansion of the figure in the first two. As an instance we quote
Pro. 25: 6 f.:



Seek not to display thyself in the presence of the king,
And stand not in the place of the great.

For better that it be said unto thee, “Come up hither,”
Than that they humble thee in the presence of the prince,

While thine eyes have raised themselves.

Of heptastichs I know of only one example in the collection, viz., Pro. 23: 6-8:

Eat not the bread of the jealous,
And lust not after his dainties;

For he is like one who calculates with himself: —
“Eat and drink,” saith he to thee,

And his heart is not with thee.
Thy morsel which thou hast eaten must thou vomit up,

And thou hast wasted thy pleasant words.

From this heptastich, which one will scarcely take for a brief Mashal ode
according to the compound strophe-scheme, we see that the proverb of two
lines can expand itself to the dimensions of seven and eight lines. Beyond
these limits the whole proverb ceases to be L�FMF in the proper sense; and after
the manner of Psa. 25, 34, and especially 37, it becomes a Mashal ode. Of this
class of Mashal odes are, besides the prologue, Pro. 22:17-21, that of the
drunkard, Pro. 23:29-35; that of the slothful man, Pro. 24:30-34; the
exhortation to industry, Pro. 27:23-27; the prayer for a moderate portion
between poverty and riches, Pro. 30: 7-9; the mirror for princes, Pro. 31: 2-9;’
and the praise of the excellent wife, Pro. 31:10 ff. It is singular that this ode
furnishes the only example of the alphabetical acrostic in the whole collection.
Even a single trace of original alphabetical sequence afterwards broken up
cannot be found. There cannot also be discovered, in the Mashal songs referred
to, anything like a completed strophe-scheme; even in Pro. 31:10 ff. the
distichs are broken by tristichs intermingled with them.

In the whole of the first part, Pro. 1: 7-9, the prevailing form is that of the
extended flow of the Mashal song; but one in vain seeks for strophes. There is
not here so firm a grouping of the lines; on the supposition of its belonging to
the Solomonic era, this is indeed to be expected. The rhetorical form here
outweighs the purely poetical. This first part of the Proverbs consists of the
following fifteen Mashal strains:

(1) Pro. 1: 7-19,
(2) 20 ff.,
(3) 2,
(4) Pro. 3: 1-18,
(5) 19-26,



(6) 27 ff.,
(7) Pro. 4: 1-5: 6,
(8) 7 ff.,
(9) 6: 1-5,
(10) 6-11,
(11) 12-19,
(12) 20 ff.,
(13) 7,
(14) 8,
(15) 9.

In 3 and 9 there are found a few Mashal odes of two lines and of four lines
which may be regarded as independent Mashals, and may adapt themselves to
the schemes employed; other brief complete parts are only waves in the flow
of the larger discourses, or are altogether formless, or more than octastichs.
The octastich Pro. 6:16-19 makes the proportionally greatest impression of an
independent inwoven Mashal. It is the only proverb in which symbolical
numbers are used which occurs in the collection from 1 to 29:

There are six things which Jahve hateth,
And seven are an abhorrence to His soul:

Haughty eyes, a lying tongue,
And hands that shed innocent blood;

An heart that deviseth the thoughts of evil,
Feet that hastily run to wickedness,

One that uttereth lies as a false witness,
And he who soweth strife between brethren.

Such numerical proverbs to which the name HdFMI has been given by later
Jewish writers (see my Gesch. der Jüd. Poesie, pp. 199, 202) are found in 30.
With the exception of Pro. 30: 7-9, 24-28 (cf. Sir. 25: 1, 2), the numerical
proverb has this peculiarity, found also in most of the numerical proverbs of
Sirach (Sir. 23:16; 25: 7; 26: 5, 28), that the number named in the first parallel
line is in the second (cf. Job. 5: 9) increased by one. On the other hand, the
form of the Priamel f9 is used neither in the Book of Proverbs nor in that of
Sirach. Proverbs such as Pro. 20:10 (“Diverse weights, diverse measures — an
abomination to Jahve are they both”) and Pro. 20:12 (“The hearing ear, the
seeing eye — Jahve hath created them both”), to be distinguished from
Pro. 17: 3; 27:21, and the like, where the necessary unity, and from Pro. 27: 3,
where the necessary resemblance, of the predicate is wanting, are only a weak
approach to the Priamel, — a stronger, Pro. 25: 3, where the three subjects
form the preamble (“The heaven for height, and the earth for depth, and the
heart of kings — are unsearchable”). Perhaps Pro. 30:11-14 is a greater



mutilated Priamel. Here four subjects form the preamble, but there is wanting
the conclusion containing the common predicate. This, we believe, exhausts
the forms of the Mashal in the collection. It now only remains to make mention
of the Mashal chain, i.e., the ranging together in a series of proverbs of a
similar character, such as the chain of proverbs regarding the fool, Pro. 26: 1-
12, the sluggard, Pro. 26:13-16, the tale-bearer, Pro. 26:20-22, the malicious,
Pro. 26:23-28 — but this form belongs more to the technics of the Mashal
collection than to that of the Mashal poetry.

We now turn to the separate parts of the book, to examine more closely the
forms of their proverbs, and gather materials for a critical judgment regarding
the origin of the proverbs which they contain. Not to anticipate, we take up in
order the separate parts of the arrangement of the collection. Since, then, it
cannot be denied that in the introductory paedagogic part, Pro. 1: 7-9,
notwithstanding its rich and deep contents, there is exceedingly little of the
technical form of the Mashal, as well as generally of technical form at all. This
part, as already shown, consist not of proper Mashals, but of fifteen Mashal
odes, or rather, perhaps, Mashal discourses, didactic poems of the Mashal
kind. In the flow of these discourses separate Mashals intermingle, which may
either be regarded as independent, or, as Pro. 1:32; 4:18 f., can easily be so
understood. In the Mashal chains of Proverbs 4 and 9 we meet with proverbs
that are synonymous (Pro. 9: 7, 10), antithetic (Pro. 3:35; 9: 8), integral, or of
one thought (Pro. 3:29, 30), and synthetic (Pro. 1: 7; 3: 5, 7), of two lines and
of four lines variously disposed (Pro. 3: 9 f., 11 f., 31 f., 33 f.); but the
parabolic scheme is not at all met with, separate proverbs such as Pro. 3:27 f.
are altogether without form, and keeping out of view the octastich numerical
proverb, Pro. 6:16-19, the thoughts which form the unity of separate groups are
so widely expanded that the measure of the Mashal proper is far exceeded. The
character of this whole part is not concentrating, but unfolding. Even the
intermingling proverbs of two lines possess the same character. They are for
the most part more like dissolved drops than gold coins with sharp outline and
firm impress; as e.g., Pro. 9: 7:

He that correcteth the mocker getteth to himself shame;
And he that rebuketh the sinner his dishonour.

The few that consist of four lines are closer, more compact, more finished,
because they allow greater space for the expression; e.g., Pro. 3: 9 f.:

Honour Jahve with thy wealth,
And with the first-fruits of all thine income:

And thy barns shall be filled with plenty,
And thy vats shall overflow with must.



But beyond the four lines the author knows no limits of artistic harmony; the
discourse flows on till it has wholly or provisionally exhausted the subject; it
pauses not till it reaches the end of its course, and then, taking breath, it starts
anew. We cannot, moreover, deny that there is beauty in this new springing
forth of the stream of the discourse with its fresh transparent waves; but it is a
peculiar beauty of the rhetorically decomposed, dissolved Mashal, going forth,
as it were, from its confinement, and breathing its fragrance far and wide.

The fifteen discourses, in which the Teacher appears twelve times and Wisdom
three times, are neither of a symmetrically chiselled form nor of internally
fashioned coherence, but yet are a garland of songs having internal unity, with
a well-arranged manifoldness of contents. It is true that Bertheau recognises
here neither unity of the contents nor unity of the formal character; but there is
no Old Testament portion of like extent, and at the same time of more
systematic internal unity, and which bears throughout a like formal impress,
than this. Bertheau thinks that he has discovered in certain passages a greater
art in the form; and certainly there are several sections which consist of just ten
verses. But this is a mere accident; for the first Mashal ode consists of groups
of 1, 2, and 10 verses, the second of 8 and 6 verses, the third of 10 and 12, the
fourth of 10 and 8, the fifth of 2 and 6, etc. — each group forming a complete
sense. The 10 verses are met with six times, and if Pro. 4: 1-9 from the Peshito,
and Pro. 4:20-27 from the LXX, are included, eight times, without our
regarding these decades as strophes, and without our being able to draw any
conclusion regarding a particular author of these decade portions. In Pro. 1:20-
33, Bertheau finds indeed, along with the regular structure of verses, an exact
artistic formation of strophes (3 times 4 verses with an echo of 2). But he
counts instead of the stichs the Masoretic verses, and these are not the true
formal parts of the strophe.

We now come to the second part of the collection, whose superscription HMOLO�i
YL��iMI can in no respect be strange to us, since the collection of proverbs here
commencing, compared with Pro. 1: 7-9, may with special right bear the name
Mishle. The 375 proverbs which are classed together in this part, 10-22:16,
without any comprehensive plan, but only according to their more or fewer
conspicuous common characteristics (Bertheau, p. xii), consist all and every
one of distichs; for each Masoretic verse falls naturally into two stichs, and
nowhere (not even Pro. 19:19) does such a distich proverb stand in necessary
connection with one that precedes or that follows; each is in itself a small
perfected and finished whole. The tristich Pro. 19: 7 is only an apparent
exception. In reality it is a distich with the disfigured remains of a distich that
has been lost. The LXX has here two distichs which are wanting in our text.
The second is that which is found in our text, but only in a mutilated form:



oÎ pollaÃ kakopoiwÌn telesiourgeiÌ kakiÂan,
[He that does much harm perfects mischief,]

oÎÂj deÃ eÏreqiÂzei loÂgouj ouÏ swqhÂsetai.
[And he that uses provoking words shall not escape.]

Perhaps the false rendering of

 �R��L�Y �YBR �RM
 �LMY JL �YRMJ �DRM

The friend of every one is rewarded with evil,
He who pursues after rumours does not escape.

But not only are all these proverbs distichs, they have also, not indeed without
exception, but in by far the greatest number, a common character in that they
are antithetic. Distichs of predominating antithetic character stand here
together. Along with these all other schemes are, it is true, represented: the
synonymous, Pro. 11: 7, 25, 30; 12:14, 28; 14:19, etc.; the integral, or of one
thought, Pro. 14: 7; 15: 3, etc., particularly in proverbs with the comparative
�MI, Pro. 12: 9; 15:16, 17; 16: 8, 19; 17:10; 21:19; 22: 1, and with the ascending
YkI��JÁ [much more], Pro. 11:31; 15:11; 17: 7; 19: 7, 10; 21:27; the synthetic,
Pro. 10:18; 11:29; 14:17; 19:13; the parabolic, the most feebly represented, for
the only specimens of it are Pro. 10:26; 11:22; besides which I know not what
other Bertheau could quote. We shall further see that in another portion of the
book the parabolic proverbs are just as closely placed together as are the
antithetic. Here almost universally the two members of the proverbs stand
together in technical parallelism as thesis and antithesis; also in the
synonymous proverbs the two members are the parallel rays of one thought; in
the synthetic two monostichs occur in loose external connection to suffice for
the parallelism as a fundamental law of the technical proverb. But also in these
proverbs in which a proper parallelism is not found, both members being
needed to form a complete sentence, verse and members are so built up,
according to Bertheau’s self-confirmatory opinion, that in regard to extent and
the number of words they are like verses with parallel members.

To this long course of distichs which profess to be the Mishle of Solomon,
there follows a course, Pro. 22:17-24:22, of “words of the wise,” prefaced by
the introduction Pro. 22:17-21, which undeniably is of the same nature as the
greater introduction, Pro. 1: 7-9, and of which we are reminded by the form of
address preserved throughout in these “words of the wise.” These “words of
the wise” comprehend all the forms of the Mashal, from those of two lines in
Pro. 22:28; 23: 9; 24: 7, 8, 9, 10, to the Mashal song Pro. 23:29-35. Between
these limits are the tetrastichs, which are the most popular form, Pro. 22:22 f.,
24 f., 26 f., 23:10 f., 15 f., 17 f., 24: 1 f., 3 f., 5 f., 15,f., 17 f., 19 f., 21 f., —



pentastichs, Pro. 23: 4 f., 24:13 f., and hexastichs, Pro. 23: 1-3, 12-14, 19-21,
26-28; 24:11 f.; — of tristichs, heptastichs, and octastichs are at least found
one specimen of each, Pro. 22:29; 23: 6-8; 23:22-25. Bertheau maintains that
there is a difference between the structure of these proverbs and that of the
preceding, for he counts the number of the words which constitute a verse in
the case of the latter and of the former; but such a proceeding is unwarrantable,
for the remarkably long Masoretic verse Pro. 24:12 contains eighteen words;
and the poet is not to be made accountable for such an arrangement, for in his
mind Pro. 24:11 f. forms a hexastich, and indeed a very elegant one. Not the
words of the Masoretic verse, but the stichs are to be counted. Reckoning
according to the stichs, I can discover no difference between these proverbs
and the preceding. In the preceding ones also the number of the words in the
stichs extends from two to five, the number two being here, however,
proportionally more frequently found (e.g., Pro. 24: 4b, 24: 8a, 10b); a
circumstance which has its reason in this, that the symmetry of the members is
often very much disturbed, there being frequently no trace whatever of
parallelism. To the first appendix to the “Proverbs of Solomon” there follows a
second, Pro. 24:23 ff., with the superscription, “These things also to the wise,”
which contains a hexastich, Pro. 24:23b -25, a distich, v. 26, a tristich, v. 27, a
tetrastich, v. 28 f., and a Mashal ode, v. 30 ff., on the sluggard — the last in the
form of an experience, of the poet like Psa. 37:35 f. The moral which he has
drawn from this recorded observation is expressed in two verses such as we
have already found at Pro. 6:10 f. These two appendices are, as is evident from
their commencement as well as from their conclusion, in closest relation to the
introduction, Pro. 1: 7-9.

There now follows in 25-29 the second great collection of “Proverbs of
Solomon,” “copied out,” as the superscription mentions, by the direction of
King Hezekiah. It falls, apparently, into two parts; for as Pro. 24:30 ff., a
Mashal hymn stands at the end of the two appendices, so that the Mashal hymn
Pro. 27:23 ff. must be regarded as forming the division between the two halves
of this collection. It is very sharply distinguished from the collection beginning
with Proverbs 10. The extent of the stichs and the greater or less observance of
the parallelism furnish no distinguishing mark, but there are others worthy of
notice. In the first collection the proverbs are exclusively in the form of
distichs; here we have also some tristichs, Pro. 25: 8, 13, 20; 27:10, 22; 28:10,
tetrastichs, Pro. 25: 4 f., 9 f., 21 f., 26:18 f., 24 f., 27:15 f., and pentastichs,
Pro. 25: 6 f., besides the Mashal hymn already referred to. The kind of
arrangement is not essentially different from that in the first collection; it is
equally devoid of plan, yet there are here some chains or strings of related
proverbs, Pro. 26: 1-12, 13-16, 20-22. A second essential distinction between
the two collections is this, that while in the first the antithetic proverb forms
the prevailing element, here is it the parabolic, and especially the emblematic;



in 25-27 are sentences almost wholly of this character. We say almost, for to
place together proverbs of this kind exclusively is not the plan of the collector.
There are also proverbs of the other schemes, fewer synonymous, etc., than
antithetic, and the collection begins in very varied quodlibet: Pro. 25: 2, an
antithetic proverb; Pro. 25: 3, a priamel with three subjects; Pro. 25: 4 f., an
emblematic tetrastich; Pro. 25: 6 f., a pentastich; Pro. 25: 8, a tristich;
Pro. 25: 9 f., a tetrastich, with the negative �P; Pro. 25:11, an emblematic
distich (“Golden apples in silver caskets — a word spoken in a fitting way”).
The antithetic proverbs are found especially in 28 and 29: the first and the last
proverb of the whole collection, Pro. 25: 2; 29:27, are antithetic; but between
these two the comparative and the figurative proverbs are so prevalent, that
this collection appears like a variegated picture-book with explanatory notes
written underneath. In extent it is much smaller than the foregoing. I reckon
126 proverbs in 137 Masoretic verses.

The second collection of Solomon’s proverbs has also several appendices, the
first of which, 30, according to the inscription, is by an otherwise unknown
author, Agur the son of Jakeh. The first poem of this appendix present in a
thoughtful way the unsearchableness of God. This is followed by certain
peculiar pieces, such as a tetrastich regarding the purity of God’s word,
Pro. 30: 5 f.; a prayer for a moderate position between riches and poverty, vv.
7-9; a distich against slander, v. 10; a priamel without the conclusion, vv. 11-
14; the insatiable four (a Midda), v. 15 f.; a tetrastich regarding the disobedient
son, v. 17, the incomprehensible four, vv. 18-20; the intolerable four, vv. 21-
23; the diminutive but prudent four, vv. 24-28; the excellent four, vv. 29-31; a
pentastich recommending prudent silence, v. 32 f. Two other supplements
form the conclusion of the whole book: the counsel of Lemuel’s mother to her
royal son, Pro. 31: 2-9, and the praise of the virtuous woman in the form of an
alphabetical acrostic, Pro. 31:10 ff.

After we have acquainted ourselves with the manifold forms of the technical
proverbs and their distribution in the several parts of the collection, the
question arises, What conclusions regarding the origin of these several parts
may be drawn from these forms found in them? We connect with this the
conception of Ewald, who sees represented in the several parts of the
collection the chief points of the history of proverbial poetry. The “Proverbs of
Solomon,” Pro. 10: 1-22:16, appear to him to be the oldest collection, which
represents the simplest and the most ancient kind of proverbial poetry. Their
distinguishing characteristics are the symmetrical two-membered verse,
complete in itself, containing in itself a fully intelligible meaning, and the
quick contrast of thesis and antithesis. The oldest form of the technical
proverb, according to Ewald, is, according to our terminology, the antithetic
distich, such as predominates in Pro. 10: 1-22:16. Along with these antithetic



distichs we find here also others of a different kind. Ewald so considers the
contrast of the two members to be the original fundamental law of the
technical proverb, that to him these other kinds of distichs represent the
diminution of the inner force of the two-membered verse, the already begun
decay of the art in its oldest limits and laws, and the transition to a new
method. In the “Proverbs of Solomon,” 25-29, of the later collection, that
rigorous formation of the verse appears already in full relaxation and
dissolution: the contrast of the sense of the members appears here only
exceptionally; the art turns from the crowded fulness and strength of the
representation more to the adorning of the thought by means of strong and
striking figures and forms of expression, to elegant painting of certain moral
conditions and forms of life; and the more the technical proverb is deprived of
the breath of a vigorous poetic spirit, so much the nearer does it approach to
the vulgar proverb; the full and complete symmetry of the two members
disappears, less by the abridgment of one of them, than by the too great
extension and amplification of the two-membered proverb into longer
admonitions to a moral life, and descriptions relating thereto. So the proverbial
poetry passes essentially into a different form and manner. “While it loses in
regard to internal vigorous brevity and strength, it seeks to gain again by
means of connected instructive exposition, by copious description and detailed
representation; breaking up its boldly delineated, strong, and yet simply
beautiful form, it rises to oratorical display, to attractive eloquence, in which,
indeed, though the properly poetical and the artistic gradually disappears, yet
the warmth and easy comprehension are increased.” In Proverbs ch. 1-9, the
introduction of the older collection, and Pro. 22:17-24, of the first half of the
supplement to the older collection (25-29 is the second half), supplied by a
later writer, the great change is completed, the growth of which the later
collection of the “Proverbs of Solomon,” particularly in 25-29, reveals. The
symmetry of the two members of the verse is here completely destroyed; the
separate proverb appears almost only as an exception; the proverbial poetry
has passed into admonition and discourse, and has become in many respects
lighter, and more flexible, and flowing, and comprehensible. “It is true that on
the side of this later form of proverbial poetry there is not mere loss. While it
always loses the excellent pointed brevity, the inner fulness and strength of the
old proverbs, it gains in warmth, impressiveness, intelligibility; the wisdom
which at first strives only to make its existence and its contents in endless
manifoldness known, reaches this point at last, that having become clear and
certain, it now also turns itself earnestly and urgently to men.” In the later
additions, Pro. 30-31, appended altogether externally, the proverbial poetry has
already disappeared, and given place to elegant descriptions of separate moral
truths. While the creative passes into the background, the whole aim is now
toward surprising expansion and new artistic representation.



This view of the progressive development of the course of proverbial poetry is
one of the chief grounds for the determination of Ewald’s judgment regarding
the parts that are Solomonic and those that are not Solomonic in the collection.
In Pro. 10: 1-22:16 he does not regard the whole as Solomon’s, as immediately
and in their present form composed by Solomon; but the breath of the
Solomonic spirit enlivens and pervades all that has been added by other and
later poets. But most of the proverbs of the later collection (25-29) are not
much older than the time of Hezekiah; yet there are in it some that are
Solomonic, and of the period next to Solomon. The collection stretches
backward with its arms, in part indeed, as the superscription, the “Proverbs of
Solomon,” shows, to the time of Solomon. On the other hand, in the
introduction, 1-9, and in the first half of the appendix (Pro. 22:17-24), there is
not found a single proverb of the time of Solomon; both portions belong to two
poets of the seventh century B.C., a new era, in which the didactic poets added
to the older Solomonic collection longer pieces of their own composition. The
four small pieces, Pro. 30: 1-14, 15-33; 31: 1-9, 10 ff., are of a still later date;
they cannot belong to an earlier period than the end of the seventh or the
beginning of the sixth century B.C.

We recognise the penetration, the sensibility, the depth of thought indicate by
this opinion of Ewald’s regarding the origin of the book; yet for the most part
it is not supported by satisfactory proof. If we grant that he has on the whole
rightly construed the history of proverbial poetry, nevertheless the conclusion
that proverbs which bear in themselves the marks of the oldest proverbial
poetry belong to the Solomonic era, and that the others belong to a period more
nearly or more remotely subsequent to it, is very fallacious. In this case much
that is found in Sirach’s Book of Proverbs must be Solomonic; and the �SJ
YL�M of Isaac Satanow, f10 the contemporary of Moses Mendelssohn, as well
as many other proverbs in the collection �NBRD �YLM, and in the poetical
works of other Jewish poets belonging to the middle ages or to later times,
might be dated back perhaps a thousand years. Along with the general course
of development the individuality of the poet is also to be taken into account; an
ancient poet can, along with the formally completed, produce the imperfect,
which appears to belong to a period of art that has degenerated, and a modern
poet can emulate antiquity with the greatest accuracy. but Ewald’s construction
of the progress of the development of proverbial poetry is also in part arbitrary.
That the two-membered verse is the oldest form of the technical proverb we
shall not dispute, but that it is the two-membered antithetic verse is a
supposition that cannot be proved; and that Solomon wrote only antithetic
distichs is an absurd assertion, to which Keil justly replies, that the adhering to
only one form and structure is a sign of poverty, of mental narrowness and
one-sidedness. There are also other kinds of parallelism, which are not less



beautiful and vigorous than the antithetic, and also other forms of proverbs
besides the distich in which the thought, which can in no way be restrained
within two lines, must necessarily divide itself into the branches of a greater
number of lines. Thus I must agree with Keil in the opinion, that Ewald’s
assertion that in the Hezekiah-collection the strong form of the technical
proverb is in full dissolution, contains an exaggeration. If the first collection.
Pro. 10: 1-22:16, contains only two (Pro. 10:26; 11:22) figurative proverbs,
while it would be altogether foolish to deny that these tow, because they were
figurative proverbs, were Solomonic, or to affirm that he was the author of
only these two, so it is self-evident that the Hezekiah-collection, which is
principally a collection of figurative proverbs, must contain many proverbs in
which a different kind of parallelism prevails, which has the appearance of a
looser connection. Is it not probable that Solomon, who had an open
penetrating eye for the greatest and the smallest objects of nature, composed
many such proverbs? And is e.g., the proverb Pro. 26:23,

Dross of silver spread over a potsherd —
Burning lips and a wicked heart,

less beautiful, and vigorous, and worthy of Solomon than any antithetic
distich? If Ewald imagines that the 3000 proverbs which Solomon wrote were
all constructed according to this one model, we are much rather convinced that
Solomon’s proverbial poetry, which found the distich and the tetrastich as
forms of proverbs already in use, would not only unfold within the limits of the
distich the most varied manifoldness of thought and form, but would also
within the limits of the Mashal generally, run through the whole scale from the
distich up to octastichs and more extensive forms. But while we cannot accept
Ewald’s criteria which he applies to the two collections, Pro. 10: 1-22:16 and
25-29, yet his delineation of the form and kind of proverbial poetry occurring
in 1-9, Pro. 22:17 ff., is excellent, as is also his conclusion, that these portions
belong to a new and more recent period of proverbial poetry. Since in
Pro. 22:17-21 manifestly a new course of “Words of the Wise” by a poet later
than Solomon is introduced, it is possible, yea, not improbable, that he, or, as
Ewald thinks, another somewhat older poet, introduces in Pro. 1: 7-9 the
“Proverbs of Solomon” following from Pro. 10: 1 onward.

But if Solomon composed not only distichs, but also tristichs, etc., it is strange
that in the first collection, Pro. 10-22:16, there are exclusively distichs; and if
he constructed not only contrasted proverbs, but equally figurative proverbs, it
is as strange that in the first collection the figurative proverbs are almost
entirely wanting, while in the second collection, 25-29, on the contrary, they
prevail. This remarkable phenomenon may be partly explained if we could
suppose that not merely the second collection but both of them, were arranged
by the “men of Hezekiah,” and that the whole collection of the Solomonic



proverbs was divided by them into two collections according to their form. But
leaving out of view other objections, one would in that case have expected in
the first collection the proportionally great number of the antithetic distichs
which stand in the second. If we regard both collections as originally one
whole, then there can be no rational ground for its being divided in this
particular way either by the original collector or by a later enlarger of the
collection. We have therefore to regard the two portions as the work of two
different authors. The second is by the “men of Hezekiah;” the first cannot be
by Solomon himself, since the number of proverbs composed, and probably
also written out by Solomon, amounted to 3000; besides, if Solomon was the
author of the collection, there would be visible on it the stamp of his wisdom
in its plan and order: it is thus the work of another author, who is certainly
different from the author of the introductory Mashal poems, Pro. 1: 7-9. For if
the author of the title of the book were not at the same time the author of the
introduction, he must have taken it from some other place; thus it is
inconceivable how he could give the title “Proverbs of Solomon,” etc.,
Pro. 1: 1-6, to poems which were not composed by Solomon. If 1: 7-9 is not by
Solomon, then these Mashal poems are explicable only as the work of the
author of the title of the book, and as an introduction to the “Proverbs of
Solomon,” beginning Pro. 10: 1. It must be one and the same author who
edited the “Proverbs of Solomon” Pro. 10: 1- Pro. 22:16, prefixed Pro. 1: 7-9
as an introduction to them, and appended to them the “Words of the Wise,”
Pro. 22:17-24:22; the second collector then appended to this book a
supplement of the “Words of the Wise,” Pro. 24:23 ff., and then the Hezekiah-
collection of Solomonic proverbs, 25-29; perhaps also, in order that the book
might be brought to a close in the same form in which it was commenced, he
added f11 the non-Solomonic proverbial poem 30:f. We do not, however,
maintain that the book has this origin, but only this, that on the supposition of
the non-Solomonic origin of Pro. 1: 7-9 it cannot well have any other origin.
But the question arises again, and more emphatically, How was it possible that
the first collector left as gleanings to the second so great a number of distichs,
almost all parabolical, and besides, all more than two-lined proverbs of
Solomon? One can scarcely find the reason of this singular phenomenon in
anything else than in the judgment of the author of the first collection as the
determining motive of his selection. For when we think also on the sources and
origin of the two collections, the second always presupposes the first, and that
which is singular in the author’s thus restricting himself can only have its
ground in the freedom which he allowed to his subjectivity.

Before we more closely examine the style and the teaching of the book, and
the conclusions thence arising, another phenomenon claims our attention,
which perhaps throws light on the way in which the several collections



originated; but, at all events, it may not now any longer remain out of view,
when we are in the act of forming a judgment on this point.

3. The repetitions in the Book of Proverbs. — We find not only in
the different parts of the collection, but also within the limits of one and the
same part, proverbs which wholly or in part are repeated in the same or in
similar words. Before we can come to a judgment, we must take cognizance as
closely as possible of this fact. We begin with “The Proverbs of Solomon,”
Proverbs 10-22:16; for this collection is in relation to 25-29 certainly the
earlier, and it is especially with respect to the Solomonic proverbs that this fact
demands an explanation. In this earlier collection we find,

(1) whole proverbs repeated in exactly the same words: Pro. 14:12=
Pro. 16:25; —

(2) proverbs slightly changed in their form of expression: Pro. 10: 1 =
Pro. 15:20; Pro. 14:20 = Pro. 19: 4; Pro. 16: 2 = Pro. 21: 2; Pro. 19: 5 =
Pro. 19: 9; Pro. 20:10 = Pro. 20:23; Pro. 21: 9 = Pro. 21:19; —

(3) proverbs almost identical in form, but somewhat different in sense:
Pro. 10: 2 = Pro. 11: 4; Pro. 13:14 = Pro. 14:27; —

(4) proverbs the first lines of which are the same: Pro. 10:15 = Pro. 18:11; —

(5) proverbs with their second lines the same: Pro. 10: 6 = Pro. 10:11;
Pro. 10: 8 = Pro. 10:10; Pro. 15:33 = Pro. 18:12; —

(6) proverbs with one line almost the same: Pro. 11:13 = Pro. 20:19; Pro. 11:21
= Pro. 16: 5; Pro. 12:14 - 13: 2; Pro. 14:31 = Pro. 17: 5; Pro. 16:18 =
Pro. 18:12; Pro. 19:12 = Pro. 20: 2; comp. also Pro. 16:28 with Pro. 17: 9;
19:25 with 21:11. In comparing these proverbs, one will perceive that for the
most part the external or internal resemblance of the surrounding has prompted
the collector of place the one proverb in this place and the other in that place
(not always indeed; for what reason e.g., could determine the position of
Pro. 16:25 and Pro. 19: 5, 9, I cannot say); then that the proverb standing
earlier is generally, to all appearance, also the earlier formed, for the second of
the pair is mostly a synonymous distich, which generally further extends
antithetically one line of the first: cf. Pro. 18:11 with Pro. 10:15; Pro. 20:10, 23
with Pro. 11: 1; 20:19 with Pro. 11:13; Pro. 16: 5 with Pro. 11:21; 20: 2 with
Pro. 19:12, also Pro. 17: 5 with Pro. 14:31, where from an antithetic proverb a
synthetic one is formed; but here also there are exceptions, as Pro. 13: 2
compared with Pro. 12:14, and Pro. 15:33 with Pro. 18:12, where the same line
is in the first case connected with a synonymous, and in the second with an
antithetic proverb; but here also the contrast is so loose, that the earlier-
occurring proverb has the appearance of priority.



We now direct our attention to the second collection, 25-29. When we compare
the proverbs found here with one another, we see among them a
disproportionately smaller number of repetitions than in the other collection;
only a single entire proverb is repeated in almost similar terms, but in an
altered sense, Pro. 29:20 = Pro. 26:12; but proverbs such as Pro. 28:12, 28;
29: 2, notwithstanding the partial resemblance, are equally original. On the
other hand, in this second collection we find numerous repetitions of proverbs
and portions of proverbs from the first: —

(1) Whole proverbs perfectly identical (leaving out of view insignificant
variations): Pro. 25:24 = Pro. 21: 9; Pro. 26:22 = Pro. 18: 8; Pro. 27:12 =
Pro. 22: 3; Pro. 27:13 = Pro. 20:16; —

(2) proverbs identical in meaning with somewhat changed expression:
Pro. 26:13 = Pro. 22:13; Pro. 26:15 = Pro. 19:24; Pro. 28: 6 = Pro. 19: 1;
Pro. 28:19 = Pro. 12:11; Pro. 29:13 = Pro. 22: 2; —

(3) proverbs with one line the same and one line different: Pro. 27:21 =
Pro. 17: 3; Pro. 29:22 = Pro. 15:18; cf. also Pro. 27:15 with Pro. 19:13. when
we compare these proverbs with one another, we are uncertain as to many of
them which has the priority, as e.g., Pro. 27:21 = Pro. 17: 3; Pro. 29:22 =
Pro. 15:18; but in the case of others there is no doubt that the Hezekiah-
collection contains the original form of the proverb which is found in the other
collection, as Pro. 26:13; Pro. 28: 6, 19; Pro. 29:13; Pro. 27:15, in relation to
their parallels. In the other portions of this book also we find such repetitions
as are met with in these two collections of Solomonic proverbs. In Pro. 1: 7-
9:18 we have Pro. 2:16, a little changed, repeated in Pro. 7: 5, and Pro. 3:15 in
Pro. 8:11; Pro. 9:10a = Pro. 1: 7a is a case not worthy of being mentioned, and
it were inappropriate here to refer to Pro. 9: 4, 16. In the first appendix of “the
Words of the Wise,” Pro. 22:17-24:22, single lines often repeat themselves in
another connection; cf. Pro. 23: 3 and 6, Pro. 23:10 and Pro. 22:28; 23:17 f.
and Pro. 24:13 f., 22:23 and Pro. 23:11; 23:17 and Pro. 24: 1. That in such
cases the one proverb is often the pattern of the other, is placed beyond a doubt
by the relation of Pro. 24:19 to Psa. 37: 1; cf. also Pro. 24:20 with Psa. 37:38.
If here there are proverbs like those of Solomon in their expression, the
presumption is that the priority belongs to the latter, as Pro. 23:27 cf. 22:14;
24: 5 f. cf. 11:14; 24:19 f. cf. 13: 9, in which latter case the justice of the
presumption is palpable. Within the second appendix of “the Words of the
Wise,” Pro. 24:23 ff., no repetitions are to be expected on account of its
shortness; yet is Pro. 24:23 repeated from the Solomonic Mashal Pro. 28:21,
and as Pro. 24:33 f. are literally the same as Pro. 6:10 f., the priority is
presumably on the side of the author of Pro. 1: 7-9:18, at least of the Mashal in
the form in which he communicates it. The supplements 30 and 31 afford



nothing that is worth mention as bearing on our present inquiry, f12 and we may
therefore now turn to the question, What insight into the origin of these
proverbs and their collection do the observations made afford?

From the numerous repetitions of proverbs and portions of proverbs of the first
collection of the “Proverbs of Solomon” in the Hezekiah-collection, as well as
from another reason stated at the end of the foregoing section of our inquiry,
we conclude that the two collections were by different authors; in other words,
that they had not both “the men of Hezekiah” for their authors. It is true that
the repetitions in themselves do not prove anything against the oneness of their
authorship for there are within the several collections, and even within 9-1 (cf.
Pro. 6:20 with Pro. 1: 8; 8:10 f. with Pro. 3:14 f.), repetitions, notwithstanding
the oneness of their authorship. But if two collections of proverbs are in so
many various ways different in their character, as Pro. 10: 1-22:16 and 25-29,
then the previous probability rises almost to a certainty by such repetitions.
From the form, for the most part anomalous, in which the Hezekiah-collection
presents the proverbs and portions of proverbs which are found also in the first
collection, and from their being otherwise independent, we further conclude
that “the men of Hezekiah” did not borrow from the first collection, but formed
it from other sources. But since one does not understand why “the men of
Hezekiah” should have omitted so great a number of genuine Solomonic
proverbs which remain, after deducting the proportionally few that have been
repeated (for this omission is not to be explained by saying that they selected
those that were appropriate and wholesome for their time), we are further
justified in the conclusion that the other collection was known to them as one
current in their time. Their object was, indeed, not to supplement this older
collection; they rather regarded their undertaking as a similar people’s book,
which they wished to place side by side with that collection without making it
superfluous. The difference of the selection in the two collections has its whole
directing occasion in the difference of the intention. The first collection begins
(Pro. 10: 1) with the proverb —

A wise son maketh glad his father,
And a foolish son is the grief of his mother;

the second (Pro. 25: 2) with the proverb —

It is the glory of God to conceal a thing,
And the glory of kings to search out a matter.

The one collection is a book for youth, to whom it is dedicated in the extended
introduction, Pro. 1: 7-9:18; the second is a people’s book suited to the time of
Hezekiah (“Solomon’s Wisdom in Hezekiah’s days,” as Stier has named it),
and therefore it takes its start not, like the first, from the duties of the child, but



from those of the king. If in the two collections everything does not stand in
conscious relation to these different objects, yet the collectors at least have,
from the commencement to the close (cf. Pro. 22:15 with Pro. 29:26), these
objects before their eyes.

As to the time at which the first collection was made, the above considerations
also afford us some materials for forming a judgment. Several pairs of
proverbs which it contains present to us essentially the same sayings in older
and more recent forms. Keil regards the proverbs also that appear less original
as old-Solomonic, and remarks that one and the same poet does not always
give expression to the same thoughts with the same pregnant brevity and
excellence, and affirms that changes and reproductions of separate proverbs
may proceed even from Solomon himself. This is possible; but if we consider
that even Davidic psalms have been imitated, and that in the “Words of the
Wise” Solomonic proverbs are imitated, — moreover, that proverbs especially
are subject to changes, and invite to imitation and transformation, — we shall
find it to be improbable. Rather we would suppose, that between the
publication of the 3000 proverbs of Solomon and the preparation of the
collection Proverbs 10-22:16 a considerable time elapsed, during which the
old-Solomonic Mashal had in the mouths of the people and of poets acquired a
multitude of accretions, and that the collector had without hesitation gathered
together such indirect Solomonic proverbs with those that were directly
Solomonic. But did not then the 3000 Solomonic proverbs afford to him scope
enough? We must answer this question in the negative; for if that vast number
of Solomonic proverbs was equal in moral-religious worth to those that have
been preserved to us, then neither the many repetitions within the first
collection nor the proportional poverty of the second can be explained. The
“men of Hezekiah” made their collection of Solomonic proverbs nearly 300
years after Solomon’s time; but there is no reason to suppose that the old book
of the Proverbs of Solomon had disappeared at that time. Much rather we may
with probability conclude, from the subjects to which several proverbs of these
collections extend (husbandry, war, court life, etc.), and from Solomon’s love
for the manifold forms of natural and of social life, that his 3000 proverbs
would not have afforded much greater treasures than these before us. But if the
first collection was made at a time in which the old-Solomonic proverbs had
been already considerably multiplied by new combinations, accretions, and
imitations, then probably a more suitable time for their origination could not be
than that of Jehoshaphat, which was more related to the time of Solomon than
to that of David. The personality of Jehoshaphat, inclined toward the
promotion of the public worship of God, the edification of the people, the
administration of justice; the dominion of the house of David recognised and
venerated far and wide among neighbouring peoples; the tendencies of that
time towards intercourse with distant regions; the deep peace which followed



the subjugation of the confederated nations, — all these are features which
stamped the time of Jehoshaphat as a copy of that of Solomon. Hence we are to
expect in it the fostering care of the Chokma. If the author of the introduction
and editor of the older book of Proverbs lived after Solomon and before
Hezekiah, then the circumstances of the case most suitably determine his time
as at the beginning of the reign of Jehoshaphat, some seventy years after
Solomon’s death. If in 1-9 it is frequently said that wisdom was seen openly in
the streets and ways, this agrees with 2Ch. 17: 7-9, where it is said that princes,
priests, and Levites, sent out by Jehoshaphat (compare the Carolingian missi),
went forth into the towns of Judah with the book of the law in their hands as
teachers of the people, and with 2Ch. 19: 4, where it is stated that Jehoshaphat
himself “went out through the people from Beer-sheba to Mount Ephraim, and
brought them back unto the Lord God of their fathers.” We have an evidence
of the fondness for allegorical forms of address at that time in 2Ki. 14: 8-11
(2Ch. 25:17-21), which is so far favourable to the idea that the allegorizing
author of 1-9 belonged to that epoch of history.

This also agrees with the time of Jehoshaphat, that in the first collection the
kingdom appears in its bright side, adorned with righteousness (Pro. 14:35;
16:10, 12, 13; 20: 8), wisdom (Pro. 20:26), grace and truth (Pro. 20:28), love to
the good (Pro. 22:11), divine guidance (Pro. 21: 1), and in the height of power
(Pro. 16:14, 15; 19:12); while in the second collection, which immediately
begins with a series of the king’s sayings, the kingdom is seen almost only
(with exception of Pro. 29:14) on its dark side, and is represented under the
destructive dominion of tyranny (Pro. 28:15, 16; 29: 2), of oppressive taxation
(Pro. 29: 4), of the Camarilla (Pro. 25: 5; 29:12), and of multiplied authorities
(Pro. 28: 2). Elster is right when he remarks, that in 10-22:16 the kingdom in
its actual state corresponds to its ideal, and the warning against the abuse of
royal power lies remote. If these proverbs more distinguishably than those in
25-29 bear the physiognomy of the time of David and Solomon, so, on the
other hand, the time of Jehoshaphat, the son and successor of Asa, is
favourable to their collection; while in the time of Hezekiah, the son and
successor of Ahaz, and father and predecessor of Manasseh, in which, through
the sin of Ahaz, negotiations with the world-kingdom began, that cloudy
aspect of the kingdom which is borne by the second supplement, Pro. 24:23-
25, was brought near.

Thus between Solomon and Hezekiah, and probably under Jehoshaphat, the
older Book of Proverbs contained in Proverbs ch. 1-24:22 first appeared. The
“Proverbs of Solomon,” Pro. 10: 1-22:16, which formed the principal part, the
very kernel of it, were enclosed on the one side, at their commencement, by the
lengthened introduction Pro. 1: 7-9:18, in which the collector announces
himself as a highly gifted teacher and as the instrument of the Spirit of



revelation, and on the other side are shut in at their close by “the Words of the
Wise,” Pro. 22:17-24:34. The author, indeed, does not announce Pro. 1: 6 such
a supplement of “the Words of the Wise;” but after these words in the title of
the book, he leads us to expect it. The introduction to the supplement
Pro. 22:17-21 sounds like an echo of the larger introduction, and corresponds
to the smaller compass of the supplement. The work bears on the whole the
stamp of a unity; for even in the last proverb with which it closes
(Pro. 24:21 f., “My son, fear thou Jahve and the king,” etc.), there still sounds
the same key-note which the author had struck at the commencement. A later
collector, belonging to the time subsequent to Hezekiah, enlarged the work by
the addition of the Hezekiah-portion, and by a short supplement of “the Words
of the Wise,” which he introduces, according to the law of analogy, after
Pro. 22:17-24:22. The harmony of the superscriptions Pro. 24:23; 25: 1,
favours at least the supposition that these supplements are the work of one
hand. The circumstance that “the Words of the Wise,” Pro. 22:17-24:22, in two
of their maxims refer to the older collection of Solomonic proverbs, but, on the
contrary, that “the Words of the Wise,” Pro. 24:23 ff., refer in Pro. 24:23 to the
Hezekiah- collection, and in Pro. 24:33 f. to the introduction Pro. 1: 7-9:18,
strengthens the supposition that with Pro. 24:23 a second half of the book,
added by another hand, begins. There is no reason for not attributing the
appendix 30-31 to this second collector; perhaps he seeks, as already remarked
above, to render by means of it the conclusion of the extended Book of
Proverbs uniform with that of the older book. Like the older collection of
“Proverbs of Solomon,” so also now the Hezekiah-collection has “Proverbs of
Solomon,” so also now the Hezekiah-collection has “Proverbs of the Wise” on
the right and on the left, and the king of proverbial poetry stands in the midst
of a worthy retinue. The second collector distinguishes himself from the first
by this, that he never professes himself to be a proverbial poet. It is possible
that the proverbial poem of the “virtuous woman,” Pro. 31:10 ff., may be his
work, but there is nothing to substantiate this opinion.

After this digression, not which we have been led by the repetitions found in
the book, we now return, conformably to our plan, to examine it from the point
of view of the forms of its language and of its doctrinal contents, and to inquire
whether the results hitherto attained are confirmed, and perhaps more fully
determined, by this further investigation.

4. The Book of the Proverbs on the side of its manifoldness of
style and form of instruction. — We commence our inquiry with the
relation in which Proverbs 10-22:16 and 25-29 stand to each other with
reference to their forms of language. If the primary stock of both of these
sections belongs indeed to the old time of Solomon, then they must bear
essentially the same verbal stamp upon them. Here we of course keep out of



view the proverbs that are wholly or partially identical. If the expression
��EBF�YR�DiXÁ (the chambers of the body) is in the first collection a favourite
figure (Pro. 18: 8; 20:27, 30), coined perhaps by Solomon himself, the fact that
this figure is also found in Pro. 26:22 is not to be taken into account, since in
Pro. 26:22 the proverb Pro. 18: 8 is repeated. Now it cannot at all be denied,
that in the first collection certain expressions are met with which one might
expect to meet again in the Hezekiah-collection, and which, notwithstanding,
are not to be found in it. Ewald gives a list of such expressions, in order to
show that the old-Solomonic dialect occurs, with few exceptions, only in the
first collection. But his catalogue, when closely inspected, is unsatisfactory.
That many of these expressions occur also in the introduction Pro. 1: 1-9:18
proves, it is true, nothing against him. But Jp�RiMÁ (health), Pro. 12:18; 13:17;
14:30; 15: 4; 16:24, occurs also in Pro. 29: 1; �d�RI (he pursueth), Pro. 11:19;
12:11; 15: 9; 19: 7, also in Pro. 28:19; �gFRiNI (a tattler), Pro. 16:28; 18: 8, also in
Pro. 26:20, 22; HQEnFYI JLO (not go unpunished), Pro. 11:21; 16: 5; 17: 5, also in
Pro. 28:20. These expressions thus supply an argument for, not against, the
linguistic oneness of the two collections. The list of expressions common to
the two collections might be considerably increased, e.g.: �RÁPiNI (are unruly),
Pro. 29:18, Kal Pro. 13:18; 15:32; �JF (he that hastens), Pro. 19: 2; 21: 5;
28:20; 29:19; �YNIWFDiMI (of contentions), Pro. 21: 9 (Pro. 25:24), Pro. 21:19;
23:29; 26:21; 27:25. If it may be regarded as a striking fact that the figures of
speech �YyIXÁ R�QMi (a fountain of life), Pro. 10:11; 13:14; 14:27; 17:22, and
�YyIXÁ ��� (a tree of life), Pro. 11:30; 13:12; 15: 4, as also the expressions
HTfXIMi (destruction), Pro. 10:14, 15; 13: 3; 14:28; 18: 7; 10:29; 21:15, XÁYPiYF (he
uttereth), Pro. 12:17; 14: 5, 25; 19: 5, 9; �l�SI (perverteth), Pro. 13: 6; 19: 3;
21:12; 22:12, and �LESE (perverseness), Pro. 11: 3; 15: 4, are only to be found
in the first collection, and not in that by the “men of Hezekiah,” it is not a
decisive evidence against the oneness of the origin of the proverbs in both
collections. The fact also, properly brought forward by Ewald, that proverbs
which begin with �Y� (there is), — e.g., Pro. 11:24, “There is that scattereth,
and yet increaseth still,” — are exclusively found in the first collection, need
not perplex us; it is one peculiar kind of proverbs which the author of this
collection has by preference gathered together, as he has also omitted all
parabolic proverbs except these two, Pro. 10:26; 11:22. If proverbs beginning
with �Y are found only in the first, so on the other hand the parabolic Vav and
the proverbial perfect, reporting as it were an experience (cf. in the second
collection, besides Pro. 26:13; 27:12; 29:13, also Pro. 28: 1; 29: 9), for which
Döderlein f13 has invented the expression aoristus gnomicus, f14 are common to
both sentences. Another remark of Ewald’s (Jahrb. xi. 28), that extended



proverbs with �YJI are exclusively found in the Hezekiah-collection
(Pro. 29: 9, 3; 25:18, 28), is not fully established; in Pro. 16:27-29 three
proverbs with �YJI are found together, and in Pro. 20: 6 as well as in Pro. 29: 9
�YJI occurs twice in one proverb. Rather it strikes us that the article, not
merely the punctatorially syncopated, but that expressed by H, occurs only
twice in the first collection, in Pro. 20: 1; 21:31; oftener in the second,
Pro. 26:14, 18; 27:19, 20, 22. Since, however, the first does not wholly omit
the article, this also cannot determine us to reject the linguistic unity of the
second collection with the first, at least according to their primary stock.

But also what of the linguistic unity of Pro. 1: 1-9:18 with both of these,
maintained by Keil? It is true, and merits all consideration, that a unity of
language and of conception between Pro. 1: 1-9:18 and Proverbs 10-22:16
which far exceeds the degree of unity between Proverbs 10-22:16 and 25-29
may be proved. The introduction is bound with the first collection in the
closest manner by the same use of such expressions as RGAJF (gathereth),
Pro. 6: 8; 10: 5; ���YJI (the middle, i.e., of the night, deep darkness), Pro. 7: 9;
20:20; TYRIXáJÁ (the end), Pro. 5: 4; 23:18; 24:14; YRIZFKiJÁ (fierce), Pro. 5: 9;
17:11; HNFYbI (understanding), Pro. 1: 2; 16:16; HNFwBti (understanding),
Pro. 2: 6; 3:19; 21:30; HRFZF (an adulteress), Pro. 5: 3; 22:14; 23:33; BL� RSAXá
(lacking understanding), Pro. 6:32; 7: 7; 12:11; XQALE �S�EY (will increase
learning), Pro. 1: 5; 9: 9; 16:21, 23; XÁYPiYF (uttereth), Pro. 6:19; 14: 5; 19: 5, 9;
Z�LNF (perverted), Pro. 3:32; 14: 2; �YNIDFMi (contention), Pro. 6:14, 19; 10:12;
Jp�RiMÁ (health), Pro. 4:22; 12:18; 13:17; 16:24 (deliverance, Pro. 29: 1); XsANI
(are plucked up), Pro. 2:22; 15:25; HQEnFYI JLO (shall not be unpunished),
Pro. 6:29; 11:21; 16: 5; Z��H� (strengthened, i.e., the face), Pro. 7:13; 21:29;
�YyIXÁ ��� (tree of life), Pro. 3:18; 11:30; 13:12; 15: 4; BRÁ�F (becometh surety)
and �QATf (striketh hands) occurring together, Pro. 6: 1; 17:18; 22:26; �YITFpi
and �YJITFpi (simplicity, folly), Pro. 1:22, 32; 8: 5; 9: 6; 23: 3; �RÁQF (to wink
with the eyes), Pro. 6:13; 10:10; TREQE (a city), Pro. 8: 3; 9: 3, 14; 11:11;
TY�IJR� (the beginning), Pro. 1: 7; 17:14; B�� LKEV� (good understanding),
Pro. 3: 4; 13:15; �REJF�wNki�iYI (shall dwell in the land), Pro. 2:21; 10:30; ��DMF
XlÁ�I (sendeth forth strife), Pro. 6:14; 16:28; T�KpUHitÁ (evil words), Pro. 2:12;
6:14; 10:31; 16:28; HR�Ft (instruction), Pro. 1: 8; 3: 1; 4: 2; 7: 2; 13:14; HyF�Iwt
(counsel), Pro. 3:21; 8:14; 18: 1; T�LwbXitÁ (prudent measures), Pro. 1: 5;
20:18; 24: 6; — and these are not the only points of contact between the two
portions which an attentive reader will meet with. This relation of Pro. 1: 1-
9:18 to 10-22:16 is a strong proof of the internal unity of that portion, which



Bertheau has called in question. But are we therefore to conclude, with Keil,
that the introduction is not less of the old time of Solomon than Pro. 10-22:16?
Such a conclusion lies near, but we do not yet reach it. For with these points of
contact there are not a few expressions exclusively peculiar to the introduction;
— the expressions HmFZIMi sing. (counsel), Pro. 1: 4; 3:21; HMFRi�F (prudence),
Pro. 1: 4; 8: 5, 12; HCFYLIMi (an enigma, obscure maxim), Pro. 1: 6; LgF�iMÁ (a
path of life), Pro. 2: 9; 4:11, 26; HLFgF�iMÁ, Pro. 2:15, 18; 5: 6, 21; ���YJI (the
apple of the eye), Pro. 7: 2, 9; T�RgiRigA (the throat), Pro. 1: 9; 3: 3, 22; the verbs
HTAJF (cometh), Pro. 1:27, Sl�pI (make level or plain), Pro. 4:26; 5: 6, 21, and
H�FVF (deviate), Pro. 4:15; 7:25. Peculiar to this section is the heaping together
of synonyms in close connection, as “congregation” and “assembly,” Pro. 5:14,
“lovely hind” and “pleasant roe,” Pro. 5:19; cf. 5:11; 6: 7; 7: 9; 8:13, 31. This
usage is, however, only a feature in the characteristic style of this section
altogether different from that of Pro. 10: 1-22:16, as well as from that of 25-29,
of its disjointed diffuse form, delighting in repetitions, abounding in
synonymous parallelism, even to a repetition of the same words (cf. e.g.,
Pro. 6: 2), which, since the linguistic and the poetic forms are here inseparable,
we have already spoken of in the second part of our introductory dissertation.
This fundamental diversity in the whole condition of the section,
notwithstanding those numerous points of resemblance, demands for Pro. 1: 1-
9:18 an altogether different author from Solomon, and one who is more recent.
If we hold by this view, then these points of resemblance between the sections
find the most satisfactory explanation. The gifted author of the introduction
(Pro. 1: 1-9:18) has formed his style, without being an altogether slavish
imitator, on the Solomonic proverbs. And why, then, are his parallels confined
almost exclusively to the section Pro. 10: 1-22:16, and do not extend to 25-29?
Because he edited the former and not the latter, and took pleasure particularly
in the proverbs which he placed together, Pro. 10: 1-22:16. Not only are
expressions of this section, formed by himself, echoed in his poetry, but the
latter are for the most part formed out of germs supplied by the former. One
may regard Pro. 19:27, cf. Pro. 27:11, as the germ of the admonitory addresses
to the son, and Pro. 14: 1 as the occasion of the allegory of the wise and the
foolish woman, 9. Generally, the poetry of this writer has its hidden roots in
the older writings. Who does not hear, to mention only one thing, in Pro. 1: 7-
9:18 an echo of the old �M� (hear), Deu. 6: 4-9, cf. 11:18-21? The whole
poetry of this writer savours of the Book of Deuteronomy. The admonitory
addresses Pro. 1: 7-9:18 are to the Book of Proverbs what Deuteronomy is to
the Pentateuch. As Deuteronomy seeks to bring home and seal upon the heart
of the people the HR�Ft of the Mosaic law, so do they the HR�Ft of the
Solomonic proverbs.



We now further inquire whether, in the style of the two supplements,
Pro. 22:27-24:22 and Pro. 24:23 ff., it is proved that the former concludes the
Book of Proverbs edited by the author of the general introduction, and that the
latter was added by a different author at the same time with the Hezekiah-
collection. Bertheau placed both supplements together, and attributes the
introduction to them, Pro. 22:17-21, to the author of the general introduction,
Pro. 1: 7-9. From the fact that in v. 19 of this lesser introduction (“I have
taught thee, HTfJF��JÁ, even thee”) the pronoun is as emphatically repeated as
in Pro. 23:15 (YNIJF��GA YbILI, cf. Pro. 23:14, 19), and that �Y�INF (sweet),
Pro. 22:18, also occurs in the following proverbs, Pro. 23: 8; 24: 4, I see no
ground for denying it to the author of the larger general introduction, since,
according to Bertheau’s own just observation, the linguistic form of the whole
collection of proverbs has an influence on the introduction of the collector;
with more justice from �Y�IYLI�F, Pro. 22:20 [only in Ker−Ñ], as the title of
honour given to the collection of proverbs, compared with �YDIYGINi, Pro. 8: 6,
may we argue for the identity of the authorship of both introductions. As little
can the contemporaneousness of the two supplements be shown from the use
of the pronoun, Pro. 24:32, the BL� TY�I (animum advertere, Pro. 24:32), and
��FNiYI (shall be delight) Pro. 24:25, for these verbal points of contact, if they
proved anything, would prove too much: not only the contemporaneousness of
the two supplements, but also the identity of their authorship; but in this case
one does not see what the superscription �YMIKFXáLÁ HlEJ���gA (these also of the
wise men), separating them, means. Moreover, Pro. 24:33 f. are from
Pro. 6:10 f., and nearer than the comparison of the first supplement lies the
comparison of ��NY with Pro. 2:10; 9:17, BL� RSAXá �DFJF (a man lacking
understanding) with Pro. 17:18, wHwM�FZiYI with Pro. 22:14, — points of contact
which, if an explanatory reason is needed, may be accounted for from the
circumstance that to the author or authors of the proverbs Pro. 24:23 ff. the
Book of Proverbs Pro. 1: 1-24:22 may have been perfectly familiar. From
imitation also the points of contact of Pro. 22:17-24:22 may easily be
explained; for not merely the lesser introduction, the proverbs themselves also
in part strikingly agree with the prevailing language of Pro. 1: 1-9:18: cf.
¥REdEbÁ Rª�JÁ (go straight forward in the way), Pro. 23:19, with Pro. 4:14;
T�MKiXF (wisdom), Pro. 24: 7, with Pro. 1:20; 9: 1; and several others. But if,
according to Pro. 1: 7, we conceive of the older Book of Proverbs as
accompanied with, rather than as without �YMIKFXá YR�BidI (words of wise men),
then from the similarity of the two superscriptions Pro. 24:23; 25: 1, it is
probable that the more recent half of the canonical book begins with
Pro. 24:23, and we cannot therefore determine to regard Pro. 24:23 ff. also as a
component part of the older Book of Proverbs; particularly since Pro. 24:23 b



is like Pro. 28:21 a, and the author of the introduction can scarcely have twice
taken into his book the two verses Pro. 24:33 f., which moreover seem to stand
in their original connection at Pro. 6:10 f.

The supplements to the Hezekiah-collection, 30 f., are of so peculiar a form,
that it will occur to no one (leaving out of view such expressions as �Y�IDOQi
TJAdA, knowledge of the Holy, 30: 3, cf. 9:10) to ascribe them to one of the
authors of the preceding proverbs. We content ourselves here with a reference
to Mühlau’s work, De Proverbiorum quae dicuntur Aguri et Lemuelis origine
atque indole, 1869, where the Aramaic-Arabic colouring of this in all
probability foreign section is closely investigated.

Having thus abundantly proved that the two groups of proverbs bearing the
inscription HMOLO�i YL��iMI are, as to their primary stock, truly old-Solomonic,
though not without an admixture of imitations; that, on the contrary, the
introduction, Pro. 1: 7-9:18, as well as the �YMKX YRBD, Pro. 22:17-24 and
30 f., are not at all old-Solomonic, but belong to the editor of the older Book of
Proverbs, which reaches down to Pro. 24:22, so that thus the present book of
the poetry of Solomon contains united with it the poems of the older editor,
and besides of other poets, partly unknown Israelites, and partly two foreigners
particularly named, Agur and Lemuel; we now turn our attention to the
DOCTRINAL CONTENTS of the work, and ask whether a manifoldness in the type
of instruction is noticeable in it, and whether there is perceptible in this
manifoldness a progressive development. It may be possible that the Proverbs
of Solomon, the Words of the Wise, and the Proverbial poetry of the editor, as
they represent three eras, so also represent three different stages in the
development of proverbial poetry. However, the Words of the Wise
Pro. 22:17-24 are so internally related to the Proverbs of Solomon, that even
the sharpest eye will discover in them not more than the evening twilight of the
vanishing Solomonic Mashal. There thus remain on the one side only the
Proverbs of Solomon with their echo in the Words of the Wise, on the other the
Proverbial Poems of the editor; and these present themselves as monuments of
two sharply defined epochs in the progressive development of the Mashal.

The common fundamental character of the book in all its parts is rightly
defined when we call it a Book of Wisdom. Indeed, with the Church Fathers
not only the Book of Sirach and the Solomonic Apocrypha, but also this Book
of Proverbs bears this title, which seems also to have been in use among the
Jews, since Melito of Sardes adds to the title “Proverbs of Solomon,” hÎ kaiÃ
SofiÂa; since, moreover, Eusebius (H. E. iv. 22) affirms, that not only
Hegesippus and Irenaeus, but the whole of the ancients, called the Proverbs of
Solomon PanaÂretoj SofiÂa. f15



It is also worthy of observation that it is called by Dionysius of Alexandria hÎ
sofhÃ biÂbloj, and by Gregory of Nazianzum hÎ paidagwgikhÃ sofiÂa. These
names not only express praise of the book, but they also denote at the same
time the circle of human intellectual activity from which it emanated. As the
books of prophecy are a product of the HJFwBNi, so the Book of the Proverbs is a
product of the HMFKiXF, sofiÂa, the human effort to apprehend the objective
sofiÂa, and thus of filosofiÂa, or the studium sapientiae. It has emanated from
the love of wisdom, to incite to the love of wisdom, and to put into the
possession of that which is the object of love — for this end it was written. We
need not hesitate, in view of Col. 2: 8, to call the Book of Proverbs a
“philosophical” treatise, since the origin of the name filosofiÂa is altogether
noble: it expresses the relativity of human knowledge as over against the
absoluteness of the divine knowledge, and the possibility of an endlessly
progressive advancement of the human toward the divine. The characteristic
ideas of a dialectic development of thought and of the formation of a scientific
system did not primarily appertain to it — the occasion for this was not present
to the Israelitish people: it required fructification through the Japhetic spirit to
produce philosophers such as Philo, Maimonides, and Spinoza. But philosophy
is everywhere present when the natural, moral, positive, is made the object of a
meditation which seeks to apprehend its last ground, its legitimate coherence,
its true essence and aim. In the view C. B. Michaelis, in his Adnotationes
uberiores in Hagiographa, passes from the exposition of the Psalms to that of
the Proverbs with the words, “From David’s closet, consecrated to prayer, we
now pass into Solomon’s school of wisdom, to admire the greatest of
philosophers in the son of the greatest of theologians.” f16

When we give the name filosofiÂa to the tendency of mind to which the Book
of Proverbs belongs, we do not merely use a current scientific word, but there
is an actual internal relation of the Book of Proverbs to that which is the
essence of philosophy, which Scripture recognises (Act. 17:27, cf.
Rom. 1:19 f.) as existing within the domain of heathendom, and which stamps
it as a natural produce of the human spirit, which never can be wanting where
a human being or a people rises to higher self-consciousness and its operations
in their changing relation to the phenomena of the external world. The
mysteries of the world without him and of the world within him give man no
rest, he must seek to solve them; and whenever he does that, he philosophizes,
i.e., he strives after a knowledge of the nature of things, and of the laws which
govern them in the world of phenomena and of events; on which account also
Josephus, referring to Solomon’s knowledge of nature, says (Ant. viii. 2. 5),
ouÏdemiÂan touÂtwn fuÂsin hÏgnoÂhsen ouÏdeÃ parhÌlqen aÏneceÂtaston aÏll� eÏn paÂsaij
eÏfilosoÂfhsen. Cf. Irenaeus, Cont. Her. iv. 27. 1: eam quae est in conditione
(ktiÂsei) sapientiam Dei exponebat physiologice.



The historical books show us how much the age of Solomon favoured
philosophical inquiries by its prosperity and peace, its active and manifold
commercial intercourse with foreign nations, its circle of vision extending to
Tarshish and Ophir, and also how Solomon himself attained to an unequalled
elevation in the extent of his human and secular knowledge. We also read of
some of the wise men in 1Ki. 5:11, cf. Psalm 88-89, who adorned the court of
the wisest of kings; and the L�FMF, which became, through his influence, a
special branch of Jewish literature, is the peculiar poetic form of the HMFKiXF.
Therefore in the Book of Proverbs we find the name �YMIKFXá YR�BidI (words of
the wise) used for �YLI�FMi (proverbs); and by a careful consideration of all the
proverbs in which mention is made of the �YMIKFXá, one will convince himself
that this name has not merely a common ethical sense, but begins to be the
name of those who made wisdom, i.e., the knowledge of things in the depths of
their essence, their special lifework, and who connected themselves together in
oneness of sentiment and fellowship into a particular circle within the
community. To this conclusion we are conducted by such proverbs as
Pro. 13:20 —

He that walketh with wise men becomes wise,
And whoever has intercourse with fools is destroyed;

Pro. 15:12 —

The scorner loveth not that one reprove him:
To wise men he goeth not; —

and by the contrast, which prevails in the Book of Proverbs, between �L�
(mocker) and �KFXF (wise), in which we see that, at the same time with the
striving after wisdom, scepticism also, which we call free thought, obtained a
great ascendency in Israel. Mockery of religion, rejection of God in principle
and practice, a casting away of all fear of Jahve, and in general of all
deisidaimoniÂa, were in Israel phenomena which had already marked the times
of David. One may see from the Psalms that the community of the Davidic era
is to be by no means regarded as furnishing a pattern of religious life: that
there were in it �YI�g (Gentile nations) which were in no way externally inferior
to them, and that it did not want for rejecters of God. But it is natural to expect
that in the Solomonic era, which was more than any other exposed to the
dangers of sensuality and worldliness, and of religious indifference and free-
thinking latitudinarianism, the number of the �YCIL� increased, and that
scepticism and mockery became more intensified. The Solomonic era appears
to have first coined the name of �L� for those men who despised that which
was holy, and in doing so laid claim to wisdom (Pro. 14: 6), who caused



contention and bitterness when they spake, and carefully avoided the society of
the �YMKX, because they thought themselves above their admonitions
(Pro. 15:12). For in the psalms of the Davidic time the word LBFNF is commonly
used for them (it occurs in the Proverbs only in Pro. 17:21, with the general
meaning of low fellow, Germ. Bube), and the name �L� is never met with
except once, in Psa. 1: 1, which belongs to the post-Davidic era. One of the
Solomonic proverbs (Pro. 21:24) furnishes a definite idea of this newly formed
word:

An inflated arrogant man they call a scorner (�L�),
One who acts in the superfluity of haughtiness.

By the self-sufficiency of his ungodly thoughts and actions he is distinguished
from the YTIpE (simple), who is only misled, and may therefore be reclaimed,
Pro. 19:25; 21:11; by his non-recognition of the Holy in opposition to a better
knowledge and better means and opportunities, he is distinguished from the
LYSIki (foolish, stupid), Pro. 17:16, the LYWIJå (foolish, wicked), Pro. 1: 7; 7:22,
and the BL� RSAXá (the void of understanding), Pro. 6:32, who despise truth and
instruction from want of understanding, narrowness, and forgetfulness of God,
but not from perverse principle. This name specially coined, the definition of it
given (cf. also the similarly defining proverb Pro. 24: 8), and in general the
rich and fine technical proverbs in relation to the manifold kinds of wisdom
(HNFYbI, Pro. 16:16; RSAwM, Pro. 1: 8; T�NwBti, Pro. 21:30; T�mZIMi, Pro. 5: 2;
T�LwbXitÁ, Pro. 1: 5; 12: 5; the HyF�Iwt first coined by the Chokma, etc.), of
instruction in wisdom (XQALE, Pro. 1: 5; HR�Ft, Pro. 4: 2; 6:23; H�FRF, to tend to a
flock, to instruct, Pro. 10:21; ¥NOXá, Pro. 22: 6; XÁK��H, Pro. 15:12; T��PFNi XQALF,
to win souls, Pro. 6:25; 11:30), of the wise men themselves (�KFXF, Pro. 12:15;
��BNF, Pro. 10:13; XÁYKI�M, a reprover, preacher of repentance, Pro. 25:12, etc.),
and of the different classes of men (among whom also YRÁXáJÁ �DFJF, one who
steps backwards [retrograder], Pro. 28:23) — all this shows that HMFKiXF was at
that time not merely the designation of an ethical quality, but also the
designation of a science rooted in the fear of God to which many noble men in
Israel then addicted themselves. Jeremiah places (Jer. 18:18) the �KFXF along
with the �H�KO (priest) and JYBINF (prophet); and if Ezekiel (Eze. 7:26) uses �Q�ZF
(old man) instead of �KFXF, yet by reference to Job. 12:12 this may be
understood. In his “Dissertation on the popular and intellectual freedom of
Israel from the time of the great prophets to the first destruction of Jerusalem”
(Jahrbücher, i. 96 f.), Ewald says, “One can scarcely sufficiently conceive how
high the attainment was which was reached in the pursuit after wisdom
(philosophy) in the first centuries after David, and one too much overlooks the



mighty influence it exerted on the entire development of the national life of
Israel. The more closely those centuries are inquired into, the more are we
astonished at the vast power which wisdom so early exerted on all sides as the
common object of pursuit of many men among the people. It first openly
manifested itself in special circles of the people, while in the age after
Solomon, which was peculiarly favourable to it, eagerly inquisitive scholars
gathered around individual masters, until ever increasing schools were formed.
But its influence gradually penetrated all the other pursuits of the people, and
operated on the most diverse departments of authorship.” We are in entire
sympathy with this historical view first advanced by Ewald, although we mut
frequently oppose the carrying of it out in details. The literature and the
national history of Israel are certainly not understood if one does not take into
consideration, along with the HJFwBNi (prophecy), the influential development
of the HMFKiXF as a special aim and subject of intellectual activity in Israel.

And how was this Chokma conditioned — to what was it directed? To denote
its condition and aim in one word, it was universalistic, or humanistic.
Emanating from the fear or the religion of Jahve (`H ¥REdE, the way of the
Lord, Pro. 10:29), but seeking to comprehend the spirit in the letter, the
essence in the forms of the national life, its effort was directed towards the
general truth affecting mankind as such. While prophecy, which is recognised
by the Chokma as a spiritual power indispensable to a healthful development
of a people (��F �RÁpFYI ��ZXF �YJ�bI, Pro. 29:18), is of service to the historical
process into which divine truth enters to work out its results in Israel, and from
thence outward among mankind, the Chokma seeks to look into the very
essence of this truth through the robe of its historical and national
manifestation, and then to comprehend those general ideas in which could
already be discovered the fitness of the religion of Jahve for becoming the
world-religion. From this aim towards the ideal in the historical, towards the
everlasting same amid changes, the human (I intentionally use this word) in the
Israelitish, the universal religion in the Jahve-religion (Jahvetum), and the
universal morality in the Law, all the peculiarities of the Book of Proverbs are
explained, as well as of the long, broad stream of the literature of the Chokma,
beginning with Solomon, which, when the Palestinian Judaism assumed the
rugged, exclusive, proud national character of Pharisaism, developed itself in
Alexandrinism. Bertheau is amazed that in the Proverbs there are no warnings
given against the worship of idols, which from the time of the kings gained
more and more prevalence among the Israelitish people. “How is it to be
explained,” he asks (Spr. p. xlii.), “if the proverbs, in part at least, originated
during the centuries of conflict between idolatry and the religion of Jahve, and
if they were collected at a time in which this conflict reached its climax and
stirred all ranks of the people — this conflict against the immorality of the



Phoenician-Babylonian religion of nature, which must often have led into the
same region of the moral contemplation of the world over which this book
moves?!” The explanation lies in this, that the Chokma took its stand-point in a
height and depth in which it had the mingling waves of international life and
culture under it and above it, without being internally moved thereby. It
naturally did not approve of heathenism, it rather looked upon the fear of Jahve
as the beginning of wisdom, and the seeking after Jahve as implying the
possession of all knowledge (Pro. 28: 5, cf. 1Jo. 2:20); but it passed over the
struggle of prophecy against heathendom, it confined itself to its own function,
viz., to raise the treasures of general religious-moral truth in the Jahve-religion,
and to use them for the ennobling of the Israelites as men. In vain do we look
for the name LJ�RFViYI in the Proverbs, even the name HR�Ft has a much more
flexible idea attached to it than that of the law written at Sinai (cf. Pro. 28: 4;
29:18 with Pro. 28: 7; 13:14, and similar passages); prayer and good works are
placed above sacrifice, Pro. 15: 8; 21: 3, 27, — practical obedience to the
teaching if wisdom above all, Pro. 28: 9. The Proverbs refer with special
interest to Gen. 1 and 2, the beginnings of the world and of the human race
before nations took their origin. On this primitive record in the book of
Genesis, to speak only of the HMOLO�i YL��iMI, the figure of the tree of life
(perhaps also of the fountain of life), found nowhere else in the Old Testament,
leans; on it leans also the contrast, deeply pervading the Proverbs, between life
(immortality, Pro. 12:28) and death, or between that which is above and that
which is beneath (Pro. 15:24); on it also many other expressions, such, e.g., as
what is said in Pro. 20:27 of the “spirit of man.” This also, as Stier (Der Weise
ein König, 1849, p. 240) has observed, accounts for the fact that �DFJF occurs
by far most frequently in the Book of Job and in the Solomonic writings. All
these phenomena are explained from the general human universal aim of the
Chokma.

When James (Jam. 3:17) says that the “wisdom that is from above is first pure,
then peaceable, gentle, easy to be entreated, full of mercy and good fruits,
without partiality and without hypocrisy,” his words most excellently
designate the nature and the contents of the discourse of wisdom in the
Solomonic proverbs, and one is almost inclined to think that the apostolic
brother of the Lord, when he delineates wisdom, has before his eyes the Book
of the Proverbs, which raises to purity by the most impressive admonitions.
Next to its admonitions to purity are those especially to peacefulness, to gentle
resignation (Pro. 14:30), quietness of mind (Pro. 14:33) and humility
(Pro. 11: 2; 15:33; 16: 5, 18), to mercy (even toward beasts, Pro. 12:10), to
firmness and sincerity of conviction, to the furtherance of one’s neighbour by
means of wise discourse and kind help. What is done in the Book of
Deuteronomy with reference to he law is continued here. As in Deuteronomy,



so here, love is at the bottom of its admonitions, the love of God to men, and
the love of men to one another in their diverse relations (Pro. 12: 2; 15: 9); the
conception of HQFDFCi gives way to that of charity, of almsgiving (dikaiosuÂnh =
eÏlehmosuÂnh). Forgiving, suffering love (Pro. 10:12), love which does good
even to enemies (Pro. 25:21 f.), rejoices not over the misfortune that befalls an
enemy (Pro. 24:17 f.), retaliates not (Pro. 24:28 f.), but commits all to God
(Pro. 20:22), — love in its manifold forms, as that of husband and wife, of
children, of friends, — is here recommended with New Testament distinctness
and with deepest feeling. Living in the fear of God (Pro. 28:14), the
Omniscient (Pro. 15: 3, 11; 16: 2; 21: 2; 24:11 f.), to whom as the final Cause
all is referred (Pro. 20:12, 24; 14:31; 22: 2), and whose universal plan all must
subserve (Pro. 16: 4; 19:21; 21:30), and on the other side active pure love to
man — these are the hinges on which all the teachings of wisdom in the
Proverbs turn. Frederick Schlegel, in the fourteenth of his Lectures on the
History of Literature, distinguishes, not without deep truth, between the
historico-prophetic books of the Old Testament, or books of the history of
redemption, and the Book of Job, the Psalms, and the Solomonic writings, as
books of aspiration, corresponding to the triple chord of faith, hope, charity as
the three stages of the inner spiritual life. The Book of Job is designed to
support faith amid trials; the Psalms breathe forth and exhibit hope amid the
conflicts of earth’s longings; the Solomonic writings reveal to us the mystery
of the divine love, and the Proverbs that wisdom which grows out of and is
itself eternal love. When Schlegel in the same lecture says that the books of the
Old Covenant, for the most part, stand under the signature of the lion as the
element of the power of will and spirited conflict glowing in divine fire, but
that in the inmost hidden kernel and heart of the sacred book the Christian
figure of the lamb rises up out of the veil of this lion strength, this may
specially be said of the Book of Proverbs, for here that same heavenly wisdom
preaches, which, when manifested in person, spake in the Sermon on the
Mount, New Testament love in the midst of the Old Testament.

It is said that in the times before Christ there was a tendency to apocryphize
not only the Song of Solomon and Ecclesiastes, but also the Book off
Proverbs, and that for the first time the men of the Great Synagogue
established their canonicity on the ground of their spiritual import; they
became perplexed about the Proverbs, according to b. Sabbath, 30b, on
account of such self-contradictory proverbs as Pro. 26: 4, 5, and according to
Aboth de-Rabbi Nathan, c. 1, on account of such secular portions as that of the
wanton woman, 7. But there is no need to allegorize this woman, and that self-
contradiction is easily explained. The theopneustic character of the book and
its claim to canonicity show themselves from its integral relation to the Old
Testament preparation for redemption; but keeping out of view the book as a



whole, it is self-evident that the conception of a practical proverb such as
Pro. 14: 4 and of a prophecy such as Isa. 7:14 are very different phenomena of
the spiritual life, and that in general the operation of the Divine Spirit in a
proverb is different from that in a prophecy.

We have hitherto noted the character of the instruction set forth in the Proverbs
according to the marks common to them in all their parts, but in such a way
that we have taken our proofs only from the “Proverbs of Solomon” and the
“Words of the Wise,” with the exclusion of the introductory proverbial poems
of the older editor. If we compare the two together, it cannot be denied that in
the type of the instruction contained in the latter, the Chokma, of which the
book is an emanation and which it has as its aim (HMFKiXF TJADALF, Pro. 1: 2),
stands before us in proportionally much more distinctly defined
comprehension and form; we have the same relation before us whose
adumbration is the relation of the instruction of wisdom in the Avesta and in
the later Minochired (Spiegel, Parsi-Grammatik, p. 182 ff.). The Chokma
appears also in the “Proverbs of Solomon” as a being existing in and for itself,
which is opposed to ambiguous subjective thought (Pro. 28:26); but here there
is attributed to it an objectivity even to an apparent personality: it goes forth
preaching, and places before all men life and death for an eternally decisive
choice, it distributes the spirit of those who do not resist (Pro. 1:23), it receives
and answers prayer (Pro. 1:28). The speculation regarding the Chokma is here
with reference to Job 28 (cf. Pro. 2: 4; 3:14 f., 8:11, 19), and particularly to
Pro. 28:27, where a demiurgic function is assigned to wisdom, carried back to
its source in eternity: it is the medium by which the world was created,
Pro. 3:19; it was before the creation of the world with God as from everlasting,
His son of royal dignity, Pro. 8:22-26; it was with Him in His work of creation,
Pro.  8:27-30; after the creation it remained as His delight, rejoicing always
before Him, and particularly on the earth among the sons of men, Pro. 8:30 f.
Staudenmaier (Lehre von der Idee, p. 37) is certainly not on the wrong course,
when under this rejoicing of wisdom before God he understands the
development of the ideas or life-thoughts intimately bound up in it — the
world-idea. This development is the delight of God, because it represents to
the divine contemplation of the contents of wisdom, or of the world-idea
founded in the divine understanding, in all its activities and inner harmonies; it
is a calm delight, because the divine idea unites with the fresh and every young
impulse of life, the purity, goodness, innocence, and holiness of life, because
its spirit is light, clear, simple, childlike, in itself peaceful, harmonious, and
happy; and this delight is experienced especially on the earth among the sons
of men, among whom wisdom has its delight; for, as the divine idea, it is in all
in so far as it is the inmost life-thought, the soul of each being, but it is on the
earth of men in whom it comes to its self-conception, and self-conscious



comes forth into the light of the clear day. Staudenmaier has done the great
service of having worthily estimated the rich and deep fulness of this biblical
theologumenon of wisdom, and of having pointed out in it the foundation-
stone of a sacred metaphysics and a means of protection against pantheism in
all its forms. We see that in the time of the editor of the older Book of Proverbs
the wisdom of the schools in its devotion to the chosen object of its pursuit, the
divine wisdom living and moving in all nature, and forming the background of
all things, rises to a height of speculation on which it has planted a banner
showing the right way to latest times. Ewald rightly points to the statements in
the introduction to the Proverbs regarding wisdom as a distinct mark of the
once great power of wisdom in Israel; for they show us how this power learned
to apprehend itself in its own purest height, after it had become as perfect, and
at the same time also as self-conscious, as it could at all become in ancient
Israel.

Many other appearances also mark the advanced type of instruction contained
in the introduction. Hitzig’s view (Sprüche, p. xvii.f.), that Pro. 1: 6-9:18 are
the part of the whole collection which was earliest written, confutes itself on
all sides; on the contrary, the views of Bleek in his Introduction to the Old
Testament, thrown out in a sketchy manner and as if by a diviner, surprisingly
agree with our own results, which have been laboriously reached and are here
amply established. The advanced type of instruction in the introduction, 1-9,
appears among other things in this, that we there find the allegory, which up to
this place occurs in Old Testament literature only in scattered little pictures
built up into independent poetic forms, particularly in 9, where without any
contradiction TwLYSIki T�EJ� [a simple woman, Pro. 5:13] is an allegorical
person. The technical language of the Chokma has extended itself on many
sides and been refined (we mention these synonyms: HMFKiXF, TJAdA, HNFYbI,
HMFRi�F, HmFZIMi, RSFwM, HyF�Iwt); and the seven pillars in the house of wisdom,
even though it be inadmissible to think of them as the seven liberal arts, yet
point to a division into seven parts of which the poet was conscious to himself.
The common address, YNIbI [my son], which is not the address of the father to
the son, but of the teacher to the scholar, countenances the supposition that
there were at that time �YMIKFXá YN�bI, i.e., scholars of the wise men, just as there
were “sons of the prophets” (�YJIBIni), and probably also schools of wisdom.
“And when it is described how wisdom spake aloud to the people in all the
streets of Jerusalem, in the high places of the city and in every favourable
place, does not one feel that such sublime descriptions could not be possible
unless at that time wisdom were regarded by the people as one of the first
powers, and the wise men truly displayed a great public activity?” We must
answer this question of Ewald’s in the affirmative.



Bruch, in his Weisheitslehre der Hebraer, 1851, was the first to call special
attention to the Chokma or humanism as a peculiar intellectual tendency in
Israel; but he is mistaken in placing it in an indifferent and even hostile
relation to the national law and the national cultus, which he compares to the
relation of Christian philosophy to orthodox theology. Oehler, in his
Grundzüge der alttestamentl. Weisheit, which treats more especially of the
doctrinal teachings of the Book of Job, judges more correctly; cf. also his
comprehensive article, Pädagogik des A. T. in Schmid’s Pädagogischer
Encyclopädie, pp. 653-695 (partic. 677-683).

5. The Alexandrian Translation of the Book of Proverbs. — Of
highest interest for the history of the Book of Proverbs is the relation of the
LXX to the Hebrew text. One half of the proverbs of Agur (30 of the Hebrew
text) are placed in it after Pro. 24:22, and the other half after Pro. 24:34; and
the proverbs of King Lemuel (Pro. 31: 1-9 of the Hebrew text) are placed after
the proverbs of Agur, while the acrostic proverbial poem of the virtuous
woman is in its place at the end of the book. That transposition reminds us of
the transpositions in Jeremiah, and rests in the one place as well as in the other
on a misunderstanding of the true contents. The translator has set aside the new
superscription. Pro. 10: 1, as unsuitable, and has not marked the new
beginning, Pro. 22:17; he has expunged the new superscription, Pro. 24:23,
and has done the same to the superscription, “The words of Agur” (Pro. 30: 1),
in two awkward explanations (loÂgon fulassoÂmenoj and touÃj eÏmouÃj loÂgouj
fobhÂqhti), and the superscription, “The words of Lemuel” (Pro. 31: 1), in one
similar (oiÎ eÏmoiÃ loÂgi eiÏÂrhntai uÎpoÃ QeouÌ), so that the proverbs of Agur and of
Lemuel are without hesitation joined with those of Solomon, whereby it yet
remains a mystery why the proverbs beginning with “The words of Agur” have
been divided into two parts. Hitzig explains it from a confounding of the
columns in which, two being on each page, the Hebrew MS which lay before
the translator was written, and in which the proverbs of Agur and of Lemuel
(names which tradition understood symbolically of Solomon) were already
ranked in order before Proverbs 25. But besides these, there are also many
other singular things connected with this Greek translation interesting in
themselves and of great critical worth. That it omits Pro. 1:16 may arise from
this, that this verse was not found in the original MS, and was introduced from
Isa. 59: 7; but there are wanting also proverbs such as Pro. 21: 5, for which no
reason can be assigned. But the additions are disproportionately more
numerous. Frequently we find a line added to the distich, such as in Pro. 1:18,
or an entire distich added, as Pro. 3:15; or of two lines of the Hebrew verse,
each is formed into a separate distich, as Pro. 1: 7; 11:16; or we meet with
longer interpolations, extending far beyond this measure, as that added to



Pro. 4:27. Many of these proverbs are easily re-translated into the Hebrew, as
that added to Pro. 4:27, consisting of four lines:

 HWHY �DY �YNYMYM Y�RD Y�
 �YLYJMVM Y�RD �Y�Q�W

 �YTWLG�M SLPY JWH
 00XYLCY �WL�B �YTWXRJ

But many of them also sound as if they had been originally Greek; e.g., the
lines appended to Pro. 9:10; 13:15; the distich, Pro. 6:11; the imperfect tristich,
Pro. 22:14; and the formless train, Pro. 25:10. The value of these enlargements
is very diverse; not a few of these proverbs are truly thoughtful, such as the
addition to Pro. 12:13 —

He who is of mild countenance findeth mercy;
He who is litigious crushes souls —

and singularly bold in imagery, as the addition to Pro. 9:12 —

He who supports himself by lies hunts after (H�R) the wind,
He catches at fluttering birds;

For he forsakes the ways of his own vineyard,
And wanders away from the paths of his own field,
And roams through arid steppes and a thirsty land,

And gathers with his hand withered heath.

The Hebrew text lying before the Alexandrian translators had certainly not all
these additions, yet in many passages, such as Pro. 11:16, it is indeed a
question whether it is not to be improved from the LXX; and in other passages,
where, if one reads the Greek, the Hebrew words naturally take their place,
whether these are not at least old Hebrew marginal notes and interpolations
which the translation preserves. But this version itself has had its gradual
historical development. The text, the koinhÂ (communis), proceeds from the
Hexaplar text edited by Origen, which received from him many and diverse
revisions; and in the times before Christ, perhaps (as Hitz. supposes), down to
the second century after Christ, the translation itself, not being regarded as
complete, as in the progress of growth, for not unfrequently two different
translations of one and the same proverb stand together, as Pro. 14:22; 29:25
(where also the Peshito follows the LXX after which it translates), or also
interpenetrate one another, as Pro. 22: 8, 9. These doubled translations are of
historical importance both in relation to the text and to the interpretation of it.
Along with the Books of Samuel and Jeremiah, there is no book in regard to
which the LXX can be of higher significance than the Book of Proverbs; we
shall seek in the course of our exposition duly to estimate the text f17 as



adopted by Bertheau (1847) and Hitzig (1858) in their commentaries, and by
Ewald in his Jahrb. xi. (1861) and his commentary (2nd ed. 1867). The
historical importance of the Egyptian text-recension is heightened by this
circumstance, that the old Syrian translator of the Solomonic writings had
before him not only the original text, but also the LXX; for the current opinion,
that the Peshito, as distinguished from the Syro-Hexaplar version, sprang
solely from the original text with the assistance of the Targum, is more and
more shown to be erroneous. In the Book of Proverbs the relation of the
Peshito and Targum is even the reverse; the Targum of the Proverbs, making
use of the Peshito, restores the Masoretic text, — the points of contact with the
LXX showing themselves here and there, are brought about f18 by the Peshito.
But that Jerome, in his translation of the Vulgate according to the Hebraea
veritas, sometimes follows the LXX in opposition to the original text, is to be
explained with Hitzig from the fact that he based his work on an existing Latin
translation made from the LXX. Hence it comes that the two distichs added in
the LXX to Pro. 4:27 remain in his work, and that instead of the one distich,
Pro. 15: 6, we have two: — In abundanti (after the phrase BRObI instead of TYb�
of the Masoretic text) justitia virtus maxima est, cogitationes autem impiroum
eradicabuntur. Domus (TYb�) justi plurima fortitudo, et in fructibus impii
conturbatio; for Jerome has adopted the two translations of the LXX,
correcting the second according to the original text. f19

The fragments of the translations of Aquila, Symmachus, Theodotion, etc.,
contained in Greek and Syrian sources, have been recently collected, more
perfectly than could have been done by Montfaucon, by Fried. Field, in his
work Origenis Hexaplorum quae supersunt, etc. (Oxonii, 1867, 4). Of special
interest is the more recent translation of the original text, existing only in a MS
laid up in the Library of St. Mark [at Venice], executed in bold language, rich
in rare and newly invented words, by an unknown author, and belonging to an
age which has not yet been determined (Graecus Venetus): cf. d’Ansse de
Villoison’s nova versio Graeca Proverbiorum, Ecclesiastis, Cantici
Canticorum, etc., Argentorati, 1784; and also the Animadversiones thereto of
Jo. Ge. Dahler, 1786.

The literature of the interpretation of the Book
The literature of the interpretation of the Book of Proverbs is found in Keil’s
Einleitung in das A. T. (1859), p. 346 f. [Manual of Historico-Critical
Introduction to the Old Testament, translated by Professor Douglas, D. D.,
Free Church College, Glasgow. Edinburgh: T. & T. Clark, Vol. i. p. 468 f.].
The most important of the older linguistic works on this book is the
commentary of Albert Schultens (Lugduni Batavorum, 1748, 4), whose service
to the cause of Semitic philology and O. T. exegesis Mühlau has brought to



remembrance in the Lutheran Zeitschrift, 1870, 1; Vogel’s abstract (Halae,
1769), prefaced by Semler, does not altogether compensate for the original
work. From the school of Schultens, and also from that of Schröder, originate
the Anmerkingen by Alb. Jac. Arnoldi, maternal grandson of Schultens, a Latin
edition of which was published (Lugduni Bat. 1783) by Henr. Alb. Schultens,
the grandson of Schultens by his son. Among the commentaries of English
interpreters, that in Latin by Thomas Cartwright (Amstelredami, 1663, 4),
along with the Exposition of the Book of Proverbs by Charles Bridges (4th ed.,
London, 1859), hold an honourable place. The Critical Remarks on the Books
of Job, Proverbs, etc., by D. Durell (Oxford, 1772, 4), also merit attention. Of
more recent commentaries, since Keil gave his list of the literature of the
subject, have been published those of Elster (1858) and of Zöckerl (1867),
forming a part of the theologico-homiletical Bibelwerk edited by J. P. Lange.
Chs. 25-29 Rud. Stier has specially interpreted in two works entitled Der
Weise ein König [“The Wise Man a king”], and Salomonis Weisheit in
Hiskiastagen [“Solomon’s Wisdom in the Days of Hezekiah”], 1849; and
chapters 30-31 in a work entitled Die Politik der Weisheit [“The Politics of
Wisdom”], 1850. Part III (1865) of the new exegetico-critical Aehrenlese
[“Gleanings”] of Fried. Böttcher, edited by Mühlau, furnishes 39 pages of
remarks on the Proverbs. Leop. Dukes, author of the Rabbinical Blumenlese
[“Anthology”], 1844, and the Schrift zur rabbinischen Spruchkunde, 1851, has
published (1841) a commentary to the Proverbs in Cahen’s French Bibelwerk.
There also is furnished a list of Jewish interpreters down to the appearance of
L. H. Loewenstein’s Commentary (1838), which contains valuable
contributions to the critical confirmation of the Masoretic text, in which
Heidenheim’s MS remains, and also the Codex of 1294 mentioned in my
preface to Baer’s edition of the Psalter, and in the Specimen Lectionum of
Baer’s edition of Genesis, are made use of. Among Malbim’s best works are,
after his Commentary on Isaiah, that on the Mishle (Warsaw, 1867). [Vide
Preface.]

EXPOSITION

The Older Book of Proverbs

1-24

Superscription And Motto, Pro. 1: 1-7

Pro. 1: 1-7. The external title, i.e., the Synagogue name, of the whole
collection of Proverbs is YL��iMI (Mishle), the word with which it commences.
Origen (Euseb. h. e. vi. 25) uses the name MislwÂq, i.e., T�L�FMi, which occurs



in the Talmud and Midrash as the designation of the book, from its contents. In
a similar way, the names given to the Psalter, �YlIHIti and T�lHIti, are
interchanged.

This external title is followed by one which the Book of Proverbs, viewed as to
its gradual formation, and first the older portion, gives to itself. It reaches from
Pro. 1: 1 to v. 6, and names not only the contents and the author of the book,
but also commends it in regard to the service which it is capable of rendering.
It contains “Proverbs of Solomon, the son of David, king of Israel.” The books
of the HJWBN and HMKX, including the Canticles, thus give their own titles;
among the historical books, that of the memoirs of Nehemiah is the only one
that does so. YL��iMI has the accent Dech−Ñ, to separate f20 it from the following
complex genitive which it governs, and LJ�RFViYI ¥LEME is made the second
hemistich, because it belongs to HMOLO�i, not to DWIdF. f21

As to the fundamental idea of the word L�FMF, we refer to the derivation given
in the Gesch. der jud. Poesie, p. 196, from L�AMF, Aram. LTAMi, root LT, Sanskr.
tul (whence tulaÑ, balance, similarity), Lat. tollere; the comparison of the Arab.
mathal leads to the same conclusion. “L�FMF signifies, not, as Schultens and
others after him affirm, effigies ad similitudinem alius rei expressa, from L�AMF
in the primary signification premere, premente manu tractare; for the
corresponding Arab. verb mathal does not at all bear that meaning, but
signifies to stand, to present oneself, hence to be like, properly to put oneself
forth as something, to represent it; and in the Hebr. also to rule, properly with
LJA to stand on or over something, with bI to hold it erect, like Arab. kåam with
b, rem administravit [vid. Jesaia, p. 691]. Thus e.g., Gen. 24: 2, it is said of
Eliezer: �L�R�EJá�LKFbI L��mOHA, who ruled over all that he (Abraham) had
(Luther: was a prince over all his goods). Thus L�FMF, figurative discourse
which represents that which is real, similitude; hence then parable or shorter
apothegm, proverb, in so far as they express primarily something special, but
which as a general symbol is then applied to everything else of a like kind, and
in so far stands figuratively. An example is found in 1Sa. 10:11 f. It is
incorrect to conclude from this meaning of the word that such memorial
sayings or proverbs usually contained comparisons, or were clothed in
figurative language; for that is the case in by far the fewest number of
instances: the oldest have by far the simplest and most special interpretations”
(Fleischer). Hence Mashal, according to its fundamental idea, is that which
stands with something = makes something stand forth = representing. This
something that represents may be a thing or a person; as e.g., one may say Job
is a Mashal, i.e., a representant, similitude, type of Israel (vide the work
entitled �YYXH ��, by Ahron b. Elia, c. 90, p. 143); and, like Arab. mathal



(more commonly mithl = L�EM�, cf. L�EMi, Job. 41:25), is used quite as generally
as is its etymological cogn. instar (instare). But in Hebr. Mashal always
denotes representing discourse with the additional marks of the figurative and
concise, e.g., the section which presents (Hab. 2: 6) him to whom it refers as a
warning example, but particularly, as there defined, the gnome, the apothegm
or maxim, in so far as this represents general truths in sharply outlined little
pictures.

Pro. 1: 2. Now follows the statement of the object which these proverbs
subserve; and first, in general,

To become acquainted with wisdom and instruction,
To understand intelligent discourses.

They seek on the one side to initiate the reader in wisdom and instruction, and
on the other to guide him to the understanding of intelligent discourses, for
they themselves contain such discourses in which there is a deep penetrating
judgment, and they sharpen the understanding of him who engages his
attention with them. f22

As Schultens has already rightly determined the fundamental meaning of �DAYF,
frequently compared with the Sanskr. vid, to know (whence by gunating, f23

veÑda, knowledge), after the Arab. wad’a, as deponere, penes se condere, so he
also rightly explains HMFKiXF by soliditas; it means properly (from �KAXF, Arab.
håakm, R. håk, vide under Psa. 10: 8, to be firm, closed) compactness, and then,
like puknoÂthj, ability, worldly wisdom, prudence, and in the higher general
sense, the knowledge of things in the essence of their being and in the reality
of their existence. Along with wisdom stands the moral RSFwM, properly
discipline, i.e., moral instruction, and in conformity with this, self-government,
self-guidance, from RSAYF = RSAWF, cogn. RSAJF, properly adstrictio or constrictio;
for the M of the noun signifies both id quod or aliquid quod (oÎÂ, ti) and quod in
the conjunctional sense (oÎÂti), and thus forms both a concrete (like RS��M =
RS�JMO, fetter, chain) and an abstract idea. The first general object of the
Proverbs is TJAdA, the reception into oneself of wisdom and moral edification
by means of education and training; and second is to comprehend utterances of
intelligence, i.e., such as proceed from intelligence and give expression to it
(cf. TMEJå YR�MiJI, 232:21). �YbI, Kal, to be distinguished (whence �Yb�, between,
constr. of �YIbÁ, space between, interval), signifies in Hiph. to distinguish, to
understand; HNFYbI is, according to the sense, the n. actionis of this Hiph., and
signifies the understanding as the capability effective in the possession of the
right criteria of distinguishing between the true and the false, the good and the
bad (1Ki. 3: 9), the wholesome and the pernicious.



Pro. 1: 3-5. In the following, 2a is expanded in vv. 3-5, then 2b in v. 6. First
the immediate object:

3 to attain intelligent instruction,
Righteousness, and justice, and integrity;

4 To impart to the inexperienced prudence,
To the young man knowledge and discretion

5 Let the wise man hear and gain learning,
And the man of understanding take to himself rules of conduct.

With TJAdA, denoting the reception into oneself, acquiring, is interchanged (cf.
Pro. 2: 1) TXÁQA, its synonym, used of intellectual reception and appropriation,
which, contemplated form the point of view of the relation between the teacher
and the learner, is the correlative of TT�, paradidoÂnai, tradere (Pro. 9: 9). But
Lk�ViHA RSAwM is that which proceeds from chokma and musar when they are
blended together: discipline of wisdom, discipline training to wisdom; i.e.,
such morality and good conduct as rest not on external inheritance, training,
imitation, and custom, but is bound up with the intelligent knowledge of the
Why and the Wherefore. Lk�ViHA, as Pro. 21:16, is inf. absol. used substantively
(cf. �Q��iHA, keeping quiet, Isa. 32:17) of LKAVF (whence LKEV�, intellectus), to
entwine, involve; for the thinking through a subject is represented as an
interweaving, complicating, configuring of the thoughts (the syllogism is in
like manner represented as LKO�iJE, Aram. L�GSi, a bunch of grapes), (with
which also LKFSF, a fool, and LYkISiHI, to act foolishly, are connected, from the
confusion of the thoughts, the entangling of the conceptions; cf. Arab. ‘akl, to
understand, and LqF�UMi). The series of synonyms (cf. Pro. 23:23) following in
3b, which are not well fitted to be the immediate object to TXÁQALF, present
themselves as the unfolding of the contents of the Lk�ViHA RSAwM, as meaning
that namely which is dutiful and right and honest. With the frequently
occurring two conceptions �pF�iMIw QDECE (Pro. 2: 9), (or with the order
reversed as in Psa. 119:121) is interchanged HQFDFCiw �pF�iMI (or with the order
also reversed, Pro. 21: 3). The remark of Heidenheim, that in QDECE the
conception of the justum, and in HQFDFCi that of the aequum prevails, is
suggested by the circumstance that not QDECE but HQFDFCi signifies dikaiosuÂnh
(cf. Pro. 10: 2) in the sense of liberality, and then of almsgiving (eÏlehmosuÂnh);
but QDECE also frequently signifies a way of thought and action which is
regulated not by the letter of the law and by talio, but by love (cf. Isa. 41: 2;
42: 6). Tsedek and ts’dakah have almost the relation to one another of integrity



and justice which practically brings the former into exercise. �pF�iMI (from
�PA�F, to make straight, to adjust, cf. �B�, Arab. sabitåa, to be smooth) is the
right and the righteousness in which it realizes itself, here subjectively
considered, the right mind. f24 �YRI�FM� (defect. for �YR�YM, from R�AYF, to be
straight, even) is plur. tantum; for its sing. R�FYM� (after the form B�FYM�) the
form R��YMI (in the same ethical sense, e.g., Mal. 2: 6) is used: it means thus a
way of thought and of conduct that is straight, i.e., according to what is right,
true, i.e., without concealment, honest, i.e., true to duty and faithful to one’s
word.

Pro. 1: 4. This verse presents another aspect of the object to be served by this
book: it seeks to impart prudence to the simple. The form �YIJTFpi f25 (in which,
as in �YI�g, the Y plur. remains unwritten) is, in this mongrel form in which it is
written (cf. Pro. 7: 7; 8: 5; 9: 6; 14:18; 27:12), made up of �YITFpi (Pro. 1:22, 32,
once written plene, �YYITFpi, Pro. 22: 3) and �YJITFpi (Pro. 7: 7). These two
forms with Y and the transition of Y into J are interchanged in the plur. of such
nouns as YTIpi, segolate form, “from HTFpF (cogn. XTApF), to be open, properly
the open-hearted, i.e., one whose heart stands open to every influence from
another, the harmless, good-natured, — a vox media among the Hebrews
commonly (though not always, cf. e.g., Psa. 116: 6) in malam partem: the
foolish, silly, one who allows himself to be easily persuaded or led astray, like
similar words in other languages — Lat. simplex, Gr. euÏhÂqhj, Fr. naïv; Arab.
fatyn, always, however, in a good sense: a high and noble-minded man, not
made as yet mistrustful and depressed by sad experiences, therefore juvenis
ingenuus, vir animi generosi” (Fl.). The �YJITFpi, not of firm and constant
mind, have need of HMFRi�F; therefore the saying Pro. 14:15, cf. 8: 5; 19:25. The
noun HMFRi�F (a fem. segolate form like HMFKiXF) means here calliditas in a good
sense, while the corresponding Arab. ‘aram (to be distinguished from the verb
‘aram, �R�, to peel, to make bare, nudare) is used only in a bad sense, of
malevolent, deceptive conduct. In the parallel member the word RJANA is used,
generally (collectively) understood, of the immaturity which must first obtain
intellectual and moral clearness and firmness; such an one is in need of peritia
et sollertia, as Fleischer well renders it; for TJAdA is experimental knowledge,
and HmFZIMi (from �MÁZF, according to its primary signification, to press together,
comprimere; then, referred to mental concentration: to think) signifies in the
sing., sensu, bono, the capability of comprehending the right purposes, of
seizing the right measures, of projecting the right plans.



Pro. 1: 5. In this verse the infinitives of the object pass into independent
sentences for the sake of variety. That �MÁ�iYI cannot mean audiet, but audiat, is
shown by Pro. 9: 9; but �SEYOWi is jussive (with the tone thrown back before
XQALE; cf. Pro. 10: 8, and Pro. 16:21, 23, where the tone is not thrown back, as
also 2Sa. 24: 3) with the consecutive Vav (W) (= Arab. f): let him hear, thus will
he... or, in order that he. Whoever is wise is invited to hear these proverbs in
order to add learning (doctrinam) to that which he already possesses,
according to the principle derived from experience, Pro. 9: 9, Mat. 13:12. The
segolate XQALE, which in pausa retains its �E as also X�AbE, ��AYE, XMÁCE, ¥LEME,
QDECE, �DEQE, and others), means reception, and concretely what one takes into
himself with his ear and mind; therefore learning (didaxhÃ with the object of the
aÏpodoxhÂ), as Deu. 32: 2 (parallel HRFMiJI, as Pro. 4: 2 HR�Ft), and then learning
that has passed into the possession of the receiver, knowledge, science
(Isa. 29:24, parall. HNFYbI). Schultens compares the Arab. lakåahå, used of the
fructification of the female palm by the flower-dust of the male. The part. ��BNF
(the inf. of which is found only once, Isa. 10:13) is the passive or the reflexive
of the Hiph. �YBIH�, to explain, to make to understand: one who is caused to
understand or who lets himself be informed, and thus an intelligent person —
that is one who may gain T�LbUXitÁ by means of these proverbs. This word,
found only in the plur. (probably connected with LB�XO, shipmaster, properly
one who has to do with the �YLIBFXá, ship’s ropes, particularly handles the sails,
LXX kubeÂrnhsin), signifies guidance, management, skill to direct anything
(Job. 32: 7, of God’s skill which directs the clouds), and in the plur.
conception, the taking measures, designs in a good sense, or also (as in
Pro. 12: 5) in a bad sense; here it means guiding thoughts, regulating
principles, judicious rules and maxims, as Pro. 11:14, prudent rules of
government, Pro. 20:18; 24: 6 of stratagems. Fl. compares the Arab. tedb−Ñr
(guidance, from RBÁdF, to lead cattle), with its plur. tedaÑb−Ñr, and the Syr. duboÑro,
direction, management, etc.

Pro. 1: 6. The mediate object of these proverbs, as stated in v. 2b, is now
expanded, for again it is introduced in the infinitive construction: — The
reader shall learn in these proverbs, or by means of them as of a key, to
understand such like apothegms generally (as Pro. 22:17 ff.):

To understand proverb and symbol,
The words of wise men and their enigmas.

In the Gesch. der jüd. Poesie, p. 200 f., the derivation of the noun HCFYLIMi is
traced from �wL, primarily to shine, Sanskr. las, frequently with the meanings



ludere and lucere; but the Arab. brings near another primary meaning.
“HCYLM, from Arab. root las, flexit, torsit, thus properly oratio detorta,
obliqua, non aperta; hence �L�, mocker, properly qui verbis obliquis utitur: as
Hiph. �YLIH�, to scoff, but also verba detorta retorquere, i.e., to interpret, to
explain” (Fl.). Of the root ideas found in HDFYXI, to be sharp, pointed (DXÁ,
perhaps related to the Sanskr. katu, sharp of taste, but not to acutus), and to be
twisted (cf. DXÁJF, DGAJF, DQA�F, harmonizing with the at present mysterious
catena), that the preference is given to the latter already, Psa. 78: 2. “The Arab.
håaÑd, to revolve, to turn (whence hid, bend, turn aside!), thence HDFYXI, strofhÂ,
cunning, intrigue, as also enigma, dark saying, perlexe dictum” (Fl.). The
comparison made by Schultens with the Arab. håidt as the name of the knot on
the horn of the wild-goat shows the sensible fundamental conception. In post-
biblical literature HDYX is the enigma proper, and HCFYLIMi poetry (with HCFLFHá
of poetical prose). The Graec. Venet. translates it rÎhtoreiÂan.

Pro. 1: 7. The title of the book is followed by its motto, symbol, device:

The fear of Jahve is the beginning of knowledge;
Wisdom and discipline is despised by fools.

The first hemistich expresses the highest principle of the Israelitish Chokma, as
it is found also in Pro. 9:10 (cf. Pro. 15:33), Job. 28:28, and in Psa. 111:10
(whence the LXX has interpolated here two lines). TY�IJR� combines in itself,
as aÏrxhÂ, the ideas of initium (accordingly J. H. Michaelis: initium cognitionis,
a quo quisquis recte philosophari cupit auspicium facere debet) and
principium, i.e., the basis, thus the root (cf. Mic. 1:13 with Job. 19:28). f26

Wisdom comes from God, and whoever fears Him receives it (cf. Jam. 1: 5 f.).
H�FHYi TJÁRiYI is reverential subordination to the All-directing, and since
designedly HWHY is used, and not �YHILOJå (HF), to the One God, the Creator and
Governor of the world, who gave His law unto Israel, and also beyond Israel
left not His holy will unattested; the reverse side of the fear of Jahve as the
Most Holy One is �RF TJNOVi, Pro. 8:13 (post-biblical J�iX� TJÁRiYI). The
inverted placing of the words 7b imports that the wisdom and discipline which
one obtains in the way of the fear of God is only despised by the �YLIYWIJå, i.e.,
the hard, thick, stupid; see regarding the root-word LWJ, coalescere,
cohaerere, incrassari, der Prophet Jesaia, p. 424, and at Psa. 73: 4. Schultens
rightly compares paxeiÌj, crassi pro stupidis. f27



wZbF has the tone on the penult., and thus comes from Zwb; the 3rd pr. of HZFbF
would be wZbF or wYZFbF. The perf. (cf. v. 29) is to be interpreted after the Lat.
oderunt (Ges. § 126).

First Introductory Mashal Discourse, 1: 8-19

WARNING AGAINST FELLOWSHIP WITH THOSE WHO SIN
AGAINST THEIR NEIGHBOUR’S LIFE AND PROPERTY

Pro. 1: 8, 9. After the author has indicated the object which his Book of
Proverbs is designed to subserve, and the fundamental principle on which it is
based, he shows for whom he has intended it; he has particularly the rising
generation in his eye:

8 Hear, my son, thy father’s instruction,
And refuse not the teaching of thy mother;

9 For these are a fair crown to thy head,
And Jewels to thy neck.

“My son,” says the teacher of wisdom to the scholar whom he has, or imagines
that he has, before him, addressing him as a fatherly friend. The N.T.
representation of birth into a new spiritual life, 1Co. 4:15, Phm. 1:10,
Gal. 4:19, lies outside the circle of the O.T. representation; the teacher feels
himself as a father by virtue of his benevolent, guardian, tender love. Father
and mother are the beloved parents of those who are addressed. When the
Talmud understands ¦YBIJF of God, ¦mEJI of the people (HmFJU), that is not the
grammatico-historic meaning, but the practical interpretation and exposition,
after the manner of the Midrash. The same admonition (with RCONi, keep,
instead of �MÁ�i, hear, and TWACiMI, command, instead of RSAwM, instruction) is
repeated in Pro. 6:20, and what is said of the parents in one passage is in
Pro. 10: 1 divided into two synonymous parallel passages. The stricter musar,
which expresses the idea of sensible means of instruction (discipline),
(Pro. 13:24; 22:15; 23:13 f.), is suitably attributed to the father, and the torah
to the mother, only administered by the word; Wisdom also always says
YTIR�Ft (my torah), and only once, 8:10, YRISFwM (my musar).

Pro. 1: 9. �H�, which is also used in the neut. illa, e.g., Job. 22:24, refers here
to the paternal discipline and the maternal teaching. These, obediently received
and followed, are the fairest ornament of the child. HYFWiLI, from HWFLF, to wind, to
roll, Arab. lawy (from WLÁ, whence also LwL = WLÁWiLÁ, as Dwd, to boil up, =
WdAWidA), means winding, twisted ornament, and especially wreath; a crown of
gracefulness is equivalent to a graceful crown, a corolla gratiosa, as Schultens



translates it; cf. Pro. 4: 9, according to which, Wisdom bestows such a crown.
f28

�YQINF�á (or T�QNF�á, Jud. 8:26) are necklaces, jewels for the neck; denom. of the
Arab. ÿunekå, and Aram. QNAw�, the neck (perhaps from QNA�F = Qw�, to oppress,
of heavy burdens; cf. auÏxhÂn, the neck). T�RgiRigA, is, like fauces, the throat by
which one swallows (Arab. gÈarggÈara, tagÈarggeÈara), a plur. extensive (Böttcher,
§ 695), and is better fitted than ��RgF to indicate the external throat; Ezekiel,
however, uses (Eze. 16:11) garon, as our poet (Pro. 3: 3, 22; 6:21) uses
gargeÈroth, to represent the front neck. f29

Pro. 1:10. The general counsel of v. 9 is here followed by a more special
warning:

My son, if sinners entice thee
Consent thou not.

The YNIbI f30 (my son) is emphatically repeated. The intensive from �YJI«FXÁ
(signifies men to whom sin has become a habit, thus vicious, wicked. HTfpI (Pi.
of HTFpF, to open) is not denom., to make or wish to make a YTIpi; the meaning,
to entice (harmonizing with peiÂqein), HTfpI obtains from the root-meaning of
the Kal, for it is related to it as pandere (januam) to patere: to open, to make
accessible, susceptible, namely to persuasion. The warning 10b is as brief as
possible a call of alarm back from the abyss. In the form JB�tO (from HBFJF, to
agree to, to be willing, see Wetstein in Job, p. 349) the preformative J is
wanting, as in wRMitO, 2Sa. 19:14, cf. Psa. 139:20, Ges. § 68, 2, and instead of
HBEtO (= HBEJtO, 1Ki. 20: 8) is vocalized not JBEtO (cf. 11:25), but after the
Aram. JB�tO (cf. YL�GiYI); see Gen. 26:29, and Comment. on Isaiah, p. 648; Gesen.
§ 75, 17.

Pro. 1:11-14. Of the number of wicked men who gain associates to their
palliation and strengthening, they are adduced as an example whom
covetousness leads to murder.

11 If they say, “Go with us, we will lurk for blood,
Lie in wait for the innocent without cause;

12 Luke the pit we will swallow them alive
And in perfect soundness like them that go down to the grave.

13 We find all manner of precious treasure,
Fill our houses with spoil.



14 Thou shalt cast thy lot amongst us,
We all have only one purse.”

Pro. 1:11. The verb BRÁJF signifies nectere, to bind fast (from BRÁ, close,
compact), (see under Isa. 25:11), and particularly (but so that it bears in itself
its object without ellipse) insidias nectere = insidiari. Regarding �DFLi
Fleischer remarks: “Either elliptically for �dF�¥pF�iLI (Jewish interp.), or, as
the parallelism and the usage of the language of this book rather recommend,
per synecd. for: for a man, with particular reference to his blood to be poured
out (cf. our saying ‘ein junges Blut,’ a young blood = a youth, with the
underlying conception of the blood giving colour to the body as shining
through it, or giving to it life and strength), as Psa. 94:21.” As in post-biblical
Heb. �DFWF RVFbF (or inverted, aiÎma kaiÃ saÂrc, Heb. 2:14), used of men as such,
is not so used in the O.T., yet �dF, like �PENE, is sometimes used synecdochically
for the person, but never with reference to the blood as an essentially
constituent part of corporealness, but always with reference to violent putting
to death, which separates the blood from the body (cf. my System der bibl.
Psychologie, p. 242). Here �DFLi is explained by �YMIDFLi, with which it is
interchanged, Mic. 7: 2: let us lurk for blood (to be poured out). The verb �PACF
is never, like �MÁ�F (to conceal), connected with �YLIBFXá, �Y�IQi�M, XPA, T�ERE —
thus none of these words is here to be supplied; the idea of gaining over one
expressed in the organic root �C (whence HpFCI, diducendo obducere) has
passed over into that of restraining oneself, watching, lurking, hence �PC (cog.
Aram. �MÁki) in the sense of speculari, insidiari, interchanges with HPC (to
spy), (cf. Psa. 10: 8; Psa. 56: 7 with Psa. 37:32). The adv. �nFXI (an old accus.
from �X�) properly means in a gracious manner, as a free gift (dwreaÂn, gratis =
gratiis), and accordingly, without reward, also without cause, which frequently
= without guilt; but it never signifies sine effectu qui noceat, i.e., with
impunity (Löwenst.). We have thus either to connect together �nFXI YQINF
“innocent in vain” (as �nFXI YBÁYiJO, my enemies without a cause, Lam. 3:52): his
innocence helps him nothing whom God protects not against us
notwithstanding his innocence (Schultens, Bertheau, Elster, and others); or
connect �NX with the verb (lie in wait for), for which Hitzig, after the LXX,
Syr., Rashi, f31 Ralbag, Immanuel, rightly decides in view of 1Sa. 19: 5; 25:31;
cf. also Job. 9:17, where the succession of the accents is the same (Tarcha
transmuted from Mugrash). Frequently there are combined together in his �NX
(cf. Isa. 28:14 f.), that which the author thinks, and that which those whom he
introduces as speaking think.



Pro. 1:12. The first clause of this verse Hitzig translates: “as the pit
(swallows) that which lives.” This is untenable, because ki with the force of a
substantive (as instar, likeness) is regarded as a preposition, but not a
conjunction (see at Psa. 38:14 f.). �YyIXÁ (the living) is connected with ���LFBiNI,
and is the accus. of the state (håaÑl, according to the terminology of the Arab.
grammarians) in which they will, with impunity, swallow them up like the pit
(the insatiable, Pro. 27:20; 30:16), namely, while these their sacrifices are in
the state of life’s freshness, f32 “the living,” — without doubt, like Psa. 55:16;
63:10; 124: 3, in fact and in expression an allusion to the fate of the company
of Korah, Num. 16:30 33. If this is the meaning of �YYX, then �YMIYMIti as the
parallel word means integros not in an ethical sense, in which it would be a
synonym of YQN of v. 11b (cf. Pro. 29:10 with Psa. 19:14), but in a physical
sense (Graec. Venet. kaiÃ teleiÂouj; Parchon as Rashi, �YML�§W �YJYRB, vid.,
Böttcher, De Inferis, § 293). This physical sense is claimed for �tO, Job. 21:23,
for �tÁ probably, Psa. 73: 4, and why should not �YMT, used in the law
regarding sacrifices (e.g., Exo. 12: 5, “without blemish”) of the faultlessness of
the victim, also signify such an one �TOMi �b��YJ� R�EJá (Isa. 1: 6)? In the midst
of complete external health they will devour them like those that go down to
the grave (cf. Psa. 28: 1; 88: 5, with Isa. 14:19), i.e., like those under whose
feet the earth is suddenly opened, so that, without leaving any trace behind,
they sink into the grave and into Hades. The connection of the finite with the
accus. of place, Psa. 55:16, lies at the foundation of the genitive connection
R�B YD�Ri�Y (with the tone thrown back): those that go down to the grave.

Pro. 1:13, 14. f33 To their invitation, bearing in itself its own condemnation,
they add as a lure the splendid self-enriching treasures which in equal and just
fellowship with them they may have the prospect of sharing. ��H (from �wH,
levem, then facilem esse, eÑtre aiseÈ, aË son aise) means aisance, convenience,
opulence, and concretely that by which life is made agreeable, thus money and
possessions (Fleischer in Levy’s Chald. Wörterbuch, i. 423 f.). With this �WH
with remarkable frequency in the Mishle RQFYF (from RQAYF, Arab. wakåar, grave
esse) is connected in direct contrast, according to its primary signification; cf.
Pro. 12:27; 24: 4: heavy treasures which make life light. Yet it must not be
maintained that, as Schultens has remarked, this oxymoron is intended, nor
also that it is only consciously present in the language. JCFMF has here its
primitive appropriate signification of attaining, as Isa. 10:14 of reaching. LLF�F
(from LLÁ�F, to draw from, draw out, from LX, cf. HLF�F, �LÁ�F, Arab. salab,
Comm. on Isa. p. 447) is that which is drawn away from the enemy, exuviae,
and then the booty and spoil taken in war generally. Jl�MÁNi, to fill with



anything, make full, governs a double accusative, as the Kal (to become full of
anything) governs only one. In v. 14, the invitation shows how the prospect is
to be realized. Interpreters have difficulty in conceiving what is here meant.
Do not a share by lot and a common purse exclude one another? Will they
truly, in the distribution of the booty by lot, have equal portions at length,
equally much in their money-bags? Or is it meant that, apart from the portion
of the booty which falls to every one by lot, they have a common purse which,
when their business is ebbing, must supply the wants of the company, and on
which the new companion can maintain himself beforehand? Or does it mean
only that they will be as mutually helpful to one another, according to the
principle taÃ twÌn fiÂlwn koinaÂ (amicorum omnia communia), as if they had
only one purse? The meaning is perfectly simple. The oneness of the purse
consists in this, that the booty which each of them gets, belongs not wholly or
chiefly to him, but to the whole together, and is disposed of by lot; so that, as
far as possible, he who participated not at all in the affair in obtaining it, may
yet draw the greatest prize. This view harmonizes the relation between 14b and
14a. The common Semitic SYkI is even used at the present day in Syria and
elsewhere as the name of the Exchange (“Börse”) (plur akjaÑs); here it is the
purse (“Kasse”) (xrhmaÂtwn doxeiÌon, Procop.), which is made up of the profits
of the business. This profit consists not merely in gold, but is here thought of
in regard to its worth in gold. The apparent contradiction between distributing
by lot and having a common purse disappears when the distribution by lot of
the common property is so made, that the retaining of a stock-capital, or
reserve fund, is not excluded.

Pro. 1:15. After the men are described against whose enticements a warning
is given forth, the warning is emphatically repeated, and is confirmed by a
threefold reason:

My son! go not in the way with them.
Keep back thy foot from their path.

If ¥REDEbI (in the way), taken alone, cannot be equivalent to DXFJE �RDB (in
one way), so is �TfJI (with them) to be regarded as its determination. f34

Foot (not feet), as eye, hand, etc., is used where the members come less under
consideration than what they unitedly bring about (Pro. 4:26 f.). HBFYTINi, from
BTANF, signifies properly that which is raised, especially the (raised) footstep.

Pro. 1:16. The first argument to enforce the warning:

For their feet run to the evil,
And hasten to shed blood.



That this is their object they make no secret (v. 11 ff.); but why is it that such
an object as this should furnish no ground of warning against them, especially
as on this beginning the stamp of that which is morally blamable is here
impressed with �RÁLF? Besides, this circular movement of the thoughts is quite
after the manner of this poet; and that v. 16 is his style, 6:18 shows. The want
of this distich (16b = Rom. 3:15) in LXX B. J. weighs heavier certainly than
the presence of it in LXX A. (Procop., Syro-Hezap.), since the translation is
not independent, but is transferred from Isa. 59: 7; but if for the first time, at a
later period, it is supplied in the LXX, yet it has the appearance of an addition
made to the Hebr. text from Isa. 59: 7 (Hitzig, Lagarde); cf. Comm. on Isaiah,
40-66. ¥pO�iLI is always pointed thus; for, as a regular rule, after L as well as M
the aspiration disappears; but in Eze. 17:17 ¥pO�ibI is also found, and in this
case (cf. at Psa. 40:15) the punctuation is thus inconsequent.

Pro. 1:17. The second argument in support of the warning.

For in vain is the net spread out
In the eyes of all (the winged) birds.

The interpretation conspersum est rete, namely, with corn as a bait, which was
put into circulation by Rashi, is inadmissible; for as little as HzFHI (Hiph. of HZFNF)
can mean to strew, can HRFZ� mean to spread. The object is always that which is
scattered (gestreut), not that which is spread (bestreut). Thus, expansum est
rete, but not from RZAMF, extendere, from which HR�FZMi f35 in this form cannot be
derived (it would in that case be HRFwZMi), but from HRFZO, pass. of HRFZ�, to
scatter, spread out. The alluring net, when it is shaken out and spread, is, as it
were, scattered, ventilatur. But if this is done incautiously before the eyes of
the birds to be caught, they forthwith fly away. The principle stress lies on the
YN�Y��bI (before the eyes) as the reason of the �nFXI (in vain), according to the
saying of Ovid, Quae nimis apparent retia, vitat avis. The applicatio
similitudinis lying near, according to J. H. Michaelis, is missed even by
himself and by most others. If the poet wished to say that they carried on their
work of blood with such open boldness, that he must be more than a simpleton
who would allow himself to be caught by them, that would be an unsuitable
ground of warning; for would there not be equally great need for warning
against fellowship with them, if they had begun their enticement with more
cunning, and reckoned on greater success? Hitzig, Ewald, Zöckler, and others,
therefore interpret �NX, not in the sense of in vain, inasmuch as they do not let
themselves be caught; but: in vain, for they see not the net, but only the
scattered corn. But according to the preceding, T�ERFHF (the net) leads us to
think only either of the net of the malicious designs, or the net of the alluring



deceptions. Thus, as Ziegler has noticed, the warned ought to make application
of the similitude to himself: God not with them, for their intention is bad; go
not with them, for if the bird flees away from the net which is spread out
before it, thou wilt not surely be so blind as suffer thyself to be ensnared by
their gross enticements. �NFkF LJAbÁ : the furnished with the wing (wings in
Ecc. 10:20); LJAbÁ forms the idea of property (lord).

Pro. 1:18. The causal conj. YkI (for) in vv. 16 and 17 are coordinated; and
there now follows, introduced by the conj. W (“and”), a third reason for the
warning:

And they lie in wait for their own blood,
They lay snares for their own lives.

The warning of v. 16 is founded on the immorality of the conduct of the
enticer; that of 17 on the audaciousness of the seduction as such, and now on
the self-destruction which the robber and murderer bring upon themselves:
they wish to murder others, but, as the result shows, they only murder
themselves. The expression is shaped after v. 11, as if it were: They lay snares,
as they themselves say, for the blood of others; but it is in reality for their own
blood: they certainly lie in wait, as they say; but not, as they add, for the
innocent, but for their own lives (Fl.). Instead of �MFDFLi, there might be used
�HEYM�DiLI, after Mic. 7: 2; but ��FPiNALi would signify ipsis (post-biblical,
�MFCiJALi), while �TF�OPiNALi leaves unobliterated the idea of the life: animis
ipsorum; for if the O.T. language seeks to express ipse in any other way than
by the personal pronoun spoken emphatically, this is done by the addition of
�PENE (Isa. 53:11). �H�Wi was on this account necessary, because v. 17 has
another subject (cf. Psa. 63:10).

Pro. 1:19. An epiphonema:

Such is the lot of all who indulge in covetousness;
It takes away the life of its owner.

This language is formed after Job. 8:13. Here, as there, in the word T�XRiJF,
the ideas of action and issue, manner of life and its result, are all combined.
�CÁbE signifies properly that which is cut off, a piece, fragment broken off, then
that which one breaks off and takes to himself — booty, gain, particularly
unjust gain (Pro. 28:16). �CÁbE JAC�bO is he who is greedy or covetous. The
subject to XqFYI is �CÁbE, covetousness, pleoneciÂa (see Isa. 57:17). As Hos. 4:11,
says of three other things that they taken away BL�, the understanding (nouÌj),
so here we are taught regarding unjust gain or covetousness, that it takes away



�PENE, the life (yuxhÂ) (�PENE XQALF, to take away the life, 1Ki. 19:10, Psa. 31:14).
WYLF�FbI denotes not the possessor of unjust gain, but as an inward conception,
like �JÁ L�B, Pro. 22:24, cf. 23: 2; 24: 8, Ecc. 10:11, him of whom
covetousness is the property. The sing. �PENE does not show that WYLF�FbI is
thought of as sing.; cf. Pro. 22:23, Psa. 34:23; but according to Pro. 3:27;
16:22, Ecc. 8: 8, this is nevertheless probable, although the usage without the
suffix is always �CÁbE LJAbÁ, and not YL��ábÁ (of plur. intens. �YLI�FbI).

Second Introductory Mashal Discourse, Pro. 1:20-33

DISCOURSE OF WISDOM TO HER DESPISERS

Pro. 1:20-33. After the teacher of wisdom has warned his disciples against
the allurements of self-destroying sin, whose beastly demoniacal nature
culminates in murder and robbery, he introduces Wisdom herself saying how
by enticing promises and deterring threatenings she calls the simple and the
perverse to repentance. Wisdom is here personified, i.e., represented as a
person. But this personification presupposes, that to the poet wisdom is more
than a property and quality of human subjectivity: she is to him as a divine
power, existing independently, to submit to which is the happiness of men, and
to reject which is their destruction. And also to the public appearance of
wisdom, as it is here represented, there must be present objective reality,
without which the power of conviction departs from the figure. The author
must think on historical and biographical facts, on human organs (as
2Ch. 17: 7-9, cf. Wisd. 7:27), through which, without words and in words,
Wisdom delivers such addresses. But the figure cannot be so historical that it
sustains only the relation to a definite time, and not to all time; it is a call to
repentance, going forth to all time and to all places, which, divested of all the
accidents of its externality, he here refers to its invisible divine background,
when he begins in these words:

20 Wisdom cries, sounding loudly in the streets,
She causes her voice to be heard in the chief streets.

21 Over the places of greatest tumult she calleth;
In the porches of the gates, in the city, she speaketh forth her words.

Pro. 1:20. Looking to its form and vocalization, T�MKiXF may be an
Aramaizing abstract formation (Gesen.; Ew. 165, c; Olsh. 219, b); for although
the forms T�XJF and T�Lgi are of a different origin, yet in T�bRI and T�LL��H
such abstract formations lie before us. The termination uÑth is here, by the
passing over of the u into the less obscure but more intensive o (cf. �HYi in the



beginning and middle of the word, and �HYF wHYi at the end of the word), raised
to oÑth, and thereby is brought near to the fem. plur. (cf. T�MKiXÁ, Pro. 14: 1,
sapientia, as our plur. of the neut. sapiens, HMFKFXá), approaching to the abstract.
On the other hand, that T�MKiXF is sing. of abstract signification, is not
decisively denoted by its being joined to the plur. of the predicate (for HnFROTf
here, as at Pro. 8: 3, is scarcely plur.; and if T�MJRF, Pro. 24: 7, is plur.,
T�MKiXF as the numerical plur. may refer to the different sciences or
departments of knowledge); but perhaps by this, that it interchanges with
T�NwBti, Psa. 49: 4, cf. Pro. 11:12; 28:16, and that an abstract formation from
HMFKiXF (fem. of �KEXO, �KOXá), which besides is not concrete, was unnecessary.
Still less is T�MKiXF = TMFKiXF a singular, which has it in view to change HMFKiXF
into a proper name, for proof of which Hitzig refers to T�M�Hti, Psa. 78:15;
the singular ending oÑth without an abstract signification does not exist. After
that Dietrich, in his Abhandl. 1846, has shown that the origin of the plur.
proceeds not from separate calculation, but from comprehension, f36 and that
particularly also names denoting intellectual strength are frequently plur.,
which multiply the conception not externally but internally, there is no longer
any justifiable doubt that T�MKiXF signifies the all-comprehending, absolute, or,
as Böttcher, § 689, expresses it, the full personal wisdom. Since such intensive
plurals are sometimes united with the plur. of the predicate, as e.g., the
monotheistically interpreted Elohim, Gen. 35: 7 (see l.c.), so HnFROTf may be
plur. On the other hand, the idea that it is a forma mixta of �ROTf (from �NARF) and
HNERitI (Job. 39:23) or HnERÁti, the final sound in ah opposes. It may, however, be
the emphatic form of the 3rd fem. sing. of �NARF; for, that the Hebr. has such an
emphatic form, corresponding to the Arab. taktubanna, is shown by these three
examples (keeping out of view the suspicion of a corruption of the text, Olsh.
p. 452), Jud. 5:26, Job. 17:16, Isa. 28: 3; cf. HNFXiLÁ�itI, Oba. 1:13 (see Caspari,
l.c.), an example of the 2nd masc. sing. of this formation. �NARF (with HNFRF) is a
word imitative of sound (Schallwort), used to denote

“a clear-sounding, shrill voice (thence the Arab. rannan, of a speaker
who has a clear, piercing voice); then the clear shrill sound of a string
or chord of a bow, or the clear tinkle of the arrow in the quiver, and of
the metal that has been struck” (Fl.).

The meaning of T�BXORi is covered by plateae (Luke 14:21), wide places; and
�wX, which elsewhere may mean that which is without, before the gates of the
city and courts, here means the “open air,” in contradistinction to the inside of
the houses.



Pro. 1:21. T�yMIHO (plur. of YMI�H, the ground-form of HM�EH, from YMÁHF =
HMFHF), “they who are making noise;” for the epithet is poetically sued
(Isa. 22: 2) as a substantive, crowded noisy streets or places. �JRO is the place
from which on several sides streets go forth: cf. ras el-ain, the place where the
well breaks forth; ras en-nahr, the place from which the stream divides itself;
the sing. is meant distributively as little as at Pro. 8: 2. XTApE, if distinguished
from RJA�A (which also signifies cleft, breach), is the opening of the gate, the
entrance by the gate. Four times the poet says that Wisdom goes froth
preaching, and four times that she preaches publicly; the RY�IbF used in five
places implies that Wisdom preaches not in the field, before the few who there
are met with, but in the city, which is full of people.

Pro. 1:22. The poet has now reached that part of his introduction where he
makes use of the very words uttered by Wisdom:

How long, ye simple, will ye love simplicity,
And scorners delight in scorning,

And fools hate knowledge?

Three classes of men are here addressed: the �YITFpi, the simple, who, being
accessible to seduction, are only too susceptible of evil; the �YCIL�, mockers,
i.e., free-thinkers (from �wL, Arab. lus, flectere, torquere, properly qui verbis
obliquis utitur); and the �YLIYSIki, fools, i.e., the mentally imbecile and stupid
(from LSAkF, Arab. kasal, to be thick, coarse, indolent). The address to these
passes immediately over into a declaration regarding them; cf. the same
enallage, Pro. 1:27 f. YTAMF�DJA has the accent Mahpach, on account of the
Pasek following; vid., Torath Emeth, p. 26. Intentionally, Wisdom addresses
only the �YTP, to whom she expects to find soonest access. Between the futt.,
which express the continuing love and hatred, stands the perf. wDMiXF, which
expresses that in which the mockers found pleasure, that which was the object
of their love. �HELF is the so-called dat. ethicus, which reflexively refers to that
which is said to be the will and pleasure of the subject; as we say, “I am fond
of this and that.” The form wBHáJ�ti, Abulwal−Ñd, Parchon, and Kimchi regard as
Piel; but wBHáJ�ti instead of wBHáJÁti would be a recompensatio of the virtual
doubling, defacing the character of the Piel. Schultens regards it as a
defectively written Paiël (in Syr.), but it is not proved that this conjugation
exists in Hebr.; much rather wBHáJ�ti is the only possible Kal form with
�wBHFJåtE without the pause, regularly formed from wBHáJåtE (vid., Ewald, § 193,
a). The division by the accent Mercha-Mahpach of the two words YTP WBHJT
is equal in value to the connecting of them by Makkeph; vid., Baer’s



Psalterium, p. x. In codd., and also in correct texts, WBHJT is written with the
accent Galgal on the first syllable, as the servant of the Mercha-Mahpach. The
Gaja is incorrectly here and there placed under the ti.

Pro. 1:23. To the call to thoughtfulness which lies in the complaint “How
long?” there follows the entreaty:

Turn ye at my reproof!
Behold! I would pour out my Spirit upon you,

I would make you to know my words.

23a is not a clause expressive of a wish, which with the particle expressive of a
wish, which is wanting, would be JNF�wBw�Tf, or according to Pro. 23: 1 and
Pro. 27:23 would be wBw�Tf B��. The Hn�HI, introducing the principal clause,
stamps 23a as the conditional clause; the relation of the expressions is as
Isa. 26:10, Job. 20:24. wBw�Tf f37 is not equivalent to si convertamini, which
would require wNPitI, but to si revertamini; but YtIXiKA�TLi f38 does not therefore
mean at my reproof, i.e., in consequence of it (Hitzig, after Num. 16:34), but it
is a constructio praegnans: turning and placing yourselves under my reproof.
With TXKWT there is supposed an eÏÂlegxoj (LXX, Symm.): bringing proof,
conviction, punishment. If they, leaving their hitherto accustomed way, permit
themselves to be warned against their wickedness, then would Wisdom cause
her words to flow forth to them, i.e., would without reserve disclose and
communicate to them her spirit, cause them to know (namely by experience)
her words. JAYbIHI (from �BÁNF, R. BN; vid., Genesis, p. 635) is a common
figurative word, expressive of the free pouring forth of thoughts and words, for
the mouth is conceived of as a fountain (cf. Pro. 18: 4 with Mat. 12:34), and
the rÎhÌsij (vid., LXX) as rÎeuÌsij; only here it has the Spirit as object, but
parallel with YRÁBFdi, thus the Spirit as the active power of the words, which, if
the Spirit expresses Himself in them, are pneuÌma kaiÃ zwhÂ, Joh. 6:63. The
addresses of Wisdom in the Book of Proverbs touch closely upon the
discourses of the Lord in the Logos-Gospel. Wisdom appears here as the
fountain of the words of salvation for men; and these words of salvation are
related to her, just as the loÂgoi to the divine loÂgoj expressing Himself therein.

Pro. 1:24-27. The address of Wisdom now takes another course. Between
vv. 23 and 24 there is a pause, as between Isa. 1:20 and 21. In vain Wisdom
expects that her complaints and enticements will be heard. Therefore she turns
her call to repentance into a discourse announcing judgment.

24 Because I have called, and ye refused;
Stretched out my hand, and no man regarded;



25 And ye have rejected all my counsel,
And to my reproof have not yielded:

26 Therefore will I also laugh at your calamity,
Will mock when your terror cometh;

27 When like a storm your terror cometh,
And your destruction swept on like a whirlwind;

When distress and anguish cometh upon you.

Commencing with �JAYA (which, like �JAMÁ, from HNF�F, to oppose, denotes the
intention, but more the fundamental reason or the cause than, as �JAMÁLi, the
motive or object), the clause, connected with YNIJá��gA, ego vicissim, turns to the
conclusion. As here YTIJRFQF �JAYA (as the word of Jahve) are connected by
YNIJá��gA to the expression of the talio in Isa. 66: 4, so also �J�M�, with its contrast
HBFJF, Isa. 1:19 f. The construction quoniam vocavi et renuistis for quoniam
quum vocarem renuistis (cf. Isa. 12: 1) is the common diffuse (zerstreute)
Semitic, the paratactic instead of the periodizing style. The stretching out of
the hand is, like the “spreading out” in Isa. 65: 2, significant of striving to
beckon to the wandering, and to bring them near. Regarding BY�IQiHI, viz.,
�NZiJF, to make the ear still (R. XQ), arrigere, incorrectly explained by
Schultens, after the Arab kåashab, polire, by aurem purgare, vid., Isaiah, p. 257,
note.

Pro. 1:25. �RÁpF is synonymous with ��ANF, Pro. 1: 8; cf. 4:15 wH��RFpi, turn
from it. Gesenius has inaccurately interpreted the phrase §JR �RP of the
shaving off of the hair, instead of the letting it fly loose. �RP means to loosen
(= to lift up, syn. LX�H�), to release, to set free; it combines the meanings of
loosening and making empty, or at liberty, which is conveyed in Arab. by fr’
and frg. The latter means, intrans., to be set free, therefore to be or to become
free from occupation or business; with (Arabic mn) of an object, to be free
from it, i.e., to have accomplished it, to have done with it (Fl.). Thus: since ye
have dismissed (missum fecistis) all my counsel (HCF�� as HDFL�, from �JAYF,
Arabic wÿdå), i.e., what I always would advise to set you right. HBFJF combines
in itself the meanings of consent, Pro. 1:10, and compliance, Pro. 1:30 (with
Li), and, as here, of acceptance. The principal clause begins like an echo of
Psa. 2: 4 (cf. Jer. 20: 7).

Pro. 1:26, 27. QXÁVF, as Pro. 31:25 shows, is not to be understood with bI; bI
is that of the state or time, not of the object. Regarding DYJ�, calamitas
opprimens, obruens (from DwJ = Arabic aÑda, to burden, to oppress), see at



Psa. 31:12. JbO is related to HTEJåYE as arriving to approaching; �KEdiXiPA is not
that for which they are in terror, — for those who are addressed are in the
condition of carnal security, — but that which, in the midst of this, will
frighten and alarm them. The Cheth−Ñb HWJ§ is pointed thus, HWFJá�A (from WJÁ�F
= HJF�F, as HWFJáRÁ, HWF�áZA after the form HBFHáJÁ, HBFJádA); the Ker−Ñ substitutes for
this infinitive name the usual particip. HJF�O (where then the Vav is RYTY,
“superfluous”), crashing (fem. of HJE�O), then a crash and an overthrow with a
crash; regarding its root-meaning (to be waste, and then to sound hollow), see
under Psa. 35: 8. HPFwS (from �wS = HPFSF), sweeping forth as a (see
Pro. 10:25) whirlwind. The infinitive construction of 27a is continued in 27b
in the finite.

“This syntactical and logical attraction, by virtue of which a modus or
tempus passes by W or by the mere parallel arrangement (as Pro. 2: 2)
from one to another, attracted into the signification and nature of the
latter, is peculiar to the Hebr. If there follows a new clause or section of
a clause where the discourse takes, as it were, a new departure, that
attraction ceases, and the original form of expression is resumed; cf.
Pro. 1:22, where after the accent Athnach the future is returned to, as
here in 27c the infinitive construction is restored” (Fl.).

The alliterating words HQFwCWi HRFCF, cf. Isa. 30: 6, Zep. 1:15, are related to
each other as narrowness and distress (Hitzig); the Mashal is fond of the stave-
rhyme. f39

Pro. 1:28-31. Then — this sublime preacher in the streets continues —
distress shall teach them to pray:

28 Then shall they call on me, and I will not answer;
They shall early seek after me, and not find me;

29 Because that they hated knowledge,
And did not choose the fear of Jahve.

30 They have not yielded to my counsel,
Despised all my reproof:

31 Therefore shall they eat of the fruit of their way,
And satiate themselves with their own counsels.

In the full emphatic forms, YNINiJURFQiYI, they shall call on me, YNINiRUXá�AYi, they shall
seek me, and YNINiJUCFMiYI, they shall find me, the suffix YNI may be joined to the old
plur. ending uÑn (Gesenius, Olshausen, Böttcher); but open forms like



wHNiKERáBFYi, He will bless him, YNINiDFbIKAYi, He will honour me (from YnIDAbIKAYi), and
the like, rather favour the conclusion that N is epenthetic (Ew. § 250, b). f40

The address here takes the form of a declaration: Stultos nunc indignos censet
ulteriori alloquio (Mich.). It is that laughter and scorn, v. 26, which here
sounds forth from the address of the Judge regarding the incorrigible. RX��I is
denom. of RXÁ�A, to go out and to seek with the morning twilight, as also Rq�bI,
Psa. 27: 5, perhaps to appear early, and usually (Arab.) bakar (I, II, IV), to rise
early, to be zealous (Lane: “He hastened to do or accomplish, or attain the
thing needed”). Zöckler, with Hitzig, erroneously regards vv. 29, 30 as the
antecedent to v. 31. With wLKiJYOWi, “and they shall eat,” the futt. announcing
judgment are continued from v. 28; cf. Deu. 28:46-48. The conclusion after YkI
TXÁtÁ, “therefore because,” or as usually expressed (except here and Deu. 4:37,
cf. Gen. 4:25), R�EJá TXÁtÁ (aÏnq� wÌn), is otherwise characterized, Deu. 22:29,
2Ch. 21:12; and besides, R�J TXT stands after (e.g., 1Sa. 26:21; 2Ki. 22:17;
Jer. 29:19) oftener than before the principal clause. RXÁbF combines in itself the
meanings of eligere and diligere (Fl.). The construction of Li HBFJF (to be
inclining towards) follows that of the analogous Li �MÁ�F (to hear). Each one
eats of the fruit of his way — good fruit of good ways (Isa. 3:10), and evil fruit
of evil ways.

“The �MI, 31b, introduces the object from which, as a whole, that which
one eats, and with which he is satisfied, is taken as a part, or the object
from which, as from a fountain, satisfaction flows forth” (Fl.).

In correct texts, wLKiJYOWi has the accent Dech−Ñ, and at the same time Munach as
its servant. Regarding the laws of punctuation, according to which
�HEYT�CO�ámOMIw (with Munach on the tone-syllable, Tarcha on the antepenult,
and Metheg before the Chateph-Pathach) is to be written, see Baer’s Torath
Emeth, p. 11, Accentssystem, iv. § 4. Norzi accents the word incorrectly with
Rebia Mugrash. With the exception of Pro. 22:22, the pluralet f41 T�C���M has
always the meaning of ungodly counsels.

Pro. 1:32, 33. The discourse is now summarily brought to a close:

32 For the perverseness of the simple slays them,
And the security of fools destroys them.

33 But whoever harkeneth to me dwells secure,
And is at rest from fear of evil.



Of the two interpretations of Bw�, a turning towards (with LJE and the like,
conversion) or a turning away (with YR�XáJÁM� or LJAM�, desertion), in HBFw�Mi the
latter (as in the post-Bib. HBFw�ti, repentance, the former) is expressed;
apostasy from wisdom and from God are conjoined. HWFLi�A is here carnalis
securitas; but the word may also denote the external and the internal peace of
the righteous, as �NFJá�A, whence �NFJáLi�A, Job. 21:23, as a superlative is formed
by the insertion of the L of WL��F, is taken in bonam et malam partem. �NFJá�A is,
according to the Masora (also in Jer. 30:10; 46:27; 48:11), 3rd perf. Pilel
(Ewald, § 120, a), from the unused �JÁ�F, to be quiet: he has attained to full
quietness, and enjoys such. The construction with �MI follows the analogy of �MI
XÁYNIH� (to give rest from), �MI �QA�F (to rest from), and the like. The negative
interpretation of �MI, sine ullo pavore mali (Schultens, Ewald), is unnecessary;
also Job. 21: 9 may be explained by “peace from terror,” especially since
��L�F is derived from the root L§, extrahere. H�FRF DXÁPA, “fear of evil,” one
may perhaps distinguish from �R DXP as the genitive of combination.

Third Introductory Mashal Discourse, Proverbs ch. 2

EARNEST STRIVING AFTER WISDOM AS THE WAY TO THE FEAR
OF GOD AND TO VIRTUE

Pro. 2. The admonition so far has almost wholly consisted of warning and
threatening. The teacher, directing back to the discipline of the paternal home,
warns against fellowship in the bloody deeds of the covetous, which issue in
self-murder; and Wisdom holds up before her despisers the mirror of the
punishment which awaits them. Now the admonition becomes positive. The
teacher describes separately the blessings of the endeavour after wisdom; the
endeavour after wisdom, which God rewards with the gift of wisdom, leads to
religious and moral knowledge, and this guards men on the way of life from all
evil. The teacher accordingly interweaves conditions and promises:

1 My son, if thou receivest my words,
And keepest my commandments by thee;

2 So that thou inclinest thine ear unto wisdom,
Turnest thine heart to understanding; —

3 Yea, if thou callest after knowledge,
To understanding directest thy voice;

4 If thou seekest her as silver,
And searchest for her as for treasures:



5 Then shalt thou understand the fear of Jahve,
And find the knowledge of God.

6 For Jahve giveth wisdom:
From His mouth cometh knowledge and understanding.

7 He preserves for the upright promotion;
A shield for such as walk in innocence.

8 For He protects the paths of justice,
And guards the way of His saints.

The first �JI, with that which it introduces, vv. 1, 2, is to be interpreted as an
exclamation, “O that!” (O si), and then as an optative, as Psa. 81: 9; 139:19. ZJF
� YkI, vv. 3-5, with the inserted connecting clauses, would then be
confirmatory, “for then.” But since this poet loves to unfold one and the same
thought in ever new forms, one has perhaps to begin the conditional premisses
with v. 1, and to regard �JI YkI as a new commencement. Hitzig takes this �J
YK in the sense of imo: “much more if thou goest to meet her, e.g., by curious
inquiry, not merely permittest her quietly to come to thee.” �JI would then
preserve its conditional meaning; and YkI as in Job. 31:18, Psa. 130: 4, since it
implies an intentional negative, would receive the meaning of imo. But the
sentences ranged together with �JI are too closely related in meaning to admit
such a negative between them. YkI will thus be confirmatory, not mediately, but
immediately; it is the “for = yes” of confirmation of the preceding conditions,
and takes them up again (Ewald, § 356, b, cf. 330 b) after the form of the
conditional clause was given up. The �PACF, which in Pro. 1:11, 18, is the
synonym of HPFCF, speculari, presents itself here, 1b, 7a, as the synonym of
�MÁ�F, whence �YNIMO�iMÁ, synon. of �YNIwPCi, recondita; the group of sounds, �C,
�C, �� (cf. also �D, in Arab. dafan, whence dafynat, treasure), express shades
of the root representation of pressing together. The inf. of the conclusion
BY�IQiHALi, to incline (Fr. Venet. wÎj aÏkrowÌÄto), is followed by the accus. of the
object ¦NEZiJF, thine ear, for BY�QH properly means to stiffen (not to purge, as
Schultens, nor to sharpen, as Gesenius thinks); cf. under Psa. 10:17. With
HMFKiXF are interchanged HNFYBI, which properly means that which is
distinguished or separated, and HNFwBti, which means the distinguishing,
separating, appellations of the capacity of distinguishing in definite cases and
in general; but it does not represent this as a faculty of the soul, but as a divine
power which communicates itself as the gift of God (charisma).



Pro. 2: 3-8. Instead of �JI YkI there is an old YRQT LJ f42 (read not so, but
thus), �J� YK (if thou callest understanding mother), which supposes the phrase
�JI YK (LXX) as traditional. If �J� were intended (according to which the
Targ. in the Bibl. rabbinica, but not in Norzi’s text, translates), then 3b would
correspond; vid., 7: 4, cf. Job. 17:14. Thus: Yea, if thou callest for
understanding, i.e., callest her to thee (Pro. 18: 6), invitest her to thee
(Pro. 9:15). The Q of �q�bI is, with the exception of the imper. (e.g., w�qibÁ),
always without the Dagesh. V. 4b belongs to the ideas in the Book of Job
found in these introductory discourses, cf. Job. 3:21, as at v. 14, Job. 3:22
(Ewald, Sprüche, p. 49). VPAXF (Vp�XI), scrutari, proceeds, as SPAXá shows, from
the primary meaning of a ditch, and is thus in its root-idea related to RPAXF (to
dig, search out). In the principal clause of v. 5 the `H TJÁRiYI, as Psa. 19:10, is
the fear of Jahve as it ought to be, thus the reverence which is due to Him, the
worshipping of Him as revealed. `H and �YHILOJå are interchanged as �Y�IDOQi
and `H at 9:10. TJAdA is knowledge proceeding from practice and experience,
and thus not merely cognition (Kenntnis), but knowledge (Erkenntnis). The
thoughts revolve in a circle only apparently. He who strives after wisdom
earnestly and really, reaches in this way fellowship with God; for just as He
gives wisdom, it is nowhere else than with Him, and it never comes from any
other source than from Him. It comes (v. 6) WYpIMI (LXX erroneously WYNFpFMI),
i.e., it is communicated through the medium of His word, Job. 22:22, or also
(for loÂgoj and pneuÌma lie here undistinguished from one another) it is His
breath (Book of Wisdom 7:25: aÏtmiÃj thÌj touÌ QeouÌ dunaÂmewj kaiÃ aÏpoÂrÏrÎoia thÌj
touÌ pantokraÂtoroj doÂchj eiÏlikrinhÂj); the inspiration (TM�N) of the Almighty
(according to Job. 32: 8) gives men understanding. In v. 7a, whether �PACFWi
(Cheth−Ñb) or �pOCiYI (Ker−Ñ) is read, the meaning is the same. The former is the
expression of the completed fact, as hÎtoiÂmasen, 1Co. 2: 9, and is rightly
preferred by LXX and Syr., for one reluctantly misses the copula (since the
thought is new in comparison with v. 6).

�YR�YLÁ should be written with the accent Dech−Ñ. The Chokma-word (besides
in Proverbs and Job, found only in Mic. 6: 9 and Isa. 28:29) HyF�Iwt is a Hiphil
formation (with the passing over of oÑ into uÑ, as in HGFwt) from H��FH (whence
the pr. names H��FY and HYFWi�A�Y) = (Arab.) wasy and aÑsy, to re-establish, to
advance, Hiph. of H�FYF = H�FWF, to stand, and thus means furtherance, i.e., the
power or the gift to further, and concretely that which furthers and profits,
particularly true wisdom and true fortune. f43



The derivation from �Y� (Pro. 8:21) is to be rejected, because “the formation
would be wholly without analogy, so much the more because the Y of this word
does not represent the place of the W, as is seen from the Arab. l-ys and the Syr.
lyt “ (Fl.); f44 and the derivation of H�FWF = HWF�F, to be smooth (Hitzig), passes
over without any difficulty into another system of roots. f45

In the passage under consideration (v. 7), HyF�Iwt signifies advancement in the
sense of true prosperity. The parallel passage 7a clothes itself in the form of an
apposition: (He) a shield (�G�MF, n. instr. of �NAgF, to cover) for �TO YK�LiHO, pilgrims
of innocence (Fl.), i.e., such as walk in the way (the object-accus., as Pro. 6:12,
for which in Pro. 10: 9 bI) of innocence. �tO is whole, full submission, moral
faultlessness, which chooses God with the whole heart, seeks good without
exception: a similar thought is found in Psa. 84:12. RCONiLI, 8a, is such an inf. of
consequence as BY�IQiHALi (v. 2), and here, as there, is continued in the finite.
The “paths of justice” are understood with reference to those who enter them
and keep in them; parallel, “the way of His saints” (DYSIXF, he who cherishes
DSEXE, earnest inward love to God), for that is just HQFDFCi�XRÁJO (Pro. 12:28):
they are T�QDFCi YKLH (Isa. 33:15). Instead of the Mugrash, the conjunctive
Tarcha is to be given to ¥REDEWi.

Pro. 2: 9-11. With the ZJF repeated, the promises encouraging to the
endeavour after wisdom take a new departure:

9 Then shalt thou understand righteousness, and justice,
And uprightness; every way of good.

10 For wisdom will enter into thine heart,
And knowledge will do good to thy soul;

11 Discretion will keep watch over thee,
Understanding will keep thee.

Regarding the ethical triad �YRI�FYM� [righteousness, rightness], �pF�iMI
[judgment], and QDECE [rectitude], vid., Pro. 1: 3. Seb. Schmid is wrong in his
rendering, et omnis via qua bonum aditur erit tibi plana, which in comparison
with Isa. 26: 7 would be feebly expressed. J. H. Michaelis rightly interprets all
these four conceptions as object- accusatives; the fourth is the summarizing
asyndeton (cf. Psa. 8: 7) breaking off the enumeration: omnem denique
orbitam boni; Jerome, bonam: in this case, however, B�� would be genitive
(vid., 17: 2). LgF�iMÁ is the way in which the chariot rolls along; in LG� there are
united the root-conceptions of that which is found (LG) and rolling (LG).



Whether YkI, v. 10, is the argumentative “because” (according to the versions
and most interpreters) or “for” (“denn,” J. H. Michaelis, Ewald, and others), is
a question. That with YkI = “for” the subject would precede the verb, as at vv.
6, 21, and Pro. 1:32 (Hitzig), determines nothing, as v. 18 shows. On the one
hand, the opinion that YkI = “because” is opposed by the analogy of the YkI, v.
6, following ZJF, v. 5; the inequality between vv. 5-8 and v. 9 ff. if the new
commencement, v. 9, at once gives place to another, v. 10; the relationship of
the subject ideas in vv. 10, 11, which makes v. 11 unsuitable to be a conclusion
from v. 10. On the contrary, the promise not only of intellectual, but at the
same time also of practical, insight into the right and the good, according to
their whole compass and in their manifoldness, can be established or explained
quite well as we thus read vv. 10, 11: For wisdom will enter (namely, to make
it a dwelling-place, Pro. 14:33; cf. Joh. 14:23) into thine heart, and knowledge
will do good to thy soul (namely, by the enjoyment which arises from the
possession of knowledge, and the rest which its certainty yields). TJAdA,
gnwÌsij, is elsewhere fem. (Psa. 139: 6), but here, as at Pro. 8:10; 14: 6, in the
sense of toÃ gnwÌnai, is masc. In v. 11 the contents of the �YBT ZJ (v. 9) are
further explained. LJA RMÁ�F, of watching (for Job. 16:16 is to be interpreted
differently), is used only by our poet (here and at Pro. 6:22). Discretion, i.e.,
the capacity of well-considered action, will hold watch over thee, take thee
under protection; understanding, i.e., the capacity in the case of opposing rules
to make the right choice, and in the matter of extremes to choose the right
medium, will be bestowed upon thee. In HkFRECiNitI, as in Psa. 61: 8; 140: 2, 5,
Deu. 33: 9, etc., the first stem letter is not assimilated, in order that the word
may have a fuller sound; the writing HkF�E for ¦�E is meant to affect the eye.
f46

Pro. 2:12-15. As in vv. 10, 11, the �YBITf ZJF (“then shalt thou understand,” v.
5) is expanded, so now the watching, preserving, is separately placed in view:

12 To deliver thee from an evil way,
From the man who speaks falsehood;

13 (From those) who forsake the ways of honesty
To walk in ways of darkness,

14 Who rejoice to accomplish evil,
Delight in malignant falsehood —

15 They are crooked in their paths,
And perverse in their ways.



That �RF ¥REdE is not genitival, via mali, but adjectival, via mala, is evident
from BW��JL ¥RD, Pro. 16:29. From the evil way, i.e., conduct, stands
opposed to the false words represented in the person of the deceiver; from both
kinds of contagium wisdom delivers. T�KpUHitÁ (like the similarly formed
T�LbUXitÁ, occurring only as plur.) means misrepresentations, viz., of the good
and the true, and that for the purpose of deceiving (Pro. 17:20), fallaciae, i.e.,
intrigues in conduct, and lies and deceit in words. Fl. compares Arab. ifk, a lie,
and affak, a liar. ¦LiYcIHALi has Munach, the constant servant of Dech−Ñ, instead
of Metheg, according to rule (Accentssystem, vii. § 2). �YBIZi�OHA (v. 13) is
connected with the collective �YJI (cf. Jud. 9:55); we have in the translation
separated it into a relative clause with the abstract present. The vocalization of
the article fluctuates, yet the expression �YBZ�HA, like v. 17 TBZ�HA, is the
better established (michlol 53b); �YBIZi�OHA is one of the three words which
retain their Metheg, and yet add to it a Munach in the tone-syllable (vid., the
two others, Job. 22: 4; 39:26). To the “ways of honesty” (Geradheit) (cf. the
adj. expression, Jer. 31: 9), which does not shun to come to the light, stand
opposed the “ways of darkness,” the eÏÂrga touÌ skoÂtouj, Rom. 13:12, which
designedly conceal themselves from God (Isa. 29:15) and men (Job. 24:15;
38:13, 15).

Pro. 2:14. In this verse the regimen of the �MI, 12b, is to be regarded as lost;
the description now goes on independently. Whoever does not shrink back
from evil, but gives himself up to deceit, who finally is at home in it as in his
own proper life-element, and rejoices, yea, delights in that which he ought to
shun as something destructive and to be rejected. The neut. �RF is frequently an
attributive genit., Pro. 6:24; 15:26; 28: 5; cf. B��, 24:25, which here, since
T�KpUHiTA are those who in themselves are bad, does not separate, but
heightens: perversitates non simplices aut vulgares, sed pessimae et ex omni
parte vitiosae (J. H. Michaelis). With R�EJá (oÎÂitinej), v. 15, this part is brought
to a conclusion. Fleischer, Bertheau, and others interpret �HEYT�XORiJF, as the
accus. of the nearer definition, as skolioÃj toÃn nouÌn, taÃj praÂceij; but should it
be an accus., then would we expect, in this position of the words, w�qi�I
(Isa. 59: 8; Pro. 10: 8, cf. 9:15). �Y�Iqi�I is the pred.; for XRÁJO, like ¥REdE,
admits of both genders. �YZI�LNiw carries in it its subject �H�; ZwL, like the Arab.
l’d, l’dh, is a weaker form of �wL, flectere, inclinare, intrans. recedere: they
are turned aside, inclined out of the way to the right and left in their walk (bI as
Pro. 17:20).



Pro. 2:16-19. With the resumption of ¦LiYcIHALi, the watchful protection
which wisdom affords to its possessors is further specified in these verses:

16 To save thee from the strange woman,
From the stranger who useth smooth words;

17 Who forsakes the companion of her youth,
And forgets the covenant of her God;

18 For she sinks down to death together with her house,
And to the shadow of Hades her paths —

19 All they who go to her return not again,
And reach not the paths of life

The subject here continued is the fourfold wisdom named in vv. 10, 11. RZF
signifies alienus, which may also be equivalent to alius populi, but of a much
wider compass — -him who does not belong to a certain class (e.g., the non-
priestly or the laity), the person or thing not belonging to me, or also some
other than I designate; on the other hand, YRIKiNF, peregrinus, scarcely anywhere
divests itself of the essential mark of a strange foreign origin. While thus HRFZF
HªFJI is the non-married wife, HyFRIKiNF designates her as non-Israelitish.
Prostitution was partly sanctioned in the cultus of the Midianites, Syrians, and
other nations neighbouring to Israel, and thus was regarded as nothing less
than customary. In Israel, on the contrary, the law (Deu. 23:18 f.) forbade it
under a penalty, and therefore it was chiefly practised by foreign women
(Pro. 23:27, and cf. the exception, Rut. 2:10), f47 — an inveterate vice, which
spread itself particularly from the latter days of Solomon, along with general
ungodliness, and excusing itself under the polygamy sanctioned by the law,
brought ruin on the state. The Chokma contends against this, and throughout
presents monogamy as alone corresponding to the institution and the idea of
the relation. Designating marriage as the “covenant of God,” it condemns not
only adulterous but generally promiscuous intercourse of the sexes, because
unhallowed and thus unjustifiable, and likewise arbitrary divorce. Regarding
the ancient ceremonies connected with the celebration of marriage we are not
specially informed; but from v. 17, Mal. 2:14 (Ewald, Bertheau, Hitzig, but not
Köhler), it appears that the celebration of marriage was a religious act, and that
they who were joined together in marriage called God to witness and ratify the
vows they took upon themselves. The perf. in the attributive clause HQFYLIXåHE
HFYRIMFJá proceeds on the routine acquired in cajoling and dissembling: who has
smoothed her words, i.e., learned to entice by flattering words (Fl.).



Pro. 2:17-19. �wlJÁ, as here used, has nothing to do with the phylarch-name,
similar in sound, which is a denom. of �LEJE; but it comes immediately from
�LÁJF, to accustom oneself to a person or cause, to be familiar therewith (while
the Aram. �LÁJá, �LIYi, to learn, Pa. to teach), and thus means, as the synon. of
JAR�, the companion or familiar associate (vid., Schultens). Parallels such as
Jer. 3: 4 suggested to the old interpreters the allegorical explanation of the
adulteress as the personification of the apostasy or of heresy. V. 18a the LXX
translate: eÏÂqeto gaÃr paraÃ twÌÄ qanaÂtwÄ toÃn oiçkon auÏthÌj: she (the dissolute wife)
has placed her house beside death (the abyss of death). This HXF�F [eÏÂqeto] is
perhaps the original, for the text as it lies before us is doubtful, though, rightly
understood, admissible. The accentuation marks hTFYb� as the subject, but TYIbÁ
is elsewhere always masc., and does not, like the rarer XRÁJO, v. 15, admit in
usage a double gender; also, if the fem. usage were here introduced (Bertheau,
Hitzig), then the predicate, even though HTYB were regarded as fem., might
be, in conformity with rule, X�A, as e.g., Isa. 2:17. HXF�F is, as in Psa. 44:26, 3rd
pr. of XÁw�, Arab. saÑkh, to go down, to sink; the emendation HXF�F (Joseph
Kimchi) does not recommend itself on this account, that HXF�F and XXÁ�F mean,
according to usage, to stoop or to bend down; and to interpret (Ralbag,
HLYP�H) HXF�F transitively is inadmissible. For that reason Aben Ezra
interprets HTYB as in apposition: to death, to its house; but then the poet in that
case should say L�J�i�LJE, for death is not a house. On the other hand, we
cannot perceive in HTYB an accus. of the nearer definition (J. H. Michaelis,
Fl.); the expression would here, as 15a, be refined without purpose. Böttcher
has recognised HTYB as permutative, the personal subject: for she sinks down
to death, her house, i.e., she herself, together with all that belongs to her; cf.
the permutative of the subject, Job. 29: 3, Isa. 29:23 (vid., comm. l.c.), and the
more particularly statement of the object, Exo. 2: 6, etc. Regarding �YJIPFRi,
shadows of the under-world (from HPFRF, synon. HLFXF, weakened, or to become
powerless), a word common to the Solomonic writings, vid., Comment. on
Isaiah, p. 206. What v. 18b says of the person of the adulteress, v. 19 says of
those who live with her HTYB, her house-companions. HFYJEbF, “those entering
in to her,” is equivalent to HFYLEJ� �YJIbF ; the participle of verbs eundi et
veniendi takes the accusative object of the finite as gen. in st. constr., as e.g.,
Pro. 1:12; 2: 7, Gen. 23:18; 9:10 (cf. Jer. 10:20). The �wBw�Yi, with the tone on
the ult., is a protestation: there is no return for those who practise fornication,
f48 and they do not reach the paths of life from which they have so widely
strayed. f49



Pro. 2:20-22. With �JAMÁLi there commences a new section, coordinating
itself with the ¦LiYcIHALi (“to deliver thee”) of vv. 12, 16, unfolding that which
wisdom accomplishes as a preserver and guide:

20 So that thou walkest in the good way,
And keepest the right paths.

21 For the upright shall inhabit the land,
And the innocent shall remain in it.

22 But the godless are cut off out the land,
And the faithless are rooted out of it.

Wisdom — thus the connection — will keep thee, so that thou shalt not fall
under the seductions of man or of woman; keep, in order that thou... �JAMÁLi
(from �JAMÁ = HNE�áMÁ, tendency, purpose) refers to the intention and object of the
protecting wisdom. To the two negative designations of design there follows,
as the third and last, a positive one. �YBI�� (contrast to �Y�IRF, Pro. 14:19) is
here used in a general ethical sense: the good (Guten, not Gütigen, the kind).
RMÁ�F, with the object of the way, may in another connection also mean to keep
oneself from, cavere ab (Psa. 17: 4); here it means: carefully to keep in it. The
promise of v. 21 is the same as in the Mashal Psa. 37: 9, 11, 22; cf. Pro. 10:30.
�REJF is Canaan, or the land which God promised to the patriarchs, and in
which He planted Israel, whom He had brought out of Egypt; not the earth, as
Mat. 5: 5, according to the extended, unlimited N.T. circle of vision. wRTiwFYI
(Milel) is erroneously explained by Schultens: funiculis bene firmis
irroborabunt in terra. The verb RTAYF, Arab. watar, signifies to yoke (whence
RTEYE, a cord, rope), then intrans. to be stretched out in length, to be hanging
over (vid., Fleischer on Job. 30:11); whence RTEYE, residue, Zep. 2: 9, and after
which the LXX here renders uÎpoleifqhÂsontai, and Jerome permanebunt. In
22b the old translators render wXsiYI as the fut. of the pass. XsANI, Deu. 28:63; but
in this case it would be wXSinFYI. The form wXsiYI, pointed wXsAYI, might be the
Niph. of XXÁSF, but XXÁSF can neither be taken as one with XSANF, of the same
meaning, nor with Hitzig is it to be vocalized wXsiYU (Hoph. of XSN); nor, with
Böttcher (§ 1100, p. 453), is wXsiYI to be regarded as a veritable fut. Niph. wXsiYI
is, as at Pro. 15:25, Psa. 52: 7, active: evellant; and this, with the subj.
remaining indefinite (for which J. H. Michaelis refers to Hos. 12: 9), is
equivalent to evellentur. This indefinite “they” or “one” (“man”), Fleischer
remarks, can even be used of God, as here and Job. 7: 3, — a thing which is
common in Persian, where e.g., the expression rendered hominem ex pulvere
fecerunt is used instead of the fuller form, which would be rendered homo a



Deo ex pulvere factus est. �YDIGi�b bears (as DGEbE proves) the primary meaning
of concealed, i.e., malicious (treacherous and rapacious, Isa. 33: 1), and then
faithless men. f50

Fourth Introductory Mashal Discourse, Pro. 3: 1-18

EXHORTATION TO LOVE AND FAITHFULNESS, AND SELF-
SACRIFICING DEVOTION TO GOD, AS THE TRUE WISDOM

Pro. 3: 1-4. The foregoing Mashal discourse seeks to guard youth against
ruinous companionship; this points out to them more particularly the relation
toward God and man, which alone can make them truly happy, vv. 1-4.

1 My son, forget not my doctrine,
And let thine heart keep my commandments;

2 For length of days, and years of life,
And peace, will they add to thee.

3 Let not kindness and truth forsake thee:
Bind them about thy neck,

Write them on the tablet of thy heart,

4 And obtain favour and true prudence
In the eyes of God and of men.

The admonition takes a new departure. YTIR�Ft and YTA�CiMI refer to the
following new discourse and laws of conduct. Here, in the midst of the
discourse, we have RcOYI and not RCONiYI; the non-assimilated form is found only
in the conclusion, e.g., Pro. 2:11; 5: 2. The plur. wPYSI�Y (v. 2) for HNFPiS��t
(they will bring, add) refers to the doctrine and the precepts; the synallage has
its ground in this, that the fem. construction in Hebrew is not applicable in
such a case; the vulgar Arab. also has set aside the forms jaktubna, taktubna.
“Extension of days” is continuance of duration, stretching itself out according
to the promise, Exo. 20:12, and “years of life” (Pro. 9:11) are years — namely,
many of them — of a life which is life in the full sense of the word. �YyIXÁ has
here the pregnant signification vita vitalis, biÂoj biwtoÂj (Fl.). ��L�F (R. L§) is
pure well-being, free from all that disturbs peace or satisfaction, internal and
external contentment.

Pro. 3: 3. With this verse the doctrine begins; LJÁ (not JLO) shows the 3a does
not continue the promise of v. 2. DSEXE (R. SX, stringere, afficere) is, according
to the prevailing usage of the language, well-affectedness, it may be of God
toward men, or of men toward God, or of men toward one another — a loving



disposition, of the same meaning as the N.T. aÏgaÂph (vid., e.g., Hos 6: 6). TMEJå
(from TNEMEJá), continuance, a standing to one’s promises, and not falsifying just
expectations; thus fidelity, piÂstij, in the interrelated sense of fides and
fidelitas. These two states of mind and of conduct are here contemplated as
moral powers (Psa. 61: 8; 43: 3), which are of excellent service, and bring
precious gain; and 4b shows that their ramification on the side of God and of
men, the religious and the moral, remains radically inseparable. The suffix ���
does not refer to the doctrine and the precepts, but to these two cardinal
virtues. If the disciple is admonished to bind them about his neck (vid.,
Pro. 1: 9, cf. 3:22), so here reference is made, not to ornament, nor yet to
protection against evil influences by means of them, as by an amulet f51 (for
which proofs are wanting), but to the signet which was wont to be constantly
carried (Gen. 38:18, cf. Son. 8: 6) on a string around the neck. The parallel
member 3c confirms this; 3b and 3c together put us in mind of the Tephillim
(phylacteries), Exo. 13:16, Deu. 6: 8; 11:18, in which what is here a figure is
presented in external form, but as the real figure of that which is required in
the inward parts. XÁwL (from XÁWl, Arab. l’ah, to begin to shine, e.g., of a
shooting star, gleaming sword; vid., Wetzstein, Deutsch. morgenl. Zeitschr.
xxii. 151 f.) signifies the tablet prepared for writing by means of polish; to
write love and fidelity on the tablet of the heart, is to impress deeply on the
heart the duty of both virtues, so that one will be impelled to them from within
outward (Jer. 31:33).

Pro. 3: 4. To the admonitory imper. there follows here a second, as Pro. 4: 4;
20:13, Amo. 5: 4, 2Ch. 20:20, instead of which also the perf. consec. might
stand; the counsellor wishes, with the good to which he advises, at the same
time to present its good results. LKEV� is (1Sa. 25: 3) the appearance, for the
Arab. shakl means forma, as uniting or binding the lineaments or contours into
one figure, sxhÌma, according to which B�� LKEV� may be interpreted of the
pleasing and advantageous impression which the well-built external
appearance of a man makes, as an image of that which his internal excellence
produces; thus, favourable view, friendly judgment, good reputation (Ewald,
Hitzig, Zöckler). But everywhere else (Pro. 13:15; Psa. 111:10; 2Ch. 30:22)
this phrase means good, i.e., fine, well-becoming insight, or prudence; and
LKV has in the language of the Mishle no other meaning than intellectus,
which proceeds from the inwardly forming activity of the mind. He obtains
favour in the eyes of God and man, to whom favour on both sides is shown; he
obtains refined prudence, to whom it is on both sides adjudicated. It is
unnecessary, with Ewald and Hitzig, to assign the two objects to God and men.
In the eyes of both at the same time, he who carries love and faithfulness in his
heart appears as one to whom �X� and B�� LKEV� must be adjudicated.



Pro. 3: 5-8. Were “kindness and truth” (v. 3) understood only in relation to
men, then the following admonition would not be interposed, since it proceeds
from that going before, if there the quality of kindness and truth, not only
towards man, but also towards God, is commended:

5 Trust in Jahve with thy whole heart,
And lean not on thine own understanding.

6 In all thy ways acknowledge Him,
And He will make plain thy paths.

7 Be not wise in thine own eyes;
Fear Jahve, and depart from evil.

8 Health will then come to thy navel,
And refreshing to thy bones.

From God alone comes true prosperity, true help. He knows the right way to
the right ends. He knows what benefits us. He is able to free us from that
which does us harm: therefore it is our duty and our safety to place our
confidence wholly in Him, and to trust not to our own judgment. The verb
X�AbF, Arab. batåhå, has the root-meaning expandere, whence perhaps, by a more
direct way than that noted under Psa. 4: 6, it acquires the meaning confidere, to
lean with the whole body on something, in order to rest upon it, strengthened
by LJA, if one lean wholly — Fr. se reposer sur quelqu’un; Ital. riposarsi sopra
alcuno, — like ���ªFHI with LJE, to lean on anything, so as to be supported by it;
with LJA, to support oneself on anything (Fl.). wH��DF (the same in form as
wHJ�VF, Num. 11:12) is not fully represented by “acknowledge Him;” as in
1Ch. 28: 9 it is not a mere theoretic acknowledgment that is meant, but earnest
penetrating cognizance, engaging the whole man. The practico-mystical wH��DF,
in and of itself full of significance, according to O. and N.T. usage, is yet
strengthened by toto corde. The heart is the central seat of all spiritual soul-
strength; to love God with the whole heart is to concentrate the whole inner
life on the active contemplation of God, and the ready observance of His will.
God requites such as show regard to Him, by making plain their path before
them, i.e., by leading them directly to the right end, removing all hindrances
out of their way. ¦YTEXORiJO has Cholem in the first syllable (vid., Kimchi’s
Lex.). f52

“Be not wise in thine own eyes” is equivalent to ne tibi sapiens videare; for, as
J. H. Michaelis remarks, confidere Deo est sapere, sibi vero ac suae
sapientiae, desipere. “Fear God and depart from evil” is the twofold
representation of the euÏseÂbeia, or practical piety, in the Chokma writings:



Pro. 16: 6, the Mashal psalm 34:10, 15, and Job. 28:28 cf. 1: 2. For �RÁM� RSF,
the post-biblical expression is J�iX� JR�Yi.

Pro. 3: 8. The subject to YHIti (it shall be) is just this religious-moral conduct.
The conjectural reading ¦RiVFBiLI (Clericus), ¦Ri��Li = ¦RiJ��iLI (Ewald, Hitzig),
to thy flesh or body, is unnecessary; the LXX and Syr. so translating,
generalize the expression, which is not according to their taste. R�O, from RRÁ�F,
Arab. sarr, to be fast, to bind fast, properly, the umbilical cord (which the
Arabs call surr, whence the denom. sarra, to cut off the umbilical cord of the
newborn); thus the navel, the origin of which coincides with the independent
individual existence of the new-born, and is as the firm centre (cf. Arab. saryr,
foundation, basis, Job, p. 487) of the existence of the body. The system of
punctuation does not, as a rule, permit the doubling of R, probably on account
of the prevailing half guttural, i.e., the uvular utterance of this sound by the
men of Tiberias. f53

¦rE�FLi here, and ¥r��F at Eze. 16: 4, belong to the exceptions; cf. the expanded
duplication in ¥R�Ri�F, Son. 7: 3, to which a chief form RRE�O is as little to be
assumed as is a RRFHF to YR�RiHA. The aÎÂp. gegr. TwJPiRI, healing, has here, as
Jp�RiMÁ, Pro. 4:22; 16:24, and HPFwRti, Eze. 47:12, not the meaning of
restoration from sickness, but the raising up of enfeebled strength, or the
confirming of that which exists; the navel comes into view as the middle point
of the vis vitalis. Ywq�I is a Piel formation, corresponding to the abstract Kal
formation TwJPiRI; the Arab. saqaÑ, used transit. (to give to drink), also saqqaÑ
(cf. Pu. Job. 21:24) and asqaÑ, like the Hebr. HQF�iHI (Hiph. of HQF�F, to drink);
the infin. (Arab.) saqy means, to the obliterating of the proper signification,
distribution, benefaction, showing friendship, but in the passage before us is to
be explained after Job. 21:24 (the marrow of his bones is well watered;
Arnheim — full of sap) and Pro. 15:30. Bertheau and Hitzig erroneously
regard v. 8 as the conclusion to v. 7, for they interpret TWJPR as the subject;
but had the poet wished to be so understood, he should have written YHITiw.
Much rather the subject is devotion withdrawn from the evil one and turned to
God, which externally proves itself by the dedication to Him of earthly
possessions.

9 Honour Jahve with thy wealth,
And with the first-fruits of all thine increase:

10 Then shall thy barns be filled with plenty,
And thy vats overflow with must.



Pro. 3: 9, 10. It may surprise us that the Chokma, being separated from the
ceremonial law, here commends the giving of tithes. But in the first place, the
consciousness of the duty of giving tithes is older than the Mosaic law,
Gen. 28:22; in this case, the giving of tithes is here a general ethical
expression. Rv��I and RV��áMÁ do not occur in the Book of Proverbs; in the post-
biblical phraseology the tithes are called hABOgFHA QLEX�, the portion of the Most
High. Db�kI, as the Arab. wakåkåra, to make heavy, then to regard and deal with
as weighty and solemn (opp. Ll�QI, to regard and treat as light, from LLÁQF =
Arab. haÑn, to be light). ��H, properly lightness in the sense of aisance,
opulency, forms with Db�kA an oxymoron (fac Jovam gravem de levitate tua),
but one aimed at by the author neither at Pro. 1:13 nor here. �MI (in ¦N�EHM� and
`R�M�, v. 9) is in both cases partitive, as in the law of the Levitical tenths,
Lev. 27:30, and of the Challa (heave-offering of dough), Num. 15:21, where
also TY�IJR� (in Heb. 7: 4, aÏkroqiÂnia) occurs in a similar sense, cf. Num. 18:12
(in the law of the Theruma or wave-offering of the priests), as also HJFwBti in
the law of the second tenths, Deu. 14:22, cf. Num. 18:30 (in the law of the
tenths of the priests). V. 10. With W apodosis imperativi the conclusion begins.
�BFVF, satisfaction, is equivalent to fulness, making satisfied, and that, too,
richly satisfied; ��RYtI also is such an accusative, as verbs of filling govern it,
for �RÁpF, to break through especially to overflow, signifies to be or become
overflowingly full (Job. 1:10). �SFJF (from �SAJF, Chald. �SAJá, Syr. aÑsan, to lay
up in granaries) is the granary, of the same meaning as the Arab. aÑkhzan (from
khazan = �SAXF, Isa. 23:18, recondere), whence the Spanish magazen, the
French and German magazin. BQEYE (from BQAYF, Arab. wakab, to be hollow) is
the vat or tub into which the must flows from the wine-press (TgA or HRFwp),
laÂkkoj or uÎpolhÂnion. Cf. the same admonition and promise in the prophetic
statement of Mal. 3:10-12.

Pro. 3:11, 12. The contrast here follows. As God should not be forgotten in
days of prosperity, so one should not suffer himself to be estranged from Him
by days of adversity.

11 The school of Jahve, my son, despise thou not,
Nor loathe thou His correction;

12 For Jahve correcteth him whom He loveth,
And that as a father his son whom he loveth

Vid., the original passage Job. 5:17 f. There is not for the Book of Job a more
suitable motto than this tetrastich, which expresses its fundamental thought,



that there is a being chastened and tried by suffering which has as its motive
the love of God, and which does not exclude sonship. f54

One may say that v. 11 expresses the problem of the Book of Job, and v. 12 its
solution. RSAwM, paideiÂa, we have translated “school,” for RsAYI, paideuÂein,
means in reality to take one into school. Ahndung [punishment] or Rüge
[reproof] is the German word which most corresponds to the Hebr. HXFK��t or
TXFK�Ft. bI �wQ (whence here the prohibitive �QOTf with LJÁ) means to
experience loathing (disgust) at anything, or aversion (vexation) toward
anything. The LXX (cited Heb. 12: 5 f.), mhdeÃ eÏkluÂou, nor be faint-hearted,
which joins in to the general thought, that we should not be frightened away
from God, or let ourselves be estranged from Him by the attitude of anger in
which He appears in His determination to inflict suffering. In 12a the
accentuation leaves it undefined whether H�FHYi as subject belongs to the
relative or to the principal clause; the traditional succession of accents,
certified also by Ben Bileam, is HWHY BHJY R�J TJE YK, for this passage
belongs to the few in which more than three servants (viz., Mahpach, Mercha,
and three Munachs) go before the Athnach. f55

The further peculiarity is here to be observed, that TJE, although without the
Makkeph, retains its Segol, besides here only in Psa. 47: 5; 60: 2. 12b is to be
interpreted thus (cf. Pro. 9: 5b): “and (that) as a father the son, whom he
loves.” The W is explanatory, as 1Sa. 28: 3 (Gesenius, § 155, 1a), and HCERiYI
(which one may supplement by �TJO or �b) is a defining clause having the
force of a clause with R�J. The translation et ut pater qui filio bene cupit, is
syntactically (cf. Isa. 40:11) and accentually (vid., 13b) not less admissible, but
translating “and as a father he holds his son dear,” or with Hitzig (after
Jer. 31:10, a passage not quite syntactically the same), “and holds him dear, as
a father his son” (which Zöckler without syntactical authority prefers on
account of the 2nd modus, cf. e.g., Psa. 51:18), does not seem a right parallel
clause, since the giving of correction is the chief point, and the love only the
accompanying consideration (Pro. 13:24). According to our interpretation,
XÁYKI�Y is to be carried forward in the mind from 12a. The LXX find the parallel
word in BJKY, for they translate mastigoiÌ deÃ paÂnta uiÎoÃn, oÎÂn paradeÂxetai, and
thus have read BJ�K�Yi or BJIKiYAWi.

Pro. 3:13-15. Such submission to God, the All-wise, the All-directing, who
loves us with fatherly affection, is wisdom, and such wisdom is above all
treasures.

13 Blessed is the man who has found wisdom,
And the man who has gained understanding;



14 For better is her acquisition than the acquisition of silver,
And her gain than fine gold.

15 More precious is she than corals;
And all thy jewels do not equal her value.

The imperfect QYPiYF, which as the Hiph. of Qwp, exire, has the general meaning
educere, interchanges with the perfect JCFMF. This bringing forth is either a
delivering up, i.e., giving out or presenting, Isa. 58:10, Psa. 140: 9; 144:13 (cf.
QPANi, Arab. naftakå, to give out, to pay out), or a fetching out, getting out,
receiving, Pro. 8:35; 12: 2; 18:22. Thus 13a reminds one of the parable of the
treasure in the field, and 13b of that of the goodly pearl for which the eÏÂmporoj
who sought the pearl parted with all that he had. Here also is declared the
promise of him who trades with a merchant for the possession of wisdom; for
hRFXiSA and RXÁSi (both, as Isa. 23: 3, 18; 45:15, from RXÁSA, the latter after the
forms �RÁZi, ��ANi, without our needing to assume a second primary form, RXFSF)
go back to the root-word RXÁSF, to trade, go about as a trader, with the
fundamental meaning eÏmporeuÂesqai (LXX); and also the mention of the pearls
is not wanting here, for at all events the meaning “pearls” has blended itself
with �YNIYNIpi, which is a favourite word in the Mashal poetry, though it be not
the original meaning of the word. In 14b �SEkE is surpassed by �wRXF (besides
in the Proverbs, found only in this meaning in Psa. 68:14), which properly
means ore found in a mine, from �RÁXF, to cut in, to dig up, and hence the
poetic name of gold, perhaps of gold dug out as distinguished from molten
gold. Hitzig regards xrusoÂj as identical with it; but this word (Sanskr. without
the ending hir, Zench. zar) is derived from ghar, to glitter (vid., Curtius).
hTFJFwBti we have translated “gain,” for it does not mean the profit which
wisdom brings, the tribute which it yields, but the gain, the possession of
wisdom herself.

Pro. 3:15. As regards �YNIYNIpi, for which the Keth−Ñb has �YyINIpi, the following
things are in favour of the fundamental meaning “corals,” viz.: (1.) The name
itself, which corresponds with the Arab. fann ; this word, proceeding from the
root-idea of shooting forth, particularly after the manner of plants, means the
branch and all that raises or multiplies itself branch-like or twig-like
(Fleischer). (2.) The redness attributed to the �YNYNP, Lam. 4: 7, in
contradistinction to the pure whiteness attributed to snow and milk (vid., at
Job. 28:18). The meaning of the word may, however, have become generalized
in practice (LXX in loc. liÂqwn polutelwÌn, Braec. Venet. liqidiÂwn); the
meaning “pearls,” given to it in the Job-Targum by Rashi, and particularly by
Bochart, lay so much the nearer as one may have wrought also corals and



precious stones, such as the carbuncle, sardius, and sapphire, into the form of
pearls. HRFQFYi, in consequence of the retrogression of the tone, has Munach on
the penult., and that as an exception, as has been remarked by the Masora,
since in substantives and proper names terminating in H�F the RWXJ GWSN, i.e.,
the receding of the tone, does not elsewhere appear, e.g., JYHI HPFYF,
Gen. 12:14, JYHI HRFbF, Son. 6: 9, JYHI HRFCF, Jer. 30: 7. �PEX� is first abstr., a
being inclined to something, lust, will, pleasure in anything, then also concr.,
anything in which one has pleasure, what is beautiful, precious; cf. Arab. nf−Ñs,
sÔhyy, hence håjaÑrt nf−Ñst, precious stones” (Fleischer). HWF�F with bI means to be
an equivalent (purchase-price, exchange) for anything; the most natural
construction in Arab. as well as in Hebr. is that with Li, to be the equivalent of
a thing (vid., at Job. 33:27); the bI is the Beth pretii, as if one said in Arab.:
biabi anta thou art in the estimate of my father, I give it for thee. One
distinctly perceives in vv. 14, 15, the echo of Job. 28. This tetrastich occurs
again with a slight variation at Pro. 8:10, 11. The Talmud and the Midrash
accent it so, that in the former the expression is �YCPX�LKW, and in the latter
�YCPX�LKW, and they explain the latter of precious stones and pearls
(TWYLGRMW TWBW� �YNBJ).

Pro. 3:16-18. That wisdom is of such incomparable value is here confirmed:

16 Length of days is in her right hand;
In her left, riches and honour.

17 Her ways are pleasant ways,
And all her paths are peace.

18 A tree of life is she to those that lay hold upon her,
And he who always holdeth her fast is blessed.

As in the right hand of Jahve, according to Psa. 16:11, are pleasures for
evermore, so Wisdom holds in her right hand “length of days,” viz., of the days
of life, thus life, the blessing of blessings; in her left, riches and honour
(Pro. 8:18), the two good things which, it is true, do not condition life, but,
received from Wisdom, and thus wisely, elevate the happiness of life — in the
right hand is the chief good, in the left the prosqhÂkh, Mat. 6:33. Didymus: Per
sapientiae dextram divinarum rerum cognitio, ex qua immortalitatis vita
oritur, significatur; per sinistram autem rerum humanarum notitia, ex qua
gloria opumque abundantia nascitur. The LXX, as between 15a and 15b, so
also here after v. 16, interpolate two lines: “From her mouth proceedeth
righteousness; justice and mercy she bears upon her tongue,” — perhaps
translated from the Hebr., but certainly added by a reader.



Pro. 3:17. �JANO�YK�RidA are ways on which one obtains what is agreeable to the
inner and the outer man, and which it does good to enjoy. The parallel ��L�F is
not a genitive to T�BYTINi to be supplied; that paths of Wisdom are themselves
��L�F, for she brings well-being on all sides and deep inwards satisfaction
(peace). In regard to HBFYTINi, via eminens, elata, Schultens is right (vid., under
Pro. 1:15); f56 HFYT�EBYTINi has Munach, and instead of the Metheg, Tarcha, vid.,
under Pro. 1:31b. The figure of the tree of life the fruit of which brings
immortality, is, as Pro. 11:30; 15: 4 (cf. Pro. 13:12), Rev. 2: 7, taken from the
history of paradise in the Book of Genesis. The old ecclesiastical saying,
Lignum vitae crux Christi, accommodates itself in a certain measure, through
Mat. 11:19, Luk. 11:49, with this passage of the Book of Proverbs. bI QYZIXåHE
means to fasten upon anything, more fully expressed in Gen. 21:18, to bind the
hand firm with anything, to seize it firmly. They who give themselves to
Wisdom, come to experience that she is a tree of life whose fruit contains and
communicates strength of life, and whoever always keeps fast hold of Wisdom
is blessed, i.e., to be pronounced happy (Psa. 41: 3, vid., under Psa. 137: 8).
The predicate RªFJUMi, blessed, refers to each one of the HFYKEMitO, those who
hold her, cf. Pro. 27:16, Num. 24: 9. It is the so-called distributive singular of
the predicate, which is freely used particularly in those cases where the plur. of
the subject is a participle (vid., under v. 35).

Fifth Introductory Mashal Discourse, Pro. 3:19-26

THE WORLD-CREATIVE WISDOM AS MEDIATRIX OF DIVINE
PROTECTION

Pro. 3:19-26. O son, guard against seducers (Pro. 1: 8 ff.); listen to the
warning voice of Wisdom (Pro. 1:20 ff.); seek after Wisdom: she is the way to
God, comes from God, and teaches thee to shun the wicked way and to walk in
the way that is good (2); thou shalt obtain her if, renouncing self-confidence,
thou givest thyself unreservedly to God (Pro. 3: 1-18) — these are the four
steps, so far, of this introductory paraiÂnesij. Each discourse contributes its
own to present vividly and impressively what Wisdom is and what she
procures, her nature and her blessings. From her hand come all good gifts of
God to men. She is the tree of life. Her place between God and men is thus that
of a mediatrix.

Pro. 3:19, 20. This place of a mediatrix — the speaker here now continues
— she had from the beginning. God’s world-creating work was mediated by
her:



19 Jahve hath by wisdom founded the earth,
Established the heavens by understanding.

20 By His knowledge the water-floods broke forth,
And the sky dropped down dew.

That wisdom is meant by which God planned the world-idea, and now also
wrought it out; the wisdom in which God conceived the world ere it was
framed, and by which also He gave external realization to His thoughts; the
wisdom which is indeed an attribute of God and a characteristic of His actions,
since she is a property of His nature, and His nature attests itself in her, but not
less, as appears, not from this group of tetrastichs, but from all that has hitherto
been said, and form the personal testimony, Pro. 8:22 ff., of which it is the
praeludium, she goes forth as a divine power to which God has given to have
life in herself. Considered apart from the connection of these discourses, this
group of verses, as little as Jer. 10: 2, Psa. 104:24, determines regarding the
attributive interpretation; the Jerusalem Targum, I, when it translates,
Gen. 1: 1, TY�JRB by JMFKiwXbI (JTFMiKiwXbI), combines Pro. 8:22 with such
passages as this before us. DSAYF (here with the tone thrown back) properly
signifies, like the Arab. wasad, to lay fast, to found, for one gives to a fact the
firm basis of its existence. The parallel Pil. of �wk (Arab. kaÑn, cogn. �HK, see
on Isaiah, p. 691) signifies to set up, to restore; here equivalent to, to give
existence.

Pro. 3:20. It is incorrect to understand 20a, with the Targ., of division, i.e.,
separating the water under the firmament from the water above the firmament;
�QABiNI is spoken of water, especially of its breaking forth, Gen. 7:11,
Exo. 14:21, cf. Psa. 74:15, properly dividing itself out, i.e., welling forth from
the bowels of the earth; it means, without distinguishing the primordial waters
and the later water-floods confined within their banks (cf. Job. 38: 8 f.,
Psa. 104: 6-8), the overflowing of the earth for the purpose of its processes of
cultivation and the irrigation of the land. T�M�Hti (from �wH = HMFHF, to groan,
to roar) are chiefly the internal water stores of the earth, Gen. 49:25, Psa. 33: 7.
But while 20a is to be understood of the waters under the firmament, 20b is to
be interpreted of those above. �YQIXF�i (from QXÁ�F, Arab. shåakå, comminuere,
attenuare) properly designates the uppermost stratum of air thinly and finely
stretching itself far and wide, and then poetically the clouds of heaven (vid.,
under Psa. 77:18). Another name, �YPiYRI�á, comes from �RÁ�F, which is
transposed from �JARF (here used in 20b), Arab. r’af, to drop, to run. The L�F
added on the object accusative represents synecdochically all the waters
coming down from heaven and fructifying the earth. This watering proceeds



from above (WP�RW); on the contrary, the endowing of the surface of the earth
with great and small rivers is a fundamental fact in creation (W�QBN).

Pro. 3:21-22. From this eminence, in which the work of creation presents
wisdom, exhortations are now deduced, since the writer always expresses
himself only with an ethical intention regarding the nature of wisdom:

21 My son, may they not depart from thine eyes —
Preserve thoughtfulness and consideration,

22 And they will be life to thy soul
And grace to thy neck.

If we make the synonyms of wisdom which are in 21b the subject per
prolepsin to wZLUYF�LJÁ (Hitzig and Zöckler), then 19-20 and 21-22 clash. The
subjects are wisdom, understanding, knowledge, which belong to God, and
shall from His become the possession of those who make them their aim.
Regarding ZwL, obliquari, deflectere, see under Pro. 2:15, cf. 4:21; regarding
HyF�ItU (here defective after the Masora, as rightly in Vened. 1515, 1521, and
Nissel, 1662), see at Pro. 2: 7; wZLUYF for HNFZiLOTf, see at 3: 2b. The LXX (cf.
Heb. 2: 1) translate without distinctness of reference: uiÎeÃ mhÃ pararÏrÎuhÌÄj,
pararuhÌÄj), let it now flow past, i.e., let it not be unobserved, hold it always
before thee; the Targ. with the Syr. render LzANI JLF, ne vilescat, as if the words
were wLwZYF�LJÁ. In 22a the synallage generis is continued: wYHiYIWi for HNFYYEHiTIWi.
Regarding TROgiRigA, see at Pro. 1: 9. By wisdom the soul gains life, divinely true
and blessed, and the external appearance of the man grace, which makes him
pleasing and gains for him affection.

Pro. 3:23-26. But more than this, wisdom makes its possessor in all
situations of life confident in God:

23 Then shalt thou go thy way with confidence,
And thy foot shall not stumble.

24 When thou liest down, thou are not afraid,
But thou layest thyself down and hast sweet sleep.

25 Thou needest not be afraid of sudden alarm,
Nor for the storm of the wicked when it breaketh forth.

26 For Jahve will be thy confidence
And keep thy foot from the snare.



The X�ABELF (cf. our “bei guter Laune” = in good cheer), with L of the
condition, is of the same meaning as the conditional adverbial accusative X�ABE,
Pro. 10: 9; 1:33. V. 23b the LXX translate oÎ deÃ pouÂj sou ouÏ mhÃ proskoÂyhÄ,
while, on the contrary, at Psa. 91:12 they make the person the subject (mhÂpote
proskoÂyhÄj toÃn k.t.l.); here also we retain more surely the subject from 23a,
especially since for the intrans. of �GANF (to smite, to push) a Hithpa. �g�NATiHI is
used Jer. 13:16. In v. 24 there is the echo of Job. 11:18, and in v. 25 of
Job. 5:21. 24b is altogether the same as Job. 5:24b: et decumbes et suavis erit
somnus tuus = is deculueris, suavis erit. The hypothetic perf., according to the
sense, is both there and at Job. 11:18 (cf. Jer. 20: 9) oxytoned as perf. consec.
Similar examples are Pro. 6:22, Gen. 33:13, 1Sa. 25:31, cf. Ewald, § 357a.
HBFRi�F (of sleep as Jer. 31:26) is from BR��F, which in Hebr. is used of pleasing
impressions, as the Arab. ‘ariba of a lively, free disposition. HNF��, somnus
(nom. actionis from ���YF, with the ground-form sina preserved in the Arab.
lidat, vid., Job, p. 284, note), agrees in inflexion with HNF�F, annus. LJÁ, v. 25a,
denies, like Psa. 121: 3, with emphasis: be afraid only not = thou hast
altogether nothing to fear. Schultens rightly says: Subest species prohibitionis
et tanquam abominationis, ne tale quicquam vel in suspicionem veniat in
mentemve cogitando admittatur. DXÁPA here means terror, as Pro. 1:26 f., the
terrific object; �JOTipI (with the accus. om) is the virtual genitive, as Pro. 26: 2
�nFXI (with accus. am). Regarding HJF�O, see under Pro. 1:27. The genitive
�Y�I�FRi may be, after Psa. 37:18, the genit. subjecti, but still it lies nearer to
say that he who chooses the wisdom of God as his guiding star has no ground
to fear punishment as transgressors have reason to fear it; the HJF�O is meant
which wisdom threatens against transgressors, Pro. 1:27. He needs have no
fear of it, for wisdom is a gift of God, and binds him who receives it to the
giver: Jahve becomes and is henceforth his confidence. Regarding B essentiae,
which expresses the closest connection of the subject with the predicate which
it introduces, see under Psa. 35: 2. As here, so also at Exo. 18: 4, Psa. 118: 7;
146: 6, the predicate is a noun with a pronominal suffix. LSEkE is, as at
Psa. 78: 7, Job. 31:24, cognate to X�FBiMI and HWEQiMI, f57 the object and ground
of confidence. That the word in other connections may mean also fool-
hardiness, Psa. 49:14, and folly, Ecc. 7:25 (cf. regarding LYSIki, which in Arab.
as bel−Ñd denotes the dull, in Hebr. fools, see under Pro. 1:22), it follows that it
proceeds from the fundamental conception of fulness of flesh and of fat,
whence arise the conceptions of dulness and slothfulness, as well as of
confidence, whether confidence in self or in God (see Schultens l.c., and
Wünsche’s Hosea, p. 207 f.). DKELE is taking, catching, as in a net or trap or pit,
from DKALF, to catch (cf. Arab. lakida, to fasten, III, IV to hold fast); another



root-meaning, in which Arab. lak connects itself with nak, �N, to strike, to
assail (whence al-lakdat, the assault against the enemy, Deutsch. Morgenl.
Zeitsch. xxii. 140), is foreign to the Hebr. Regarding the �M of DKLM,
Fleischer remarks: “The �MI after the verbs of guarding, preserving, like RM�
and RCN, properly expresses that one by those means holds or seeks to hold a
person or thing back from something, like the Lat. defendere, tueri aliquem ab
hostibus, a perculo.” f58

Sixth Introductory Mashal Discourse, Pro. 3:27-35

EXHORTATION TO BENEVOLENCE AND RECTITUDE

Pro. 3:27-35. The promise in which it terminates, designates the close of the
fifth discourse. The sixth differs from it in this, that, like none of the
preceding, it adds proverb to proverb. The first series recommends love to
one’s neighbour, and the second warns against fellowship with the
uncharitable.

Pro. 3:27, 28. The first illustration of neighbourly love which is
recommended, is readiness to serve:

27 Refuse no manner of good to him to whom it is due
When it is in thy power to do it.

28 Say not to thy neighbour, “Go, and come again,
To-morrow I will give it,” whilst yet thou hast it.

Regarding the intensive plur. WYLF�FbI with a sing. meaning, see under Pro. 1:19.
The form of expression without the suffix is not YL��ábÁ but B�� LJAbÁ ; and this
denotes here, not him who does good (L�B as Arab. dhw or såahåb), but him to
whom the good deed is done (cf. Pro. 17: 8), i.e., as here, him who is worthy of
it (L�B as Arab. aÑhl), him who is the man for it (Jewish interp.: WL YWJR
JWH� YM). We must refuse nothing good (nothing either legally or morally
good) to him who has a right to it (�MI �NAMF as Job. 22: 7; 31:16), f59 if we are in
a condition to do him this good. The phrase YDIYF LJ�Li��YE, Gen. 31:29, and
frequently, signifies: it is belonging to (practicable) the power of my hand, i.e.,
I have the power and the means of doing it. As DZ� signifies the haughty,
insolent, but may be also used in the neuter of insolent conduct (vid.,
Psa. 19:14), so LJ� signifies the strong, but also (although only in this phrase)
strength. The Keri rejects the plur. ¦YDEYF, because elsewhere the hand always
follows LJ�Li in the singular. But it rejects the plur. ¦Y�ER�Li (v. 28) because the
address following is directed to one person. Neither of these emendations was



necessary. The usage of the language permits exceptions, notwithstanding the
usus tyrannus, and the plur. �Y�RL may be interpreted distributively: to thy
fellows, it may be this one or that one. Hitzig also regards �Y�RL as a
singular; but the masc. of HYF�iRÁ, the ground-form of which is certainly ra’j, is
H�ER�, or shorter, JAR�. Bw�WF ¥L� does not mean: forth! go home again! but: go,
and come again. Bw�, to come again, to return to something, to seek it once
more. f60

The W of ¥TfJI �Y�Wi is, as 29b, the conditional: quum sit penes te, sc. quod ei
des. “To-morrow shall I give” is less a promise than a delay and putting off,
because it is difficult for him to alienate himself from him who makes the
request. This holding fast by one’s own is unamiable selfishness; this putting
off in the fulfilment of one’s duty is a sin of omission — ouÏ gaÃr oiçdaj, as the
LXX adds, tiÂ teÂcetai hÎ eÏpiouÌsa.

Pro. 3:29. A second illustration of neighbourly love is harmlessness:

Devise not evil against thy neighbour,
While he dwelleth securely by thee.

The verb �RÁXF, xaraÂssein, signifies to cut into, and is used of the faber
ferrarius as well as of the tignarius (Isaiah, p. 463), who with a cutting
instrument (�R�XO, Gen. 4:22) works with metal or wood, and from his
profession is called �RFXF. But the word means as commonly to plough, i.e., to
cut with the plough, and �R�XO is used also of a ploughman, and, without any
addition to it, it always has this meaning. It is then a question whether the
metaphorical phrase H�FRF �RÁXF signifies to fabricate evil, cf. dolorum faber,
mendacia procudere, yeudwÌn kaiÃ aÏpatwÌn teÂktwn, and the Homeric kakaÃ
fresiÃ bussodomeuÂein (Fleischer and most others), or to plough evil (Rashi,
Ewald, etc.). The Targ., Syriac, and Jerome translate B�X, without deciding
the point, by moliri; but the LXX and Graecus Venet. by tektaiÂnein. The
correctness of these renderings is not supported by Eze. 21:36, where TYXI�iMÁ
Y��RFXF are not such as fabricate destruction, but smiths who cause destruction;
also �YRIXáMÁ, 1Sa. 23: 9, proves nothing, and probably does not at all appertain
to �RX inciddere (Keil), but to �RX silere, in the sense of dolose moliri. On
the one hand, it is to be observed from Job. 4: 8, Hos. 10:13, cf. Psa. 129: 3,
that the meaning arare malum might connect itself with H�FRF �RÁXF ; and the
proverb of Sirach 7:12, mhÃ aÏrotriÂa yeuÌdoj eÏp� aÏdelfwÌÄ sou, places this beyond
a doubt. Therefore in this phrase, if one keeps before him a clear perception of
the figure, at one time the idea of fabricating, at another that of ploughing, is



presented before us. The usage of the language in the case before us is more in
favour of the latter than of the former. Whether TJ� B�AYF means to dwell
together with, or as Böttcher, to sit together with, after Psa. 1: 1; 26: 4 f., need
not be a matter of dispute. It means in general a continued being together,
whether as sitting, Job. 2:13, or as dwelling, Jud. 17:11. f61

To take advantage of the regardlessness of him who imparts to us his
confidence is unamiable. Love is doubly owing to him who resigns himself to
it because he believes in it.

Pro. 3:30. A third illustration of the same principle is peaceableness:

Contend not with a man without a cause,
When he has inflicted no evil upon thee.

Instead of BwRTf, or as the Ker−Ñ has amended it BYRITf, the abbreviated form
BROTf or BR�Tf would be more correct after LJÁ; BwR or BYRI (from br, to be
compact) means to fall upon one another, to come to hand-blows, to contend.
Contending and quarrelling with a man, whoever he may be, without sufficient
reason, ought to be abandoned; but there exists no such reason if he has done
me no harm which I have to reproach him with. H�FRF LMÁgF with the accus. or
dat. of the person signifies to bring evil upon any one, malum inferre, or also
referre (Schultens), for LMÁgF (cogn. RMÁgF) signifies to execute, to complete,
accomplish, — both of the initiative and of the requital, both of the anticipative
and of the recompensing action; here in the former of these senses.

Pro. 3:31, 32. These exhortations to neighbourly love in the form of warning
against whatever is opposed to it, are followed by the warning against
fellowship with the loveless:

31 Be not envious toward the man of violence,
And have no pleasure in all his ways.

32 For an abhorrence to Jahve is the perverse,
But with the upight is His secret.

The conceptions of jealousy and envy lie in Jn�QI (derived by Schultens from
JNFQF, Arab. kåanaÑ, intensius rubere) inseparable from each other. The LXX,
which for JNQT reads HNQT (kthÂshÄ), brings the envy into 31b, as if the words
here were RXÁTitI�LJÁWi, as in Psa. 37: 1, 7 (there the LXX has mhÃ parazhÂlou,
here mhdeÃ zhlwÂshÄj). There is no reason for correcting our text in accordance
with this (substituting RXÁTitI for RXÁBitI as Hitzig does), because WYKFRFdi�LKFbI
would be too vague an expression for the object of the envy, while RXBT�LJ



altogether agrees with it; and the contrary remark, that LKObÁ RXÁbI is
fundamentally no RXB, fails since (1) RXB frequently expresses pleasure in
anything without the idea of choice, and (2) “have not pleasure in all his ways”
is in the Hebrew style equivalent to “in any one of his ways;” Ewald, § 323b.
He who does “violence to the law” (Zep. 3: 4) becomes thereby, according to
the common course of the world, a person who is feared, whose authority,
power, and resources are increased, but one must not therefore envy him, nor
on any side take pleasure in his conduct, which in all respects is to be
reprobated; for the Z�LNF, inflexus, tortuosus (vid., 2:15), who swerves from the
right way and goes in a crooked false way, is an object of Jahve’s abhorrence,
while, on the contrary, the just, who with a right mind walks in the right way,
is Jahve’s D�S — an echo of Psa. 25:14. D�S (R. DS, to be firm, compressed)
means properly the being pressed together, or sitting together (cf. the Arab.
wisaÑd, wisaÑdt, a cushion, divan, corresponding in form to the Hebr. D�SYi) for
the purpose of private communication and conversation (DS�wFHI), and then
partly the confidential intercourse, as here (cf. Job. 29: 4), partly the private
communication, the secret (Amo. 3: 7). LXX, eÏn deÃ dikaiÂoij [ouÏ] sunedriaÂzei.
Those who are out of the way, who prefer to the simplicity of right-doing all
manner of crooked ways, are contrary to God, and He may have nothing to do
with them; but the right-minded He makes partakers of His most intimate
intercourse, He deals with them as His friends.

Pro. 3:33. The prosperity of the godless, far from being worthy of envy, has
as its reverse side the curse:

The curse of Jahve is in the house of the godless,
And the dwelling of the just He blesseth.

HRFJ�Mi (a curse), like HlFSIMi (a highway, from LLÁSF), is formed from RRÁJF (cf.
Arab. harr, detestari, abhorrere, a word-imitation of an interjection used in
disagreeable experiences). The curse is not merely a deprivation of external
goods which render life happy, and the blessing is not merely the fulness of
external possessions; the central-point of the curse lies in continuous disquiet
of conscience, and that of the blessing in the happy consciousness that God is
with us, in soul-rest and peace which is certain of the grace and goodness of
God. The poetic HWENF (from HWN = Arab. nwy, tetendit aliquo) signifies the place
of settlement, and may be a word borrowed from a nomad life, since it denotes
specially the pasture-ground; cf. Pro. 24:15 (Fleischer). While the curse of God
rests in the house of the wicked (vid., Köhler on Zec. 5: 4), He blesses, on the
contrary, the dwelling-place of the righteous. The LXX and Jerome read
¥RÁBOYi, but ¥RBFYi is more agreeable, since God continues to be the subject.



Pro. 3:34. His relation to men is determined by their relation to Him.

As for the scorners, He scorneth them,
But to the lowly He giveth grace.

Most interpreters render the verse thus: “If the scorner He (even He, in return)
scorneth, so He (on the other hand) giveth grace to the lowly.” For the
sequence of the words in the consequence, in which the precedence of the verb
is usual, e.g., Lev. 12: 5, we are referred to Pro. 23:18, cf. 24:14; but why had
the poet placed the two facts in the relation of condition and consequence? The
one fact is not the consequence but the reverse of the other, and accordingly
they are opposed to each other in coordinated passages, Psa. 18:26 f. The Vav
in such antitheses has generally the meaning of “and on the other hand,” e.g.,
Job. 8:20, while the LXX, Targ., Syriac, and Jerome altogether pass over the
�JI as if it did not exist. Ziegler translates: “Truly! the scorner He scorneth;”
but an affirmative �JI does not exist, the asseveration after the manner of an
oath is negative. Bertheau’s expedient would be more acceptable, by which he
makes the whole of v. 34 the protasis to v. 35; but if this were intended,
another subject would not enter into v. 35. Thus 34a and 34b are two
independent parallel passages; �YCIl�LÁ��JI is the protasis: if as regards the
scorners, i.e., if His conduct is directed to the scorners, so He scorneth. The L
denotes relation, and in this elliptical usage is like the L of superscription, e.g.,
Jer. 23: 9. JwH is the emphatic auÏtoÂj: He on the contrary, and in a decisive
way (Ewald, § 314ab). Instead of �YLIYF there might have been used �C�YLIYi (for
�YLIH�, where it occurs as a governing word, has the accusative, 19:28,
Psa. 119:51), but we do not miss the object: if it relates to scorners (thus also
Löwenstein translates), so it is He in return who scorneth. The LXX renders it:
kuÂrioj uÎperhfaÂnoij aÏntitaÂssetai, tapeinoiÌj deÃ diÂdwsi xaÂrin; cf. Jam. 4: 6,
1Pe. 5: 5. JwH is used as a name of God (Deutsch. Morgenl. Zeitschr. xvi.
400), on which account it is rendered like HWHY by kuÂrioj. A uÎperhÂfanoj
(appearing above others, i.e., overbearing) is the �L�, according to the
definition Pro. 21:24. the expression of the talio is generalized in aÏntitaÂssetai
(resists them). For �YYN� the Ker−Ñ has �YWINF�á: WNF�F (from HNF�F, the ground-form
WNA�F, Arab. ‘anaw) is the lowly (tapeinoÂj), or he who bends himself, i.e., the
gentle and humble, the patient, and the passive YNI�F, he who is bowed down, the
suffering; but the limits of the conception are moveable, since in YN� is
presupposed the possession of fruit-virtues gained in the school of affliction.

Pro. 3:35. This group of the proverbs of wisdom now suitably closes with the
fundamental contrast between the wise and fools:



The wise shall inherit honour,
But fools carry away shame.

If we take �YLIYSIKiw as the object, then we can scarcely interpret the clause:
shame sweeps fools away (Umbreit, Zöckler, Bertheau), for �YRIH� [Hiph. of
�wR] signifies (Isa. 57:14, Eze. 21:31) “to raise up anything high and far,” not
“to sweep away.” Preferable is the rendering: touÃj d� aÏÂfronaj uÎyoiÌ aÏtimiÂa
(Graec. Venet., and similarly Jerome), i.e., only to it do they owe their
celebrity as warning examples (Ewald), to which Oetinger compares “whose
glory is in their shame,” Phi. 3:19; f62 but ��LQF is the contrary of D�BkF (glory,
Hab. 2:16), and therefore is as much an object conception as is the latter, 35a.
If it is the object, then if we take �YRIM� from RM� after the form of �L�,
Neh. 13:21 = �YRIYMIMi (Hos. 4: 7), it might be rendered: Yet fools exchange
shame (Löwenstein). But RwM, like the Arab. mrr, transire, means properly to
pass over or to wander over; it is intransitive, and only in Hiph. signifies
actively to exchange. �YRIM� thus will be the participle of �YRIH�; the plur. taken
distributively (fools = whoever is only always a fool) is connected with the
singular of the predicate. This change in the number is here, however, more
difficult than at Pro. 3:18, and in other places, where the plur. of the part.
permits the resolution into a relative clause with quicunque, and more difficult
than at Pro. 28: 1, where the sing. of the predicate is introduced by attraction;
wherefore �YRM may be an error in transcribing for �YMYRM or YMYRM
(Böttcher). J. H. Michaelis (after the Targ. and Syr.) has properly rendered the
clause: “stulti tollunt ignominiam tanquam portionem suam,” adding “quae
derivato nomine HMWRT dicitur.” �YRH signifies, in the language of the
sacrificial worship and of worship generally, to lift off from anything the best
portion, the legitimate portion due to God and the priesthood (vid., at
Pro. 3: 9); for which reason Rashi glosses �YRM by WL �YRPM, and Ralbag by
HL HYBGM. See Pro. 14:29. Honour is that which the wise inherit, it falls to
them unsought as a possession, but fools receive shame as the offal (viz., of
their foolish conduct). The fut. and part. are significantly interchanged. The
life of the wise ends in glory, but fools inherit shame; the fruit of their conduct
is shame and evermore shame.

Seventh Introductory Mashal Discourse, Pro. 4: 1-5: 6

RECOLLECTIONS OF HIS FATHER’S HOUSE

Pro. 4: 1-5: 6. The means are not yet exhausted by which the teacher of
wisdom seeks to procure acceptance for his admonitions and warnings, and to
give them emphasis. He has introduced the importance of his person in order



that he might gain the heart of the disciple, and has presented as speaker,
instead of himself, the revered person of Wisdom herself, who seeks to win, by
means of warnings and promises, the souls of men.

Pro. 4: 1-4. He now confirms and explains the command to duty which he
has placed at the beginning of the whole (Pro. 1: 8). This he does by his own
example, for he relates from the history of his own youth, to the circle of
disciples by whom he sees himself surrounded, what good doctrine his parents
had taught him regarding the way of life:

1 Hear, ye sons, the instruction of a father,
And attend that ye may gain understanding;

2 For I give to you good doctrine,
Forsake not my direction!

3 For I was a son to my father,
A tender and only (son) in the sight of my mother.

4 And he instructed me, and said to me:
“Let thine heart hold fast my words:

Observe my commandments and live!”

That �YNIbF in the address comes here into the place of YNIbI, hitherto used,
externally denotes that YNB in the progress of these discourses finds another
application: the poet himself is so addressed by his father. Intentionally he
does not say �KEYBIJá (cf. Pro. 1: 8): he does not mean the father of each
individual among those addressed, but himself, who is a father in his relation
to them as his disciples; and as he manifests towards them fatherly love, so
also he can lay claim to paternal authority over them. TJADALF is rightly
vocalized, not TJADALi. The words do not give the object of attention, but the
design, the aim. The combination of ideas in HNFYbI TJAdA (cf. Pro. 1: 2), which
appears to us singular, loses its strangeness when we remember that T�D
means, according to its etymon, deposition or reception into the conscience
and life. Regarding XQALE, apprehension, reception, lesson = doctrine, vid.,
Pro. 1: 5. YtITANF is the perf., which denotes as fixed and finished what is just
now being done, Gesenius, § 126, 4. BZA�F is here synonym of ��ANF, Pro. 1: 8,
and the contrary of RMÁ�F, Pro. 28: 4. The relative factum in the perfect,
designating the circumstances under which the event happened, regularly
precedes the chief factum YNIR�yOWA; see under Gen. 1: 2 f. Superficially
understood, the expression 3a would be a platitude; the author means that the
natural legal relation was also confirming itself as a moral one. It was a



relation of many-sided love, according to 3a: he was esteemed of his mother
— YN�PiLI, used of the reflex in the judgment, Gen. 10: 9, and of loving care,
Gen. 17:18, means this — as a tender child, and therefore tenderly to be
protected (¥RÁ as Gen. 33:13), and as an only child, whether he were so in
reality, or was only loved as if he were so. DYXIYF (Aq., Sym., Theod.,
monogenhÂj) may with reference to number also mean unice dilectus (LXX
aÏgapwÂmenoj); cf. Gen. 22: 2, ¦DiYXIYi (where the LXX translate toÃn aÏgaphtoÂn,
without therefore having ¦DiYDIYi before them). YNPL is maintained by all the
versions; YN�BiLI is not a variant. f63

The instruction of the father begins with the jussive, which is pointed f64

�¥MFTiYI to distinguish it from �¥MOTiYI on account of the oÔ. The LXX has
incorrectly eÏreideÂtw, as if the word were �MSY; Symmachus has correctly
katexeÂtw. The imper. HY�XiWE is, as Pro. 7: 2, Gen. 20: 7, more than HYEXiTIWi; the
teacher seeks, along with the means, at the same time their object: Observe my
commandments, and so become a partaker of life! The Syriac, however, adds
¦YNEY�� ���YJIki YTIR�FTWi [and my instruction as the apple of thine eye], a clause
borrowed from Pro. 7: 2.

Pro. 4: 5, 6. The exhortation of the father now specializes itself:

5 Get wisdom, get understanding;
Forget not and turn not from the words of my mouth.

6 Forsake her not, so shall she preserve thee;
Love her, so shall she keep thee.

Wisdom and understanding are (5a) thought of as objects of merchandise (cf.
Pro. 23:23, 3:14), like the one pearl of great price, Mat. 13:46, and the words
of fatherly instruction (5b), accordingly, as offering this precious possession,
or helping to the acquisition of it. One cannot indeed say correctly YP�YR�MiJIM�
XK�T�LJ, but YP�YRMJ RMOªiMI XK�T�LJ (Psa. 102: 5); and in this sense
XkA�itI�LJÁ goes before, or also the accus. object, which in XK§T�LJ the
author has in his mind, may, since he continues with �T��LJÁ, now not any
longer find expression as such. That the YP�YRMJ are the means of acquiring
wisdom is shown in v. 6, where this continues to be the primary idea. The
verse, consisting of only four words, ought to be divided by Mugrash; f65 the
Vav (W) in both halves of the verse introduces the apodosis imperativi (cf. e.g.,
Pro. 3: 9 f., and the apodosis prohibitivi, Pro. 3:21 f.). The actual
representation of wisdom, v. 5, becomes in v. 6 personal.



Pro. 4: 7-9. Referring to v. 5, the father further explains that wisdom begins
with the striving after it, and that this striving is itself its fundamental
beginning:

7 The beginning of wisdom is “Get wisdom,”
And with [um, at the price of] all thou hast gotten get understanding,

8 Esteem her, so shall she lift thee up;
She will bring thee honour if thou dost embrace her.

9 She will put on thine head a graceful garland,
She will bestow upon thee a glorious diadem.

In the motto of the book, Pro. 1: 7, the author would say that the fear of Jahve
is that from which all wisdom takes its origin. H�FHYi TJÁRiYI (Pro. 1: 7) is the
subject, and as such it stands foremost. Here he means to say what the
beginning of wisdom consists in. HMFKiXF TY�IJR� is the subject, and stands
forth as such. The predicate may also be read HMFKiXF�HNOQi (= T�NQi), after
Pro. 16:16. The beginning of wisdom is (consists in) the getting of wisdom;
but the imperative HN�Qi, which also Aq., Sym., Theod. (kthÌsai), Jerome, Syr.,
Targ. express (the LXX leaves v. 7 untranslated), is supported by 7b. Hitzig,
after Mercier, De Dieu, and Döderlein, translates the verse thus: “the highest
thing is wisdom; get wisdom,” which Zöckler approves of; but the reasons
which determine him to this rendering are subtleties: if the author had wished
himself to be so understood, he ought at least to have written the words
HMFKiXFHA TY�IJR�. But HMFKiXF TY�IJR� is a genitive of relation, as is to be
expected from the relativity of the idea TY�IJR�, and his intention is to say that
the beginning of wisdom consists in the proposition HMFKiXF HN�Qi (cf. the similar
formula, Ecc. 12:13); this proposition is truly the lapis philosophorum, it
contains all that is necessary in order to becoming wise. Therefore the Greek
sofiÂa called itself modestly filosofiÂa; for aÏrxhÃ auÏthÌj the Book of Wisdom
has, Pro. 6:18, hÎ aÏlhqestaÂth paideiÂaj eÏpiqumiÂa. In 7b the proposition is
expressed which contains the specificum helping to wisdom. The bI denotes
price: give all for wisdom (Mat. 13:46, 44); no price is too high, no sacrifice
too great for it.

Pro. 4: 8. The meaning of the aÎp. gegr. LS�LiSI is determined by �M��R in the
parallel clause; LLÁSF signifies to raise, exalt, as a way or dam by heaping up;
the Pilpel, here tropical: to value or estimate highly. Böttcher interprets well:
hold it high in price, raise it (as a purchaser) always higher, make offer for it
upon offer. The LXX (approved by Bertheau), perixaraÂkwson auÏthÂn,
circumvallate it, i.e., surround it with a wall (HLFLiSO) — a strange and here



unsuitable figure. Hold it high, says the author, and so it will reward f66 thee
with a high place, and (with chiastic transposition of the performance and the
consequence) she will honour f67 thee if (eÏaÂn) thou lovingly embracest her.
Qb�XI is used of embracing in the pressure of tender love, as in the Son. 2: 6,
8: 3; the Piel is related to the Kal as amplexari to amplecti. Wisdom exalts her
admirers, honours her lovers, and makes a man’s appearance pleasant, causing
him to be reverenced when he approaches. Regarding �X��TYAWiLI, vid., Pro. 1: 9.
�g�MI, to deliver up (Gen. 14:20), to give up (Hos. 11: 8), is connected in the free
poetic manner with two accusatives, instead of with an accus. and dat. LXX
has uÎperaspiÂshÄ, but one does not defend himself (as with a shield) by a wreath
or crown.

Pro. 4:10-12. There is no reason for the supposition that the warning which
his father gave to the poet now passes over into warnings given by the poet
himself (Hitzig); the admonition of the father thus far refers only in general to
the endeavour after wisdom, and we are led to expect that the good doctrines
which the father communicates to the son as a viaticum will be further
expanded, and become more and more specific when they take a new
departure.

10 Hearken, my son, and receive my sayings,
So shall the years of life be increased to thee.

11 In the way of wisdom have I taught thee,
Guided thee in the paths of rectitude.

12 When thou goest, thy step shall not be straitened;
And if thou runnest, thou shalt not stumble.

Regarding XQA (of XQALF) of appropriating reception and taking up in succum et
sanguinem, vid., Pro. 1: 3; regarding �YyIXÁ T�N�i, years not merely of the
duration of life, but of the enjoyment of life, Pro. 3: 2; regarding LgF�iMÁ
(HLFgF�iMÁ), path (track), Pro. 2: 9; regarding the bI of HR�FH, of the department
and subject of instruction, Psa. 25: 8. The perfects, v. 11, are different from
YtITANF, 2a: they refer to rules of life given at an earlier period, which are
summarily repeated in this address. The way of wisdom is that which leads to
wisdom (Job. 28:23); the paths of rectitude, such as trace out the way which is
in accordance with the rule of the good and the right. If the youth holds to this
direction, he will not go on in darkness or uncertainty with anxious footsteps;
and if in youthful fervour he flies along his course, he will not stumble on any
unforeseen obstacle and fall. RCÁY� is as a metaplastic fut. to RRÁCF or RwC, to be
narrow, to straiten, formed as if from RCÁYF. The Targ. after Aruch, f68 �XRJ



QN§T JL, thou shalt not need to bind together (constringere) or to hedge up
thy way.

Pro. 4:13-17. The exhortations attracting by means of promises, now
become warnings fitted to alarm:

13 Hold fast to instruction, let her not go;
Keep her, for she is thy life.

14 Into the path of the wicked enter not,
And walk not in the way of the evil

15 Avoid it, enter not into it;
Turn from it and pass away.

16 For they cannot sleep unless they do evil,
And they are deprived of sleep unless they bring others to ruin.

17 For they eat the bread of wickedness,
And they drink the wine of violence.

Elsewhere RSFwM means also self-discipline, or moral religious education, 1: 3;
here discipline, i.e., parental educative counsel. �REtE is the segolated fut. apoc.
Hiph. (indic. HpERitÁ) from tarp, cf. the imper. Hiph. �REHE from harp. HFREciNI is
the imper. Kal (not Piel, as Aben Ezra thinks) with Dagesh dirimens; cf. the
verbal substantive HRFciNI Psa. 141: 3, with similar Dagesh, after the form
HHFqiYI, Gen. 49:10. RSFwM (elsewhere always masc.) is here used in the fem. as
the synonym of the name of wisdom: keep her (instruction), for she is thy life,
f69 i.e., the life of thy life. In v. 14 the godless (vid., on the root-idea of ��FRF
under Psa. 1: 1) and the habitually wicked, i.e., the vicious, stand in
parallelism; J�b and Rª�JI are related as entering and going on, ingressus and
progressus. The verb R�AJF signifies, like R�AYF, to be straight, even, fortunate,
whence R�EJE = Arab. yusaÑr, happiness, and to step straight out, Pro. 9: 6, of
which meanings Rª�JI is partly the intensive, as here, partly the causative,
Pro. 23:19 (elsewhere causative of the meaning, to be happy, Gen. 30:13). The
meaning progredi is not mediated by a supplementary WYDF�FCi; the derivative
Rw�Já (RwªJÁ), a step, shows that it is derived immediately from the root-idea
of a movement in a straight line. Still less justifiable is the rendering by
Schultens, ne vestigia imprimas in via malorum; for the Arab. aÑththr is denom.
of ithr, RTAJá, the primitive verb roots of which, athr, RTJ = R�AJF, are lost.



Pro. 4:15. On wH��RFpi, avoid it (the way), (opp. ZXÁJF, Job. 17: 9; ¥MÁTf,
Psa. 17: 5), see under Pro. 1:25. H�FVF, elsewhere (as the Arab. shatt, to be
without measure, insolent) used in malam partem, has here its fundamental
meaning, to go aside. WYLF�FM� (expressed in French by de dessus, in Ital. by di
sopra) denotes: so that thou comest not to stand on it. RBÁ�F means in both
cases transire, but the second instance, “to go beyond (farther)” (cf.
2Sa. 15:22, and under Hab. 1:11), coincides with “to escape, evadere.”

Pro. 4:16. In the reason here given the perf. may stand in the conditional
clauses as well as in Virgil’s Et si non aliqua nocuisses, mortuus esses; but the
fut., as in Ecc. 5:11, denotes that they (the �Y�IRF and the �Y�I�FRi) cannot sleep,
and are deprived of their sleep, unless they are continually doing evil and
bringing others into misery; the interruption of this course of conduct, which
has become to them like a second nature, would be as the interruption of their
diet, which makes them ill. For the Kal wL��KiYI, which here must have the
meaning of the person sinning (cf. v. 19), and would be feeble if used of the
confirmed transgressors, the Keri rightly substitutes the Hiphil wLY�IKiYA, which
occurs also 2Ch. 25: 8, there without an object, in the meaning to cause to fall,
as the contrast of RZA�F (to help).

Pro. 4:17. The second YkI introduces the reason of their bodily welfare being
conditioned by evil-doing. If the poet meant: they live on bread which consists
in wickedness, i.e., on wickedness as their bread, then in the parallel sentence
he should have used the word SMFXF; the genitives are meant of the means of
acquisition: they live on unrighteous gain, on bread and wine which they
procure by wickedness and by all manner of violence or injustice. On the
etymon of SMFXF (Arab. håamas, durum, asperum, vehementem esse), vid.,
Schultens; the plur. �YSIMFXá belongs to a more recent epoch (vid., under
2Sa. 22:49 and Psa. 18:49). The change in the tense represents the idea that
they having eaten such bread, set forth such wine, and therewith wash it down.

Pro. 4:18, 19. The two ways that lie for his choice before the youth, are
distinguished from one another as light is from darkness:

18 And the path of the just is like the brightness of the morning light,
Which shines more and more till the perfect day.

19 The way of the wicked is deep darkness,
They know not at what they stumble.

The Hebr. style is wont to conceal in its Vav (W) diverse kinds of logical
relations, but the Vav of 18a may suitably stand before 19a, where the



discontinuance of this contrast of the two ways is unsuitable. The displacing of
a Vav from its right position is not indeed without example (see under
Psa. 16: 3); but since v. 19 joins itself more easily than v. 18 to v. 17 without
missing a particle, thus it is more probable that the two verses are to be
transposed, than that the W of XRÁJOWi (v. 17) is to be prefixed to ¥REdE (v. 18).
Sinning, says v. 16, has become to the godless as a second nature, so that they
cannot sleep without it; they must continually be sinning, adds v. 17, for thus
and not otherwise do they gain for themselves their daily bread. With reference
to this fearful self-perversion to which wickedness has become a necessity and
a condition of life, the poet further says that the way of the godless is HLFP�JákF,
f70 as deep darkness, as the entire absence of light: it cannot be otherwise than
that they fall, but they do not at all know whereat they fall, for they do not at
all know wickedness as such, and have no apprehension of the punishment
which from an inward necessity it brings along with it; on the contrary, the
path of the just is in constantly increasing light — the light of knowledge, and
the light of true happiness which is given f71 in and with knowledge.

On HmEbÁ vid., under Isa. 2:22; it is L��KiMI, skaÂndalon, that is meant,
stumbling against which (cf. Lev. 26:37) they stumble to their fall. hGANO, f72 used
elsewhere than in the Bible, means the morning star (Venus), (Sirach 50: 4,
Syr.); when used in the Bible it means the early dawn, the light of the rising
sun, the morning light, 2Sa. 23: 4, Isa. 62: 1, which announces itself in the
morning twilight, Dan. 6:20. The light of this morning sunshine is R�JWF ¥L��H,
going and shining, i.e., becoming ever brighter. In the connection of R�JWF
¥L��H it might be a question whether R�J is regarded as gerundive (Gen. 8: 3,
5), or as participle (2Sa. 16: 5, Jer. 41: 6), or as a participial adjective
(Gen. 26:13, Jud. 4:24); in the connection of R�JWF ¥�LHF, on the contrary, it is
unquestionably the gerundive: the partic. denoting the progress joins itself
either with the partic., Jon. 1:11, or with the participial adjective, 2Sa. 3: 1,
2Ch. 17:12, or with another adjective formation, 2Sa. 15:12, Est. 9: 4 (where
L�DGFWi after LD�GFWi of other places appears to be intended as an adjective, not
after 2Sa. 5:10 as gerundive). Thus R�JWF, as also B��WF, 1Sa. 2:26, will be
participial after the form ��b, being ashamed (Ges. § 72, 1); cf. S�b,
Zec. 10: 5, ��Q, 2Ki. 16: 7. “��yHA ��KNi quite corresponds to the Greek toÃ
staqhroÃn thÌj hÎmeÂraj, hÎ staqhraÃ meshmbriÂa (as one also says toÃ staqhroÃn
thÌj nuktoÂj), and to the Arabic qaÑÿmt ÿl-nhaÑr and qaÑÿmt ÿl-dåhyrt. The figure is
probably derived from the balance (cf. Lucan’s Pharsalia, lib. 9: quam cardine
summo Stat librata dies): before and after midday the tongue on the balance of
the day bends to the left and to the right, but at the point of midday it stands
directly in the midst” (Fleischer). It is the midday time that is meant, when the



clearness of the day has reached its fullest intensity, — the point between
increasing and decreasing, when, as we are wont to say, the sun stands in the
zenith (= Arab. samt, the point of support, i.e., the vertex). Besides Mar. 4:28,
there is no biblical passage which presents like these two a figure of gradual
development. The progress of blissful knowledge is compared to that of the
clearness of the day till it reaches its midday height, having reached to which it
becomes a knowing of all in God, Pro. 28: 5, 1Jo. 2:20.

Pro. 4:20-22. The paternal admonition now takes a new departure:

20 My son, attend unto my words,
Incline thine ear to my sayings.

21 Let them not depart from thine eyes;
Keep them in the midst of thine heart.

22 For they are life to all who get possession of them,
And health to their whole body.

Regarding the Hiph. ZYlIHI (for ZYLH�), v. 21, formed after the Chaldee manner
like �YlIHI, XÁYnIHI, GYsIHI, vid., Gesenius, § 72, 9; — Ewald, § 114, c, gives to it
the meaning of “to mock,” for he interchanges it with �YLH�, instead of the
meaning to take away, efficere ut recedat (cf. under Pro. 2:15). This supposed
causative meaning it has also here: may they = may one (vid., under Pro. 2:22)
not remove them from thine eyes; the object is (v. 20) the words of the paternal
admonition. Hitzig, indeed, observes that “the accusative is not supplied;” but
with greater right it is to be remarked that wZYlIYA (fut. Hiph. of ZwL) and wZwLYF
(fut. Kal of id.) are not one and the same, and the less so as ZYlIHI occurs, but
the masoretical and grammatical authorities (e.g., Kimchi) demand wZYlIYA. The
plur. �HEYJ�CiMOLi is continued, 22b, in the sing., for that which is said refers to
each one of the many (Pro. 3:18, 28, 35). JCFMF is fundamentally an active
conception, like our “finden,” to find; it means to attain, to produce, to
procure, etc. Jp�RiMÁ means, according as the M is understood of the “that = ut”
of the action or of the “what” of its performance, either health or the means of
health; here, like TwJPiRI, Pro. 3: 8, not with the underlying conception of
sickness, but of the fluctuations connected with the bodily life of man, which
make needful not only a continual strengthening of it, but also its being again
and again restored. Nothing preserves soul and body in a healthier state than
when we always keep before our eyes and carry in our hearts the good
doctrines; they give to us true guidance on the way of life: “Godliness has the
promise of this life, and of that which is to come.” 1Ti. 4: 8.



Pro. 4:23-27. After this general preface the exhortation now becomes
special:

23 Above all other things that are to be guarded, keep thy heart,
For out from it life has its issues.

24 Put away from thee perverseness of mouth,
And waywardness of lips put far from thee.

25 Thine eyes should look straight forward,
And thine eyelids look straight to the end before thee.

26 Make even the path of thy feet,
And let all thy ways be correct.

27 Turn not aside to the right and to the left;
Remove thy foot from evil.

Although RMF�iMI in itself and in this connection may mean the object to be
watchfully avoided (cavendi) (vid., under Pro. 2:20 b): thus the usage of the
language lying before us applies it, yet only as denoting the place of watching
or the object observandi; so that it is not to be thus explained, with Raschi and
others: before all from which one has to protect himself (ab omni re cavenda),
guard thine heart; but: before all that one has to guard (prae omni re
custodienda), guard it as the most precious of possessions committed to thy
trust. The heart, which according to its etymon denotes that which is
substantial (Kernhafte) in man (cf. Arab. lubb, the kernel of the nut or
almond), comes here into view not as the physical, but as the intellectual, and
specially the ethical centrum.

Pro. 4:24. The T�JC�Ft are the point of a thing, e.g., of a boundary, from
which it goes forth, and the linear course proceeding from thence. If thus the
author says that the �YyIXÁ T�JCi�t go out from the heart, f73 he therewith
implies that the life has not only its fountain in the heart, but also that the
direction which it takes is determined by the heart. Physically considered, the
heart is the receptacle for the blood, in which the soul lives and rules; the
pitcher at the blood-fountain which draws it and pours it forth; the chief vessel
of the physically self-subsisting blood-life from which it goes forth, and into
which it disembogues (Syst. der bib. Psychol. p. 232). What is said of the heart
in the lower sense of corporeal vitality, is true in the higher sense of the
intellectual soul-life. The Scripture names the heart also as the intellectual
soul-centre of man, in its concrete, central unity, its dynamic activity, and its
ethical determination on all sides. All the radiations of corporeal and of soul
life concentrate there, and again unfold themselves from thence; all that is



implied in the Hellenic and Hellenistic words nouÌj, loÂgoj, suneiÂdhsij, qumoÂj,
lies in the word kardiÂa; and all whereby RVFbF (the body) and �PENE (the spirit,
anima) are affected comes in BL� into the light of consciousness (Id. p. 251).
The heart is the instrument of the thinking, willing, perceiving life of the spirit;
it is the seat of the knowledge of self, of the knowledge of God, of the
knowledge of our relation to God, and also of the law of God impressed on our
moral nature; it is the workshop of our individual spiritual and ethical form of
life brought about by self- activity, — the life in its higher and in its lower
sense goes out from it, and receives from it the impulse of the direction which
it takes; and how earnestly, therefore, must we feel ourselves admonished, how
sacredly bound to preserve the heart in purity (Psa. 73: 1), so that from this
spring of life may go forth not mere seeming life and a caricature of life, but a
true life well-pleasing to God! How we have to carry into execution this
careful guarding of the heart, is shown in v. 24 and the golden rules which
follow. Mouth and lips are meant (v. 24) as instruments of speech, and not of
its utterance, but of the speech going forth from them. Tw�qi�I, distorsio, refers
to the mouth (Pro. 6:12), when what it speaks is disfiguring and deforming,
thus falsehood as the contrast of truth and love (Pro. 2:12); and to the lips
TwZLF, when that which they speak turns aside from the true and the right to
side-ways and by-ways. Since the Kametz of such abstracta, as well of verbs
W�� like TwMRF, Eze. 32: 5, as of verbs H�L like TwLgF, Isa. 45:13, TwZXF,
Isa. 28:18, is elsewhere treated as unalterable, there lies in this TwZLi either an
inconsistency of punctuation, or it is presupposed that the form TwZLi was
vocalized like TwB�i = TYBI�i, Num. 21:29.

Pro. 4:25. Another rule commends gathering together (concentration) in
opposition to dissipation. It is also even externally regarded worthy of
consideration, as Ben-Sira, 9: 5, expresses it: mhÃ peribleÂpou eÏn rÎuÂmaij poÂlewj
— purposeless, curious staring about operates upon the soul, always
decentralizing and easily defiling it. But the rule does not exhaust itself in this
meaning with reference to external self-discipline; it counsels also straight-
forward, unswerving directness toward a fixed goal (and what else can this be
in such a connection than that which wisdom places before man?), without the
turning aside of the eye toward that which is profitless and forbidden, and in
this inward sense it falls in with the demand for a single, not squinting eye,
Mat. 6:22, where Bengel explains aÎplouÌj by simplex et bonus, intentus in
caelum, in Deum, unice. XKANO (R. �N) means properly fixing, or holding fast
with the look, and DGENE (as the Arab. najad, to be clear, to be in sight, shows)
the rising up which makes the object stand conspicuous before the eyes; both
denote here that which lies straight before us, and presents itself to the eye



looking straight out. The naming of the �YpIJAPiJA (from ���Pi�I, to flutter, to
move tremblingly), which belongs not to the seeing apparatus of the eye but to
its protection, is introduced by the poetical parallelism; for the eyelids,
including in this word the twinkling, in their movement follow the direction of
the seeing eye. On the form wR�IYiYA (fut. Hiph. of R�AYF, to be straight), defective
according to the Masora, with the Jod audible, cf. Hos. 7:12, 1Ch. 12: 2, and
under Gen. 8:17; the softened form RY�IYH� does not occur, we find only RY�IYiHI
or RY�I�H.

Pro. 4:26. The understanding of this rule is dependent on the right
interpretation of Sl�PA, which means neither “weigh off” (Ewald) nor “measure
off” (Hitzig, Zöckler). Sl�pI has once, Psa. 58: 3, the meaning to weigh out, as
the denom. of SLEpE, a level, a steelyard; f74 everywhere else it means to make
even, to make level, to open a road: vid., under Isa. 26: 7, 40:12. The
admonition thus refers not to the careful consideration which measures the way
leading to the goal which one wishes to reach, but to the preparation of the
way by the removal of that which prevents unhindered progress and makes the
way insecure. The same meaning appears if Sl�pI, of cognate meaning with
�k�tI, denoted first to level, and then to make straight with the level (Fleischer).
We must remove all that can become a moral hindrance or a dangerous
obstacle, in our life-course, in order that we may make right steps with our
feet, as the LXX (Heb. 12:13) translate. 26b is only another expression for this
thought. �kRidA �YKIHF (2Ch. 27: 6) means to give a direction to his way; a right
way, which keeps in and facilitates the keeping in the straight direction, is
accordingly called ��KNF ¥REdE ; and “let all thy ways be right” (cf. Psa. 119: 5,
LXX kateuqunqeiÂhsan) will thus mean: see to it that all the ways which thou
goest lead straight to the end.

Pro. 4:27. In closest connection with the preceding, 27a cautions against by-
ways and indirect courses, and 27b continues it in the briefest moral
expression, which is here RS�HF ¦LiGiRÁ �RFM� instead of �RFM� RwS, Pro. 3: 7, for
the figure is derived from the way. The LXX has other four lines after this
verse (27), which we have endeavoured to retranslate into the Hebrew (Introd.
p. 34). They are by no means genuine; for while in 27a right and left are
equivalent to by-ways, here the right and left side are distinguished as that of
truth and its contrary; and while there [in LXX] the oÏrqaÃj troxiaÃj poieiÌn is
required of man, here it is promised as the operation of God, which is no
contradiction, but in this similarity of expression betrays poverty of style.
Hitzig disputes also the genuineness of the Hebrew v. 27. But it continues
explanatorily v. 26, and is related to it, yet not as a gloss, and in the general



relation of 26 and 27a there comes a word, certainly not unwelcome, such as
27b, which impresses the moral stamp on these thoughts.

That with v. 27 the admonition of his father, which the poet, placing himself
back into the period of his youth, reproduces, is not yet concluded, the
resumption of the address YNIbI, Pro. 5: 1, makes evident; while on the other
hand the address �YNIbF in Pro. 5: 7 shows that at that point there is advance
made from the recollections of his father’s house to conclusions therefrom, for
the circle of young men by whom the poet conceives himself to be surrounded.
That in Pro. 5: 7 ff. a subject of the warning with which the seventh address
closes is retained and further prosecuted, does not in the connection of all these
addresses contradict the opinion that with Pro. 5: 7 a new address begins. But
the opinion that the warning against adultery does not agree (Zöckler) with the
designation ¥RÁ, Pro. 4: 3, given to him to whom it is addressed, is refuted by
1Ch. 22: 5, 2Ch. 13: 7.

Pro. 5: 1-6. Here a fourth rule of life follows the three already given,
Pro. 4:24, 25, 26-27:

1 My son, attend unto my wisdom,
And incline thine ear to my prudence,

2 To observe discretion,
And that thy lips preserve knowledge.

3 For the lips of the adulteress distil honey,
And smoother than oil is her mouth;

4 But her end is bitter like wormwood,
Sharper than a two-edged sword.

5 Her feet go down to death,
Her steps cleave to Hades.

6 She is far removed from entering the way of life,
Her steps wander without her observing it.

Wisdom and understanding increase with the age of those who earnestly seek
after them. It is the father of the youth who here requests a willing ear to his
wisdom of life, gained in the way of many years’ experience and observation.
In v. 2 the inf. of the object is continued in the finitum, as in Pro. 2: 2, 8.
T�mZIMi (vid., on its etymon under Pro. 1: 4) are plans, projects, designs, for the
most part in a bad sense, intrigues and artifices (vid., Pro. 24: 8), but also used
of well-considered resolutions toward what is good, and hence of the purposes
of God, Jer. 23:20. This noble sense of the word HmFZIMi, with its plur., is



peculiar to the introductory portion (1-9) of the Book of Proverbs. The plur.
means here and at Pro. 8:12 (placing itself with T�MKiXF and T�NwBti, vid., p.
48) the reflection and deliberation which is the presupposition of well-
considered action, and RMO�i is thus not otherwise than at Pro. 19: 8, and
everywhere so meant, where it has that which is obligatory as its object: the
youth is summoned to careful observation and persevering exemplification of
the quidquid agas, prudenter agas et respice finem. In 2b the Rebia Mugrash
forbids the genitive connection of the two words ¦YTEPFVi TJADAWi ; we translate:
et ut scientiam labia tua tueantur. Lips which preserve knowledge are such as
permit nothing to escape from them (Psa. 17: 3b) which proceeds not from the
knowledge of God, and in Him of that which is good and right, and aims at the
working out of this knowledge; vid., Köhler on Mal. 2: 7. ¦YTEPFVi (from HPFVF,
Arab. shafat, edge, lip, properly that against which one rubs, and that which
rubs itself) is fem., but the usage of the language presents the word in two
genders (cf. 3a with Pro. 26:23). Regarding the pausal wRCONiYI for wRcOYI, vid.,
under Pro. 3: 1, 2:11. The lips which distil the honey of enticement stand
opposite to the lips which distil knowledge; the object of the admonition is to
furnish a protection against the honey-lips.

Pro. 5: 3. HRFZF denotes the wife who belongs to another, or who does not
belong to him to whom she gives herself or who goes after her (vid.,
Pro. 2:16). She appears here as the betrayer of youth. The poet paints the love
and amiableness which she feigns with colours from the Canticles, Son. 4:11,
cf. 5:16. TPENO denotes the honey flowing of itself from the combs (�YPwC), thus
the purest and sweetest; its root-word is not �wN, which means to shake,
vibrate, and only mediately (when the object is a fluid) to scatter, sprinkle, but,
as Schultens has observed, as verb TPANF = Arab. nafat, to bubble, to spring up,
nafath, to blow, to spit out, to pour out. Parchon places the word rightly under
TPANF (while Kimchi places it under �KN after the form T�EbO), and explained it
by QWSYR �DWQ TRWKH YM �YJCYH �BD TWLX (the words JCWYH �BD
should have been used): the honey which flows from the cells before they are
broken (the so-called virgin honey). The mouth, ¥X� = Arab. håink (from ¥NAXF,
Arab. hanak, imbuere, e.g., after the manner of Beduins, the mouth of the
newly-born infant with date-honey), comes into view here, as at Pro. 8: 7, etc.,
as the instrument of speech: smoother than oil (cf. Psa. 55:22), it shows itself
when it gives forth amiable, gentle, impressive words (Pro. 2:16, 6:24); also
our “schmeicheln” (= to flatter, caress) is equivalent to to make smooth and
fair; in the language of weavers it means to smooth the warp.

Pro. 5: 4, 5. In verse 4 the reverse of the sweet and smooth external is placed
opposite to the attraction of the seducer, by whose influence the inconsiderate



permits himself to be carried away: her end, i.e., the last that is experienced of
her, the final consequence of intercourse with her (cf. Pro. 23:32), is bitter as
wormwood, sharp as a two-edged sword. The O.T. language regards bitterness
and poison as related both in meaning and in reality; the word HNF�áLÁ (Aq.
aÏyiÂnqion = wormwood) means in Arab. the curse. T�ypI BREXE is translated by
Jerome after the LXX, gladius biceps; but T�yPiYpI means double-edged, and
T�YP� YN��i BREXE (Jud. 3:16) means a doubled-edged sword. Here the plur. will
thus poetically strengthen the meaning, like ciÂfoj poluÂstomon, that which
devours, as if it had three or four edges (Fl.). The end in which the disguised
seduction terminates is bitter as the bitterest, and cutting as that which cuts the
most: self-condemnation and a feeling of divine anger, anguish of heart, and
destructive judgment. The feet of the adulteress go downward to death. In
Hebr. this descendentes ad mortem is expressed by the genitive of connection;
TWEMF is the genitive, as in R�B YD�Ri�Y, Pro. 1:12; elsewhere the author uses LJE
T�DRi�Y, Pro. 7:27, 2:18. Death, TWEMF (so named from the stretching of the
corpse after the stiffness of death), denotes the condition of departure from this
side as a punishment, with which is associated the idea of divine wrath. In
L�J�i (sinking, abyss, from LJÁ�F, R. L§, xalaÌn, vid., under Isa. 5:14), lie the
ideas of the grave as a place of corruption, and of the under-world as the place
of incorporeal shadow-life. Her steps hold fast to Hades is equivalent to, they
strive after Hades and go straight to it; similar to this is the Arab. expression,
hdha aÑldrb yaÑkhdh aÑly aÑlbld: this way leads straight forward to the town (Fl.).

Pro. 5: 6. If we try to connect the clause beginning with �pE with 5b as its
principal sentence: she goes straight to the abyss, so that by no means does she
ever tread the way of life (thus e.g., Schultens), or better, with 6b: never more
to walk in the way of life, her paths fluctuate hither and thither (as Gr. Venet.
and Kamphausen in Bunsen’s Bibelwerk, after Bertheau and Ewald, translate);
then in the former case more than in the latter the difference of the subject
opposes itself, and in the latter, in addition, the �DFT� JLO, only disturbing in
this negative clause. Also by the arrangement of the words, 6a appears as an
independent thought. But with Jewish expositors (Rashi, Aben-Ezra, Ralbag,
Malbim, etc.) to interpret Sl�PAti, after the Talmud (b. Moëd katan 9a) and
Midrash, as an address is impracticable; the warning: do not weigh the path of
life, affords no meaning suitable to this connection — for we must, with
Cartwright and J. H. Michaelis, regard 6a as the antecedent to 6b: ne forte
semitam vitae ad sequendum eligas, te per varios deceptionum meandros
abripit ut non noveris, ubi locorum sis; but then the continuation of the address
is to be expected in 6b. No, the subject to SLPT is the adulteress, and �pE is an
intensified JLO. Thus the LXX, Jerome, Syr., Targ., Luther, Geier, Nolde, and



among Jewish interpreters Heidenheim, who first broke with the tradition
sanctioned by the Talmud and the Midrash, for he interpreted 6a as a negative
clause spoken in the tone of a question. But �pE is not suitable for a question,
but for a call. Accordingly, Böttcher explains: viam vitae ne illa complanare
studeat! (Sl�pI in the meaning complanando operam dare). But the adulteress
as such, and the striving to come to the way of life, stand in contradiction: an
effort to return must be meant, which, because the power of sin over her is too
great, fails; but the words do not denote that, they affirm the direct contrary,
viz., that it does not happen to the adulteress ever to walk in the way of life. As
in the warning the independent �pE may be equivalent to cave ne (Job. 32:13),
so also in the declaration it may be equivalent to absit ut, for �p� (from HNFpF,
after the forms �b� = Arab. banj. ��� = Arab. ÿasåj) means turning away,
removal. Thus: Far from taking the course of the way of life (which has life as
its goal and reward) — for Sl�pI, to open, to open a road (Psa. 78:50), has here
the meaning of the open road itself — much rather do her steps wilfully
stagger (Jer. 14:10) hither and thither, they go without order and without aim,
at one time hither, at another time thither, without her observing it; i.e.,
without her being concerned at this, that she thereby runs into the danger of
falling headlong into the yawning abyss. The unconsciousness which the
clause �DAT� JLO expresses, has as its object not the falling (Psa. 35: 8), of
which there is here nothing directly said, but just this staggering, vacillation,
the danger of which she does not watch against. w�NF has Mercha under the �
with Zinnorith preceding; it is Milra [an oxytone] (Michlol 111b); the
punctuation varies in the accentuations of the form without evident reason:
Olsh. § 233, p. 285. The old Jewish interpreters (and recently also Malbim)
here, as also at Pro. 2:16, by the HRFZF [strange woman] understand heresy
(TWNYM), or the philosophy that is hostile to revelation; the ancient Christian
interpreters understood by it folly (Origen), or sensuality (Procopius), or
heresy (Olympiodorus), or false doctrine (Polychronios). The LXX, which
translates, v. 5, HYLGR by thÌj aÏfrosuÂnhj oiÎ poÂdej, looks toward this
allegorical interpretation. But this is unnecessary, and it is proved to be false
from Pro. 5:15-20, where the HRFZF is contrasted with the married wife.

Eighth Introductory Mashal Discourse, Pro. 5: 7-23

WARNING AGAINST ADULTERY AND COMMENDATION OF
MARRIAGE

Pro. 5: 7-23. With Pro. 5: 1-6, which like Pro. 4:20 commences it once
more, the seventh discourse is brought to a conclusion. The address YNIbI is



three times repeated in similar connections, Pro. 4:10, 20, 5: 1. There is no
reason for breaking off the fatherly admonition (introduced with the words,
“And he said to me,” Pro. 4: 4), which was addressed to the author in the
period of his youth, earlier than here, where the author again resumes the �YNIBF
w�Mi�I with which he had begun (Pro. 4: 1) this seventh narrative address. That
after the father has ceased speaking he does not express himself in a rounded
manner, may be taken as a sign that toward the end he had become more and
more unmindful of the roÑle of the reporter, if this �YNIBF HTfJAWi following, with
which he realizes for his circle of hearers the admonition which had been in
part addressed to himself, does not prove the contrary.

Pro. 5: 7-11. The eighth discourse springs out of the conclusion of the
seventh, and connects itself by its reflective HFYLE�FM� so closely with it that it
appears as its continuation; but the new beginning and its contents included in
it, referring only to social life, secures its relative independence. The poet
derives the warning against intercourse with the adulteress from the preceding
discourse, and grounds it on the destructive consequences.

7 And now, ye sons, hearken unto me,
And depart not from the words of my mouth.

8 Hold thy path far from her neighbourhood,
And come not to the door of her house!

9 That thou mayest not give the freshness of thy youth to another,
Nor thy years to the cruel one;

10 That strangers may not sate themselves with thy possessions,
And the fruit of thy toils come into the house of a stranger,

11 And thou groanest at the end,
When thy flesh and thy body are consumed.

Neither here nor in the further stages of this discourse is there any reference to
the criminal punishment inflicted on the adulterer, which, according to
Lev. 20:10, consisted in death, according to Eze. 16:40, cf. Joh. 8: 5, in
stoning, and according to a later traditional law, in strangulation (QNEXE). Ewald
finds in v. 14 a play on this punishment of adultery prescribed by law, and
reads from v. 9 f. that the adulterer who is caught by the injured husband was
reduced to the state of a slave, and was usually deprived of his manhood. But
that any one should find pleasure in making the destroyer of his wife his slave
is a far-fetched idea, and neither the law nor the history of Israel contains any
evidence for this punishment by slavery or the mutilation of the adulterer, for
which Ewald refers to Grimm’s Deutsche Rechtsaltertümer. The figure which



is here sketched by the poet is very different. He who goes into the net of the
wanton woman loses his health and his goods. She stands not alone, but has
her party with her, who wholly plunder the simpleton who goes into her trap.
Nowhere is there any reference to the husband of the adulteress. The poet does
not at all think on a married woman. And the word chosen directs our attention
rather to a foreigner than to an Israelitish woman, although the author may
look upon harlotry as such as heathenish rather than Israelitish, and designate
it accordingly. The party of those who make prostitutes of themselves consists
of their relations and their older favourites, the companions of their gain, who
being in league with her exhaust the life-strength and the resources of the
befooled youth (Fl.). This discourse begins with HTfJAWi, for it is connected by
this concluding application (cf. Pro. 7:24) with the preceding.

Pro. 5: 8, 9. In verse 8, one must think on such as make a gain of their
impurity. LJAM�, Schultens remarks, with reference to Eze. 23:18, crebrum in
rescisso omni commercio: �MI denotes the departure, and LJA the nearness, from
which one must remove himself to a distance. Regarding D�H (v. 9), which
primarily, like our Pracht (bracht from brechen = to break) [pomp,
magnificence], appears to mean fulness of sound, and then fulness of
splendour, see under Job. 39:20; here there is a reference to the freshness or
the bloom of youth, as well as the years, against the sacrifice of which the
warning is addressed — in a pregnant sense they are the fairest years, the years
of youthful fulness of strength. Along with �YRIX�JÁ the singulare-tantum
YRIZFKiJÁ (vid., Jer. 50:42) has a collective sense; regarding the root-meaning,
vid., under Isa. 13: 9. It is the adj. relat. of RZFKiJÁ after the form BZFKiJÁ, which is
formed not from RZF ¥JÁ, but from an unknown verb RZAkF. The ancients referred
it to death and the devil; but the YRZKJ belongs to the covetous society, which
impels ever anew to sin, which is their profit, him who has once fallen into it,
and thus brings bodily ruin upon him; they are the people who stand far aloof
from this their sacrifice, and among them are barbarous, rude, inexorably cruel
monsters (Unmenschen) (Graecus Venetus, twÌÄ aÏpanqrwÂpwÄ), who rest not till
their victim is laid prostrate on the ground and ruined both bodily and
financially.

Pro. 5:10. This other side of the ruin v. 10 presents as an image of terror. For
D�H refers to the person in his stately appearance, but XÁKO to his possessions in
money and goods; for this word, as well as in the strikingly similar passage
Hos. 7: 9, is used as the synonym of LYIXÁ (Gen. 34:29, etc.), in the sense of
ability, estate. This meaning is probably mediated by means of a metonymy, as
Gen. 4:12, Job. 31:39, where the idea of the capability of producing is passed
over into that of the produce conformable to it; so here the idea of work-power



passes over into that of the gain resulting therefrom. ¦YBECF�áWA (and thy toils) is
not, like ¦XEKO, the accusative governed by w�bIViYI; the carrying over of this
verb disturbs the parallelism, and the statement in the passage besides does not
accord therewith, which, interpreted as a virtual predicate, presents 10b as an
independent prohibitive clause: neve sint labores tui in domo peregrini, not
peregrina; at least YRIKiNF according to the usage of the language is always
personal, so that YRIKiNF TYB� (cf. Lam. 5: 2), like YRKN �WBLM, Zep. 1: 8, is to
be explained after YRIKiNF RY�I, Jud. 19:12. BCE�E (from BCÁ�F, Arab. ÿasåab, to bind
fast, to tie together, then to make effort, poieiÌn, laborare) is difficult work
(Pro. 10:22), and that which is obtained by it; Fleischer compares the Ital. i
miei sudori, and the French mes sueurs.

Pro. 5:11. The fut. w�bIViYI and the wYHiYI needed to complete 10b are
continued in v. 11 in the consec. perf. �HANF, elsewhere of the hollow roaring of
the sea, Isa. 5:30, the growling of the lion, Pro. 28:15, here, as also Eze. 24:23,
of the hollow groaning of men; a word which echoes the natural sound, like
�wH, HMFHF. The LXX, with the versions derived from it, has kaiÃ
metamelhqhÂshÄ, i.e., TfMiXÁNIWi (the Niph. �XÁNI, to experience the sorrow of
repentance, also an echo-word which imitates the sound of deep breathing) —
a happy quid pro quo, as if one interchanged the Arab. naham, fremere,
anhelare, and nadam, paenitere. That wherein the end consists to which the
deluded youth is brought, and the sorrowful sound of despair extorted from
him, is stated in 11b: his flesh is consumed away, for sensuality and vexation
have worked together to undermine his health. The author here connects
together two synonyms to strengthen the conception, as if one said: All thy
tears and thy weeping help thee nothing (Fl.); he loves this heaping together of
synonyms, as we have shown at p. 24. When the blood-relation of any one is
called �RVFbI RJ��i, Lev. 18: 6, 25:49, these two synonyms show themselves in
subordination, as here in close relation. RJ��i appears to be closely connected
with �YRIYRI�i, muscles and sinews, and with R�O, the umbilical cord, and thus
to denote the flesh with respect to its muscular nature adhering to the bones
(Mic. 3: 2), as RVFbF denotes it with respect to its tangible outside clothed with
skin (vid., under Isaiah, p. 418).

Pro. 5:12-14. The poet now tells those whom he warns to hear how the
voluptuary, looking back on his life-course, passes sentence against himself.

12 And thou sayest, “Why have I then hated correction,
And my heart despised instruction!



13 And I have not listened to the voice of my teachers,
Nor lent mine ear to my instructors?

14 I had almost fallen into every vice
In the midst of the assembly and the congregation!”

The question 12a (here more an exclamation than a question) is the
combination of two: How has it become possible for me? How could it ever
come to it that.... Thus also one ways in Arab.: Kyf fÿalat hadhaÑ (Fl.). The
regimen of ¥YJ� in 12b is becoming faint, and in 13b has disappeared. The Kal
�JÁNF (as Pro. 1:30, 15: 5) signifies to despise; the Piel intensively, to contemn
and reject (R. �N, pungere).

Pro. 5:13. bI �MÁ�F signifies to cleave to anything in hearing, as Bi HJFRF is to
do so in seeing; Li �MÁ�F yet more closely corresponds with the classic
eÏpakouÂein, obedire, e.g., Psa. 81: 9; L�QbI �MÁ�F is the usual phrase for
“hearken!”

Pro. 5:14. �JAMikI with the perf. following is equivalent to: it wanted but a
little that this or that should happen, e.g., Gen. 26:10. It is now for the most
part thus explained: it wanted but a little, and led astray by that wicked
companionship I would have been drawn away into crime, for which I would
then have been subjected to open punishment (Fl.). Ewald understands �RF
directly of punishment in its extreme form, stoning; and Hitzig explains
�RF�LKF by “the totality of evil,” in so far as the disgraceful death of the
criminal comprehends in it all other evils that are less. But �RF�LKFbI means,
either, into every evil, misfortune, or into every wickedness; and since �RÁ, in
contradistinction to BL (Hitzig compares Eze. 36: 5), is a conception of a
species, then the meaning is equivalent to in omni genere mali. The reference
to the death-punishment of the adulteress is excluded thereby, though it cannot
be denied that it might be thought of at the same time, if he who too late comes
to consider his ways were distinctly designated in the preceding statements as
an adulterer. But it is on the whole a question whether �R�LKB is meant of
the evil which follows sin as its consequence. The usage of the language
permits this, cf. 2Sa. 16: 8, Exo. 5:19, 1Ch. 7:23, Psa. 10: 6, but no less the
reference to that which is morally bad, cf. Exo. 32:22 (where Keil rightly
compares with 1Jo. 5:19); and YTIYYIHF (for which in the first case one expected
YtILiPANF, I fell into, vid., Pro. 13:17, 17:20, 28:14) is even more favourable to
the latter reference. Also HDF��Wi LHFQF ¥�TbI (cf. on the heaping together of
synonyms under 11b), this paraphrase of the palam ac publice, with its ¥�TbI
(cf. Psa. 111: 1, 2Ch. 20:14), looks rather to a heightening of the moral self-



accusation. He found himself in all wickedness, living and moving therein in
the midst of the congregation, and thereby giving offence to it, for he took part
in the external worship and in the practices of the congregation, branding
himself thereby as a hypocrite. That by the one name the congregation is meant
in its civil aspect, and by the other in its ecclesiastical aspect, is not to be
supposed: in the congregation of the people of the revealed law, the political
and the religious sides are not so distinguished. It is called without distinction
LHFQF and HDF�� (from DJAYF). Rather we would say that LHQ is the whole
ecclesia, and HD� the whole of its representatives; but also the great general
council bears sometimes the one name (Exo. 12: 3, cf. 21) and sometimes the
other (Deu. 31:30, cf. 28) — the placing of them together serves thus only to
strengthen the conception.

Pro. 5:15-17. The commendation of true conjugal love in the form of an
invitation to a participation in it, is now presented along with the warning
against non-conjugal intercourse, heightened by a reference to its evil
consequences.

15 Drink water from thine own cistern,
And flowing streams from thine own fountain.

16 Shall thy streams flow abroad,
The water-brooks in the streets!

17 Let them belong to thyself alone,
And not to strangers with thee.

One drinks water to quench his thirst; here drinking is a figure of the
satisfaction of conjugal love, of which Paul says, 1Co. 7: 9, kreiÌssoÂn eÏsti
gamhÌsai hÏÃ purouÌsqai, and this comes into view here, in conformity with the
prevailing character of the O.T., only as a created inborn natural impulse,
without reference to the poisoning of it by sin, which also within the sphere of
married life makes government, moderation, and restraint a duty. Warning
against this degeneracy of the natural impulse to the paÂqoj eÏpiqumiÂaj
authorized within divinely prescribed limits, the apostle calls the wife of any
one toÃ eÎautouÌ skeuÌoj (cf. 1Pe. 3: 7). So here the wife, who is his by covenant
(Pro. 2:17), is called “cistern” (R�b) f75 and “fountain” (RJ�bI) of the husband
to whom she is married. The figure corresponds to the sexual nature of the
wife, the expression for which is HBFQ�Ni; but Isa. 51: 1 holds to the natural side
of the figure, for according to it the wife is a pit, and the children are brought
out of it into the light of day. Aben-Ezra on Lev. 11:36 rightly distinguishes
between RWB and RJB: the former catches the rain, the latter wells out from
within. In the former, as Rashi in Erubin ii. 4 remarks, there are �YSNWKM �YM,



in the latter �YYX �YM. The post-biblical Hebrew observes this distinction less
closely (vid., Kimchi’s Book of Roots), but the biblical throughout; so far the
Ker−Ñ, Jer. 6: 7, rightly changes RWB into the form RYIbÁ, corresponding to the
Arab. byar. Therefore RWB is the cistern, for the making of which BCÁXF,
Jer. 2:13, and RJB the well, for the formation of which RPX, Gen. 21:30, and
HRK, 26:25, are the respective words usually employed (vid., Malbim, Sifra
117b). The poet shows that he also is aware of this distinction, for he calls the
water which one drinks from the RWB by the name �YM, but on the other hand
that out of the RJB by the name �YLIZi�N, running waters, fluenta; by this we are
at once reminded of Son. 4:15, cf. 12. The RWB offers only stagnant water
(according to the Sohar, the RWB has no water of its own, but only that which
is received into it), although coming down into it from above; but the RJB has
living water, which wells up out of its interior (¥�tMI, 15b, intentionally for
the mere �M), and is fresh as the streams from Lebanon (LZANF, properly labi, to
run down, cf. LZAJF, placide ire, and generally ire; Arab. zaÑl, loco cedere,
desinere; Arab. zll, IV, to cause to glide back, deglutire, of the gourmand).
What a valuable possession a well of water is for nomads the history of the
patriarchs makes evident, and a cistern is one of the most valuable possessions
belonging to every well-furnished house. The figure of the cistern is here
surpassed by that of the fountain, but both refer to the seeking and finding
satisfaction (cf. the opposite passage, Pro. 23:27) with the wife, and that, as the
expressive possessive suffixes denote, with his legitimate wife.

Pro. 5:16. Here we meet with two other synonyms standing in a similar
relation of progression. As �YIJA denotes the fountain as to its point of outflow,
so �YF�iMÁ (n. loci) means water flowing above on the surface, which in its
course increases and divides itself into several courses; such a brook is called,
with reference to the water dividing itself from the point of outflow, or to the
way in which it divides, GLEpE (from GLÁpF, Job. 38:25), Arab. falaj (as also the
Ethiop.) or falj, which is explained by nahar såaghayr (Fl.). f76

We cannot in this double figure think of any reference to the generative power
in the sperma; similar figures are the waters of Judah, Isa. 48: 1, and the waters
of Israel flowing forth as if from a bucket, Num. 24: 7, where W�RZ is the
parallel word to �YM, cf. also the proper name BJ�FM (from �M = Y�M from HWFMF,
diffluere), aqua h.e. semen patris, and LGA�F, Deu. 28:30, = Arab. sajal (whence
sajl = YLIdi, situla), which is set aside by the Ker−Ñ. Many interpreters have by
HCFwX and T�BXORibF been here led into the error of pressing into the text the
exhortation not to waste the creative power in sinful lust. The LXX translates



wCPUYF by uÎperekxeiÂsqw; but Origen, and also Clemens Alexandrinus, used the
phrase mhÃ uÎperekxeiÂsqw, which is found in the Complut., Ald., and several
codd., and is regarded by Lagarde, as also Cappellus, as original: the three
Göttingen theologians (Ewald, Bertheau, and Elster) accordingly make the
emendation wCPUYF�LJÁ. But that mhÂ of the LXX was not added till a later period;
the original expression, which the Syro-Hexapl. authorizes, was uÎperekxeiÂsqw
without mhÂ, as also in the version of Aquila, diaskorpizeÂsqwsan without mhÂ
(vid., Field). The Hebrew text also does not need LJ. Clericus, and recently
Hitzig, Zöckler, Kamphausen, avoid this remedy, for they understand this
verse interrogatively — an expedient which is for the most part and also here
unavailing; for why should not the author have written WCPY �JI ? Schultens
rightly remarks: nec negationi nec interrogationi ullus hic locus, for (with
Fleischer and von Hofmann, Schriftbeweis, ii. 2, 402) he regards v. 16 as a
conclusion: tunc exundabunt; so that he strengthens the summons of v. 15 by
the promise of numerous descendants from unviolated marriage. But to be so
understood, the author ought to have written WCPYWi. So, according to the text,
WCPY as jussive continues the imper. HT��i (15a), and the full meaning
according to the connection is this: that within the marriage relation the
generative power shall act freely and unrestrained. �wX and T�BXORi denote
(Pro. 1:20) the space free from houses, and the ways and places which lead
towards and stretch between them; �wX (from �wX, Arab. khass, to split,
seorsim ponere) is a very relative conception, according as one thinks of that
which is without as the contrast of the house, the city, or the country. Here
�WX is the contrast of the person, and thus that which is anywhere without it,
whereto the exercise of its manly power shall extend. The two figurative
expressions are the description of the libero flumine, and the contrast, that
restriction of self which the marriage relation, according to 1Co. 7: 3-5,
condemns.

Pro. 5:17. That such matters as there are thought of, is manifest from this
verse. As �RZ comprehends with the cause (sperma) the effect (posterity), so,
in v. 16, with the effusio roboris virilis is connected the idea of the beginnings
of life. For the subjects of v. 17 are the effusiones seminis named in v. 16.
These in their effects (v. 17) may belong to thee alone, viz., to thee alone
(¦diBÁLi, properly in thy separateness) within thy married relation, not, as thou
hast fellowship with other women, to different family circles, Aben-Ezra
rightly regards as the subject, for he glosses thus: �YR�KH �YNBH �H�
�YGLPH, and Immanuel well explains ¦Li�wYHiYI by �L WSXYTY. The child born
out of wedlock belongs not to the father alone, he knows not to whom it
belongs; its father must for the sake of his honour deny it before the world.



Thus, as Grotius remarks: ibi sere ubi prolem metas. In �YJW and WYHY is
continued. It is not thus used adverbially for JL, as in the old classic Arabic
lyas for l’ (Fl.), but it carries in it the force of a verb, so that WYHY, according to
rule, in the sense of WYH JLW = WYHY JLW, continues it.

Pro. 5:18-20. With v. 18 is introduced anew the praise of conjugal love.
These three verses, 18-21, have the same course of thought as 15-17.

18 Let thy fountain be blessed,
And rejoice in the wife of thy youth.

19 The lovely hind and the graceful gazelle —
May her bosom always charm thee;

In her love mayest thou delight thyself evermore.

20 But why wilt thou be fascinated with a stranger,
And embrace the bosom of a foreign woman?

Like RWB and RJB, R�QMF is also a figure of the wife; the root-word is RwQ,
from RQ, RK, the meanings of which, to dig and make round, come together in
the primary conception of the round digging out or boring out, not RwQ =
RRÁQF, the Hiph. of which means (Jer. 6: 7) to well out cold (water). It is the
fountain of the birth that is meant (cf. R�QMF of the female HWFRi�E, e.g.,
Lev. 20:18), not the procreation (LXX, hÎ shÃ fleÂy, viz., fleÃy goniÂmh); the
blessing wished for by him is the blessing of children, which ¥wRbF so much
the more distinctly denotes if ¥RÁbF, Arab. barak, means to spread out, and
¥R�b� thus to cause a spreading out. The �MI, 18b, explains itself from the idea
of drawing (water), given with the figure of a fountain; the word T�JbI found
in certain codices is, on the contrary, prosaic (Fl.). Whilst �MI XMV is found
elsewhere (Ecc. 2:20, 2Ch. 20:27) as meaning almost the same as bI XMV ; the
former means rejoicing from some place, the latter in something. In the
genitive connection, “wife of thy youth” (cf. Pro. 2:17), both of these
significations lie: thy youthful wife, and she who was chosen by thee in thy
youth, according as we refer the suffix to the whole idea or only to the second
member of the chain of words.

Pro. 5:19. The subject, 19a, set forth as a theme courts love for her who is to
be loved, for she presents herself as lovely. TLEYEJÁ is the female of the stag,
which may derive its name LyFJÁ from the weapon-power of its horns, and HLF�áYA
(from LJAYF, Arab. wa’al, to climb), that of the wild-goat (L��YF); and thus
properly, not the gazelle, which is called YBICi on account of its elegance, but



the chamois. These animals are commonly used in Semitic poetry as figures of
female beauty on account of the delicate beauty of their limbs and their
sprightly black eyes. �YBIHFJá signifies always sensual love, and is interchanged
in this erotic meaning (Pro. 7:18) with �YDI�d. In 19b the predicate follows the
subject. The Graec. Venet. translates as if the word were HYDWD, and the Syr.
as if it were HYKRD, but Aquila rightly translates tiÂtqoi auÏthÌj. As tiÂtqoj is
derived (vid., Curtius, Griech. Etymologie, Nr. 307) from dhaÑ, to suck
(causative, with anu, to put to sucking), so DdA, D�A, DtÁ, Arab. thady
(commonly in dual thadjein), from HDF�F, Arab. thdy, rigare, after which also
the verb ¦wwRÁYi is chosen: she may plentifully give thee to drink; figuratively
equivalent to, refresh or (what the Aram. YwIRÁ precisely means) fascinate f77

thee, satisfy thee with love. �YdIdA also is an erotic word, which besides in this
place is found only in Ezekiel (Eze. 23: 3, 8, 21). The LXX obliterates the
strong sensual colouring of this line. In 19c it changes HGE�itI into HGVT,
pollostoÃj eÏÂshÄ, perhaps also because the former appeared to be too sensual.
Moses ha-Darshan (in Rashi) proposes to explain it after the Arab. sjy, to
cover, to cast over, to come over anything (III = QS�, to employ oneself with
something): engage thyself with her love, i.e., be always devoted to her in
love. And Immanuel himself, the author of a Hebrew Divan expatiating with
unparalleled freedom in erotic representations, remarks, while he rightly
understands HG�T of the fascination of love: HGG� WT�JB WLYPJ WQ�X
TDMTH JRWQ, he calls the husband’s continual caressing of the wife an error.
But this moral side-glance lies here at a distance from the poet. He speaks here
of a morally permissible love-ecstasy, or rather, since DYMT excludes that
which is extraordinary, of an intensity of love connected with the feeling of
superabundant happiness. HGF�F properly signifies to err from the way, therefore
figuratively, with B of a matter, like delirare ea, to be wholly captivated by
her, so that one is no longer in his own power, can no longer restrain himself
— the usual word for the intoxication of love and of wine, Pro. 20: 1 (Fl.).

Pro. 5:20. The answer to the Why? in this verse is: no reasonable cause, —
only beastly sensuality only flagitious blindness can mislead thee. The B of
HRFZFBi is, as 19b and Isa. 28: 7, that of the object through which one is betrayed
into intoxication. QX� (thus, according to the Masora, four times in the O.T. for
QYX�) properly means an incision or deepening, as Arab. håujr (from håjr,
cohibere), the front of the body, the part between the arms or the female
breasts, thus the bosom, Isa. 40:11 (with the swelling part of the clothing, sinus
vestis, which the Arabs call jayb), and the lap; Qb�XI (as Pro. 4: 8), to embrace,
corresponds here more closely with the former of these meanings; also



elsewhere the wife of any one is called WQYX T§J or WQYXB TBK�H, as she
who rests on his breast. The ancients, also J. H. Michaelis, interpret vv. 15-20
allegorically, but without thereby removing sensual traces from the elevated
N.T. consciousness of pollution, striving against all that is fleshly; for the
castum cum Sapientia conjugium would still be always represented under the
figure of husband and wife dwelling together. Besides, though HRZ might be,
as the contrast of HMKX, the personified lust of the world and of the flesh, yet
19a is certainly not the HMKX, but a woman composed of flesh and blood.
Thus the poet means the married life, not in a figurative sense, but in its reality
— he designedly describes it thus attractively and purely, because it bears in
itself the preservative against promiscuous fleshly lust.

Pro. 5:21-23. That the intercourse of the sexes out of the married
relationship is the commencement of the ruin of a fool is now proved.

21 For the ways of every one are before the eyes of Jahve,
And all his paths He marketh out.

22 His own sins lay hold of him, the evil-doer,
And in the bands of his sins is he held fast.

23 He dies for the want of correction,
And in the fulness of his folly he staggers to ruin.

It is unnecessary to interpret XKANO as an adverbial accusative: straight before
Jahve’s eyes; it may be the nominative of the predicate; the ways of man (for
�YJI is here an individual, whether man or woman) are an object (properly,
fixing) of the eyes of Jahve. With this the thought would suitably connect
itself: et onmes orbitas ejus ad amussim examinat; but Sl�pI, as the denom. of
SLEpE, Psa. 58: 3, is not connected with all the places where the verb is united
with the obj. of the way, and Psa. 78:50 shows that it has there the meaning to
break though, to open a way (from LP, to split, cf. Talmudic �lFPUMi, opened,
accessible, from �LP, Syriac pêlaÝsÔ, perfodere, fodiendo viam, aditum sibi
aperire). The opening of the way is here not, as at Isa. 26: 7, conceived of as
the setting aside of the hindrances in the way of him who walks, but generally
as making walking in the way possible: man can take no step in any direction
without God; and that not only does not exempt him from moral responsibility,
but the consciousness of this is rather for the first time rightly quickened by the
consciousness of being encompassed on every side by the knowledge and the
power of God. The dissuasion of v. 20 is thus in v. 21 grounded in the fact, that
man at every stage and step of his journey is observed and encompassed by
God: it is impossible for him to escape from the knowledge of God or from



dependence on Him. Thus opening all the paths of man, He has also appointed
to the way of sin the punishment with which it corrects itself: “his sins lay hold
of him, the evil-doer.” The suffix WY�F does not refer to �YJI of v. 21, where
every one without exception and without distinction is meant, but it relates to
the obj. following, the evil-doer, namely, as the explanatory permutative
annexed to the “him” according to the scheme, Exo. 2: 6; the permutative is
distinguished from the apposition by this, that the latter is a forethought
explanation which heightens the understanding of the subject, while the former
is an explanation afterwards brought in which guards against a
misunderstanding. The same construction, Pro. 14:13b, belonging to the
syntaxis ornata in the old Hebrew, has become common in the Aramaic and in
the modern Hebrew. Instead of wHwDkiLiYI (v. 22), the poet uses poetically
�NDUkiLiYI; the interposed N may belong to the emphatic ground-form �wDkFLiYI, but
is epenthetic if one compares forms such as �NBiQF (R. BQO), Num. 23:13 (cf. p.
52). The �TJ«FXÁ governed by YL�BiXÁ, laquei (YL�BiXE, tormina), is either gen.
exeg.: bands which consist in his sin, or gen. subj.: bands which his sin unites,
or better, gen. possess.: bands which his sin brings with it. By these bands he
will be held fast, and so will die: he (JwH referring to the person described)
will die in insubordination (Symm. di� aÏpaideusiÂan), or better, since �YJ� and
BRO are placed in contrast: in want of correction. With the HGE�iYI (v. 23b),
repeated purposely from v. 20, there is connected the idea of the overthrow
which is certain to overtake the infatuated man. In v. 20 the sense of moral
error began already to connect itself with this verb. TLEwEJI is the right name of
unrestrained lust of the flesh. TLWJ is connected with LwJ, the belly; LWJ,
Arab. aÑl, to draw together, to condense, to thicken (Isaiah, p. 424). Dummheit
(stupidity) and the Old-Norse dumba, darkness, are in their roots related to
each other. Also in the Semitic the words for blackness and darkness are
derived from roots meaning condensation. LYWJ is the mind made thick,
darkened, and become like crude matter.

Ninth Introductory Mashal Discourse, Pro. 6: 1-5

WARNING AGAINST INCONSIDERATE SURETYSHIP

Pro. 6: 1-5. The author does not return to the subject of chastity till the
twelfth discourse, Pro. 6:20 ff. Between the eight and the twelfth three other
groups of moral proverbs are introduced, which are neither connected with one
another nor with the eight discourses which precede them. Must we therefore,
with Hitzig and Kamphausen, hold Pro. 6: 1-5, 6-11, 12-19, to be an
interpolation here introduced from some other place? We find here the
fondness for synonyms and words similar in sound peculiar to the author of the



introduction, Pro. 6: 2, 3, 5, and meet with the same interchange of words,
Pro. 6: 4, cf. 4:25, and figurative expressions, Pro. 6:18, cf. 3:29 (�RX), word-
formations, Pro. 6:10 (QbUXI), cf. Pro. 3: 8 (Ywq�I), ideas, Pro. 6:12, cf. 4:28
(HP TW�Q�), Pro. 6:14, cf. 2:12, 13 (TWKPHT), and constructions, Pro. 6:12
(HP TW�Q� �LWH), cf. Pro. 2: 7 (�T YKLH); like delineations of character,
Pro. 6:18b, cf. 1:16, and threatenings, Pro. 6:15, cf. 1:26 f., 3:25 — as many
marks of identity of the authorship as could be expected. And what had moved
the interpolators to introduce the three groups of proverbs, Pro. 6: 1-5, 6-11,
12-19, just here? In vain does Hitzig seek to extract from Proverbs 5 certain
words and ideas common to it with Proverbs 6 which shall make it clear that
the groups of proverbs in question are here an interpolation; the points of
contrast are not prominent. If now the poet has already in Pro. 3: 1-18, but still
more in Pro. 3:27 ff., connected together all manner of rules of life without any
close or visible connection, it is not strange if at Pro. 6: 1, where besides the
YNB denotes the new section, he breaks off to a new subject out of the fulness
of his matter; and the connection wanting between Pro. 6: 1 and Pro. 5:23, as
well as between Pro. 3:27 and Pro. 3:26, does not therefore warrant critical
suspicion.

Pro. 6: 1-5. The author warns against suretyship; or rather, he advises that if
one has made himself surety, he should as quickly as possible withdraw from
the snare.

1 My son, if thou hast become surety for thy neighbour,
Hast given thy hand for another:

2 Thou art entangled in the words of thy mouth,
Ensnared in the words of thy mouth.

3 Do this then, my son, and free thyself —
For thou hast come under the power of thy neighbour —

Go, instantly entreat and importune thy neighbour.

4 Give no sleep to thine eyes,
And no slumber to thine eyelids;

5 Tear thyself free like a gazelle from his hand,
And as a bird from the hand of the fowler.

The chief question here is, whether Li after BRÁ�F introduces him for whom or
with whom one becomes surety. Elsewhere BR� (R. br, whence also BRÁJF,
nectere, to twist close and compact) with the accusative of the person means to
become surety for any one, to represent him as a surety, Pro. 11:15, 20:16
(Pro. 27:13), Gen. 43: 9, 44:33 (as with the accusative of the matter, to pledge



anything, to deposit it as a pledge, Jer. 30:21, Neh. 5: 3, = �YVI, Arab. wadåÿa,
Job. 17: 3); and to become surety with any one is expressed, Pro. 17:18, by
YN�PiLI BR�. The phrase Li BR� is not elsewhere met with, and is thus
questionable. If we look to v. 3, the JAR� (H�ER�) mentioned there cannot
possibly be the creditor with whom one has become surety, for so impetuous
and urgent an application to him would be both purposeless and unbecoming.
But if he is meant for whom one has become surety, then certainly ¦�ER�Li is
also to be understood of the same person, and Li is thus dat. commodi; similar
to this is the Targumic LJA JTFwBRiJA, suretyship for any one, Pro. 17:18, 22:26.
But is the RZF, 1b, distinguished from ��R, the stranger with whom one has
become surety? The parallels Pro. 11:15, 20:16, where RZ denotes the person
whom one represents, show that in both lines one and the same person is
meant; RZ is in the Proverbs equivalent to RX�JÁ, each different from the person
in the discourse, Pro. 5:17, 27: 2, — thus, like ��R, denotes not the friend, but
generally him to whom one stands in any kind of relation, even a very external
one, in a word, the fellow-creatures or neighbours, Pro. 24:28 (cf. the Arab.
sahbk and kåarynk, which are used as vaguely and superficially). It is further a
question, whether we have to explain 1b: if thou hast given thine hand to
another, or for another. Here also we are without evidence from the usage of
the language; for the phrase �kA �QATf, or merely �QATf, appears to be used of
striking the hand in suretyship where it elsewhere occurs without any further
addition, Pro. 17:18, 22:26, 11:15; however, Job. 17: 3, DYALi �QATiNI appears the
same: to strike into the hand of any one, i.e., to give to him the hand-stroke.
From this passage Hitzig concludes that the surety gave the hand-stroke,
without doubt in the presence of witnesses, first of all of the creditor, to the
debtor, as a sign that he stood for him. But this idea is unnatural, and the
“without doubt” melts into air. He on whose hand the stroke falls is always the
person to whom one gives suretyship, and confirms it by the hand-stroke. Job
also, l.c., means to say: who else but Thou, O Lord, could give to me a pledge,
viz., of my innocence? If now the RZ, v. 1b, is, as we have shown, not the
creditor, f78 but the debtor, then is the L the dat. commodi, as 1a, and the two
lines perfectly correspond. �QATf properly means to drive, to strike with a
resounding noise, cogn. with the Arab. wak’a, which may be regarded as its
intrans. (Fl.); then particularly to strike the hand or with the hand. He to whom
this hand-pledge is given for another remains here undesignated. A new
question arises, whether in v. 6, where �QA�N (illaqueari) and DkALiNI
(comprehendi) follow each other as Isa. 8:15, cf. Jer. 50:24, the hypothetical
antecedent is continued or not. We agree with Schultens, Ziegler, and Fleischer
against the continuance of the �JI. The repetition of the ¦YPi YR�MiJIbI (cf.



Pro. 2:14) serves rightly to strengthen the representation of the thought: thou,
thou thyself and no other, hast then ensnared thyself in the net; but this
strengthening of the expression would greatly lose in force by placing v. 2 in
the antecedent, while if v. 2 is regarded as the conclusion, and thus as the
principal proposition, it appears in its full strength.

Pro. 6: 3. The new commencement needs no particle denoting a conclusion;
the J�PJ�, making the summons emphatic (cf. 2Ki. 10:10, frequently in
interrogative clauses), connects it closely enough. TJZO, neut., refers to what
follows. The W before LC�nFHI is explanatory, as we say in familiar language: Be
so good as tell me, or do me the favour to come with me; while no Frenchman
would say, Faites-moi le (ce) plaisir et venez avec moi (Fl.). f79

The clause TFJBF YkI f80 is not to be translated: in case thou art fallen into the
hand of thy neighbour; for this is represented (vv. 1, 2) as having already in
fact happened. On two sides the surety is no longer sui juris: the creditor has
him in his hand; for if the debtor does not pay, he holds the surety, and in this
way many an honourable man has lost house and goods, Sirach 29:18, cf. 8:13;
— and the debtor has him, the surety, in his hand; for the performance which is
due, for which the suretyship avails, depends on his conscientiousness. The
latter is here meant: thou hast made thy freedom and thy possessions
dependent on the will of thy neighbour for whom thou art the surety. The
clause introduced with YkI gives the reason for the call to set himself free
(LC�nFHI from LCN, R. LC, L§, to draw out or off); it is a parenthetical sentence.

The meaning of Sp�RÁTiHI is certain. The verb SPARF (VPARF, SPARi) signifies to
stamp on, calcare, conclucare; the KamuÑs f81 explains rafas by rakadå balarjal.
The Hithpa. might, it is true, mean to conduct oneself in a trampling manner,
to tread roughly, as Jb�NATiHI, and the medial Niph. JbFNI, to conduct oneself
speaking (in an impassioned manner); but Psa. 68:31 and the analogy of
SS��bTiHI favour the meaning to throw oneself in a stamping manner, i.e.,
violently, to the ground, to trample upon oneself, — i.e., let oneself be
trampled upon, to place oneself in the attitude of most earnest humble prayer.
Thus the Graec. Venet. pathÂqhti, Rashi (“humble thyself like to the threshold
which is trampled and trode upon”), Aben-Ezra, Immanuel (“humble thyself
under the soles of his feet”); so Cocceius, J. H. Michaelis, and others:
conculcandum te praebe. BHARiw is more controverted. The Talmudic-Midrash
explanation (b. Joma, 87a; Bathra, 173b, and elsewhere): take with thee in
great numbers thy friends (BHARi = Hb�RiHA), is discredited by this, that it has
along with it the explanation of SPRTH by (DY) SPA RT�XÁ, solve palmam
(manus), i.e., pay what thou canst. Also with the meaning to rule (Parchon,



Immanuel), which BHR besides has not, nothing is to be done. The right
meaning of bI BHARF is to rush upon one boisterously, Isa. 3: 5. BHARF means in
general to be violently excited (Arab. rahiba, to be afraid), and thus to meet
one, here with the accusative: assail impetuously thy neighbour (viz., that he
fulfil his engagement). Accordingly, with a choice of words more or less
suitable, the LXX translates by paroÂcune, Symm., Theodotion by paroÂrmhson,
the Graec. Venet. by eÏniÂsxuson, the Syr. (which the Targumist copies) by GRG
(solicita), and Kimchi glosses by: lay an arrest upon him with pacifying words.
The Talmud explains ¦Y�ER� as plur.; f82 but the plur., which was permissible in
Pro. 3:28, is here wholly inadmissible: it is thus the plena scriptio for ¦�ER�
with the retaining of the third radical of the ground-form of the root-word (YJARF
= H�FRF), or with Y as mater lectionis, to distinguish the pausal-form from that
which is without the pause; cf. Pro. 24:34. LXX, Syr., Jerome, etc., rightly
translate it in the sing. The immediateness lying in ¥L� (cf. uÎÂpage, Mat. 5:24) is
now expressed as a duty, v. 4 f. One must not sleep and slumber (an expression
quite like Psa. 132: 4), not give himself quietness and rest, till the other has
released him from his bail by the performance of that for which he is surety.
One must set himself free as a gazelle or as a bird, being caught, seeks to
disentangle itself by calling forth all its strength and art.

Pro. 6: 5. The naked DyFMI is not to be translated “immediately;” for in this
sense the word is rabbinical, not biblical. The versions (with exception of
Jerome and the Graec. Venet.) translate as if the word were XPAMI [out of the
snare]. Bertheau prefers this reading, and Böttcher holds DyFCÁ [a hunger] to
have fallen out after DYM. It is not a parallelism with reservation; for a bird-
catcher is not at the same time a gazelle-hunter. The author, if he has so
written, has conceived of DYM, as at 1Ki. 20:42, as absolute, and connected it
with LC�nFHI: tear thyself free like the gazelle from the hand into which thou hast
fallen (Hitzig); according to which, the section should be accentuated thus:
DYM YBCK LCNH. YBICi, Aram. YBI�i, Arab. zaby, is the gazelle (Arab. ghazaÑl),
so called from its elegance; R�pCI, the bird, from its whistling (RPC, Arab.
såafar, R. �C, cf. Arab. saffaÑrat, the whistling of a bird), Arab. safar, whistler
(with prosthesis, ÿasåafwar, warbler, Psalm. p. 794). The bird-catcher is called
��QYF (from �QOYF, after the form LKOYF, cog. ��Q, Isa. 29:21, �QANF, R. §Q), after
the form D�GbF (fem. HD�FGbF), or �wQYF; one would think that the Kametz, after
the form kåaÑtwl (vid., under Isa. 1:17), must here be fixed, but in Jer. 5:26 the
word is vocalized �Y�IwQYi.



Tenth Introductory Mashal Discourse, Pro. 6: 6-11

CALL TO THE SLUGGARD TO AWAKE

Pro. 6: 6-11. Altera paraenesis (remarks J. H. Michaelis) ad debitorem
potius directa, sicut prima ad fidejussorem. But this connection is a subtle
invention. These brief proverbial discourses, each of which forms a completed
whole, have scarcely been a priori destined for this introduction to the
Salomonic Book of Proverbs edited by the author; but he places them in it; and
that he so arranges them that this section regarding sluggards follows that
regarding sureties, may have been occasioned by accidental points of contact
of the one with the other (cf. ¥L�, 6a, with 3b; T�N�� � T�MwNti, v. 10, with v.
4), which may also further determine the course in which the proverbs follow
each other.

Pro. 6: 6-8. As Elihu (Job. 35:11) says that God has set the beasts as our
teachers, so he sends the sluggard to the school of the ant (Ameise), so named
(in Germ.) from its industry (Emsigkeit):

6 Go to the ant, sluggard;
Consider her ways, and be wise!

7 She that hath no judge,
Director, and ruler:

8 She prepareth in summer her food,
Has gathered in harvest her store.

The Dech−Ñ written mostly under the ¥L� separates the inseparable. The thought,
Go to the ant, sluggard! permits no other distinction than in the vocative; but
the Dech−Ñ of HLMN�LJE ¥L� is changed into Munach f83 on account of the nature
of the Athnach -word, which consists of only two syllables without the
counter-tone. The ant has for its Hebrew-Arabic name HLFMFNi, from the R. �N
(Isaiah, p. 687), which is first used of the sound, which expresses the idea of
the low, dull, secret, — thus of its active and yet unperceived motion; its
Aramaic name in the Pesh−Ñto, sÔuÑsÔmênaÝÿ, and in the Targ. JNFMF�iMiw� (also Arab.
sumsum, simsim, of little red ants), designates it after its quick activity, its busy
running hither and thither (vid., Fleischer in Levy’s Chald. Wörterb. ii. 578).
She is a model of unwearied and well-planned labour. From the plur. HFYKERFdi it
is to be concluded that the author observed their art in gathering in and laying
up in store, carrying burdens, building their houses, and the like (vid., the
passages in the Talmud and Midrash in the Hamburg Real-Encyclopädie für
Bibel und Talmud, 1868, p. 83 f.). To the ant the sluggard (LC��F, Aram. and



Arab. L��, with the fundamental idea of weight and dulness) is sent, to learn
from her to be ashamed, and to be taught wisdom.

Pro. 6: 7. This relative clause describes the subject of v. 8 more fully: it is
like a clause with YkI �gA, quamquam. f84

The community of ants exhibits a peculiar class of workers; but it is not, like
that of bees, composed of grades germinating in the queen-bee as the head.
The three offices here named represent the highest judiciary, police, and
executive powers; for �YCIQF (from HCFQF, to distinguish, with the ending in, vid.,
Jesurun, p. 215 s.) is the judge; R���O (from R��, Arab. satår, to draw lines, to
write) is the overseer (in war the director, controller), or, as Saalschütz
indicates the province of the schotrim both in cities and in the camp, the office
of police; L��MO (vid., Isaiah, p. 691), the governors of the whole state organism
subordinated to the schoftim and the schotrim. The Syr., and the Targ.
slavishly following it, translate �YCQ by JdFCiXÁ (harvest), for they interchange
this word with RYCQ.

Pro. 6: 8. In this verse the change of the time cannot be occasioned by this,
that �YIQF and RYCIQF are distinguished as the earlier and the later period of the
year; for �YIQA (= Arab. kåayt, from kåaÑt, to be glowing hot, cf. Arab. kghyytå of
the glow of the mid-day heat) is the late summer, when the heat rises to the
highest degree; but the son of the Shunammite succumbed to the sun-stroke in
the time of harvest (2Ki. 4:18 f.). Löwenstein judiciously remarks that �YKITf
refers to immediate want, HRFGiJF to that which is future; or, better, the former
shows them engaged in persevering industry during the summer glow, the
latter as at the end of the harvest, and engaged in the bringing home of the
winter stores. The words of the procuring of food in summer are again used by
Agur, Pro. 30:25; and the Aramaic fable of the ant and the grasshopper, f85

which is also found among those of Aesop and of Syntipas, serves as an
illustration of this whole verse. The LXX has, after the “Go to the ant,” a
proverb of five lines, hÏÃ poreuÂqhti proÃj thÃn meÂlissan. Hitzig regards it as of
Greek origin; and certainly, as Lagarde has shown, it contains idiomatic Greek
expressions which would not occur to a translator from the Hebrew. In any
case, however, it is an interpolation which disfigures the Hebrew text by
overlading it.

Pro. 6: 9-11. After the poet has admonished the sluggard to take the ant as
an example, he seeks also to rouse him out of his sleepiness and indolence:

9 How long, O sluggard, wilt thou lie?
When wilt thou rise up from thy sleep?



10 “A little sleep, a little slumber,
A little folding of the hands to rest!”

11 So comes like a strong robber thy poverty,
And thy want as an armed man.

Pro. 6: 9, 10. The awakening cry, v. 9, is not of the kind that Paul could
have it in his mind, Eph. 5:14. LC��F has, as the vocative, Pasek after it, and is,
on account of the Pasek, in correct editions accentuated not with Munach, but
Mercha. The words, v. 10, are not an ironical call (sleep only yet a little while,
but in truth a long while), but per mimesin the reply of the sluggard with which
he turns away the unwelcome disturber. The plurals with �JAMi sound like self-
delusion: yet a little, but a sufficient! To fold the hands, i.e., to cross them over
the breast, or put them into the bosom, denotes also, Ecc. 4: 5, the idler. QwbXI,
complicatio (cf. in Livy, compressis quod aiunt manibus sidere; and Lucan,
2:292, compressas tenuisse manus), for formed like Ywq�I, 3: 8, and the inf.
BKA�i like RSAXá, Pro. 10:21, and LPA�i, Pro. 16:19. The perf. consec. connects
itself with the words heard from the mouth of the sluggard, which are as a
hypothetical antecedent thereto: if thou so sayest, and always again sayest,
then this is the consequence, that suddenly and inevitably poverty and want
come upon thee. That ¥l�HAMi denotes the grassator, i.e., vagabond (Arab.
dawwar, one who wanders much about), or the robber or foe (like the Arab.
‘aduww, properly transgressor finium), is not justified by the usage of the
language; ¥LEH� signifies, 2Sa. 12: 4, the traveller, and ¥l�HAMi is one who rides
quickly forward, not directly a kakoÃj oÎdoipoÂroj (LXX).

Pro. 6:11. The point of comparison, 11a, is the unforeseen, as in quick march
or assault (Böttcher), and 11b the hostile and irretrievable surprise; for a man
in armour, as Hitzig remarks, brings no good in his armour: he assails the
opponent, and he who is without defence yields to him without the possibility
of withstanding him. The LXX translate �GM �YJK by wÎÂsper aÏgaqoÃj dromeuÂj
(cf. dromeuÂj = GRJ�YNM, Job. 7: 6, LXX, Aq.), for what reason we know not.
After v. 11 they interpose two other lines: “but if thou art assiduous, thy
harvest will come to thee as a fountain, but want will go away wÎÂsper kakoÃj
dromeuÂj.” Also this “bad runner” we must let go; for Lagarde’s retranslation,
GMONF �YJIbI �XFKi �RSXMW, no one can understand. The four lines, vv. 10, 11
are repeated in the appendix of Words of the Wise, Pro. 24:33 f.; and if this
appendix originated in the time of Hezekiah, they may have been taken
therefrom by the poet, the editor of the older Book of Proverbs. Instead of
¥l�HAMiKI, ¥L�HATiMI is there used (so comes forward thy poverty, i.e., again and
again, but certainly moving forward); and instead of �RSXM, �YRSXM is



written, as also here, v. 6, for �TEN�M is found the variant �YTEN�M with Jod as
mater lectionis of the pausal Segol.

Eleventh Introductory Mashal Discourse, Pro. 6:12-19

WARNING AGAINST DECEIT AND MALICE

Pro. 6:12-19. There follows now a third brief series of instructions, which
run to a conclusion with a deterring prospect similar to the foregoing.

12 A worthless man, a wicked man,
Is he who practiseth falsehood with his mouth;

13 Who winketh with his eyes, scrapeth with his foot,
Pointeth with his fingers.

14 Malice is in his heart,
He deviseth evil at all times,

He spreadeth strife.

15 Therefore suddenly his destruction shall come,
Suddenly shall he be destroyed, and there is no remedy.

It is a question, what is the subject and what the predicate in v. 12. Thus much
is clear, that upon him who is here described according to his deceitful conduct
the sentence of condemnation shall fall. He who is so described is thus subject,
and LJAyALIbI �DFJF is without doubt predicate. But does the complex subject
begin with �WEJF �YJI ? Thus e.g., Hitzig: “A worthless man is the wicked man
who....” But the interchange of �DJ and �YJ is a sign of parallel relation; and
if 12b belonged attributively to �WJ �YJ, then since �WEJFHF �YJI is not used, it
ought at least to have been continued by ¥L��HHA. The general moral categories,
12a, are thus predicates, as was indeed besides probable; the copious division
of the subject demands also in point of style a more developed predicate. 16:27
is simpler in plan, and also logically different. There the expression is, as is
usual, L�YLB �YJI. Since �WJ �DJ is not possible, the author uses instead
L�YLB. This word, composed of YLIbI and LJAYA (from LJAYF, LJAWF, to be useful, to
be good for), so fully serves as one word, that it even takes the article,
1Sa. 25:25. It denotes worthlessness, generally in a chain of words in the
genitive, but also the worthless, Job. 34:18; and it is to be so taken here, for
�DFJF does not form a constructivus, and never governs a genitive. L�YLB is
thus a virtual adjective (as nequam in homo nequam); the connection is like
that of ��FRF �DJ, Pro. 11: 7, and elsewhere, although more appositional than
this pure attributive. Synonymous with L�YLB is �WEJF (from an, to breathe),



wickedness, i.e., want of all moral character. Thus worthless and wicked is he
who practises deceit with his mouth (cf. Pro. 4:24), i.e., who makes language
the means of untruthfulness and uncharitableness. HpE Tw�qi�I is meant in a
moral sense, but without excluding that distortion of the mouth which belongs
to the mimicry of the malicious. It is the accus. of the object; for ¥LÁHF is also
bound in a moral sense with the accusative of that which one practises, i.e.,
dealing with, exercises himself in, Pro. 2: 7, 28:18, Isa. 33:15.

Pro. 6:13. WYNFY��bI �R��Q is translated according to the sense: who winks
(nictat) with his eyes; but that is not the proper meaning of the word, for �RQ
is used not only of the eyes. Pro. 10:10 (cf. Pro. 16:30, qui oculos morsicat or
connivet), Psa. 35:19, but also of the lips, Pro. 16:30. Thus Löwenstein’s
explanation: who opens up the eyes, is incorrect. The verb �RQ unites in it the
meanings of Arab. qrså, to pinch off with a sharp implement, and Arab. qrdå,
with a blunt instrument (Arab. mikåradå, pincers). It means to pince, to nip, as
Arab. kåars, pincer, — e.g., kåarså balskyn alarsasat, he cuts off with the knife the
leaden seal, — hence frequently, to nip together the eyes, provincially: to wink
(“zwickern,” frequent. of “zwicken,” to nip) with the eyes — the action of the
deceiver, who thereby gives the sign to others that they help or at least do not
hinder him from bantering and mocking, belying and deceiving a third person
(Fl.); cf. Ali’s proverb, “O God, pardon to us the culpable winking with the
eye (ramzat),“ and Fleischer’s notes thereon, the Proverbs of Ali, p. 100 f.

That the words which follow, WYLFGiRÁbI LL��M, are meant of discourse, i.e., the
giving of signs, with the feet, and, so to say, significant oratio pedestris (LXX,
Aben-Ezra, Bertheau, Hitzig, and others), is very improbable, since the usage
of language has set apart the Piel Ll�MI for the meaning loqui, and LLWM admits
another suitable signification, for LL��M means in Talmudic fricare, confricare,
— e.g., TWLYLM LLWMH, he who grinds the parched ears of corn (b. Beza 12b;
Ma’seroth, iv. 5), — after which Syr., Targ., SK�TF (stamping), Aq. triÂbwn,
Symm. prostriÂbwn, Jerome, (qui) terit pede, and Rashi ��P�M (grinding,
scratching); it means one who scrapes with his feet, draws them backwards and
forwards on the ground in order thereby to give a sign to others; also the Arab.
mll, levem et agilem esse, which as the synonym of Arab. ‘sr’ is connected
with Arab. f−Ñ of the way, signifies properly to move the feet quickly hither and
thither (Fl.).f86

HREMO appears here, in accordance with its primary signification (projicere, sc.
brachium or digitum = monstrare), connected with WYTF�ObICiJEbI; another
expression for this scornful, malicious daktulodeikneiÌn is �bÁCiJE XLÁ�i,
Isa. 58: 9.



Pro. 6:14. In this verse is continued the description of the subject, only once
returning to the particip. The clauses are arranged independently, but logically
according to the complex conception of the subject. T�KpUHitÁ are just the
knaveries, i.e., the malicious wickedness which comes to light in word and
deportment as HP TW�Q�. Regarding the double figure of the smithy and of
agriculture underlying �RX, machinari, vid., at Pro. 3:29, and regarding the
omission of the JwH to �R�XO, at Psa. 7:10. The phrase �YNDM XÁl��I (as v. 19,
Pro. 16:28), to let loose disputes, so that they break forth, reminds us rather of
the unfettering of the winds by Aeolus than of the casting in of the apple of
discord. Instead of �YNDM the Ker−Ñ has �YNIYFDiMI; on the other hand, �YNIDFMi
remains uncorrected Pro. 6:19, 10:12. The form �YNIYFDiMI occurs once,
Pro. 18:18, and its constr. YN�YiDiMI once, Pro. 19:13. Everywhere else the text has
�YNWDM, for which the Ker−Ñ has �YNIYFDiMI, Pro. 18:19; 21: 9, 19; 23:29; 25:24;
26:21; 27:15. The forms �YFDiMI and �DFMi are also recognised: the former stands
alone without any analogous example; the latter is compared at least with
DCFMi, Arab. masaÑd (Psalmen, p. 163, 3). Probably these two forms are
warranted by Gen. 25: 2, cf. 37:28, 36, where �YFDiMI and �DFMi occur as the
names of two sons of Abraham by Keturah. But the national name �YNIYFDiMI is
no reason for the seven times laying aside of the regular form �YNWDM, i.e.,
�YNI�DMi, which is the plur. of ��DMF after the forms �YRI�JMi, �YRI��Mi, although
�YNIwDMi, after the forms �Y�IwBMi, �YQIwCMi, is also found.

Pro. 6:15. With the 14th verse the description terminates. A worthless and a
wicked person is he who does such things. The point lies in the characteristic
out of which the conclusion is drawn: therefore his ruin will suddenly come
upon him, etc. Regarding DYJ�, the root-meaning of which is illustrated by
Amo. 2:13, vid., at 1:26. �JOTipI is an old accus. of an absol. JTEp�, of the same
meaning as �TApE, used as an adverbial accus., both originating in the root-idea
of splitting, opening, breaking out and breaking forth. “Shall be broken to
pieces” (as a brittle potter’s vessel, Psa. 2: 9, Isa. 30:14, Jer. 29:11) is a
frequent figure for the destruction (RBE�E) of an army (cf. Arab. aÑnksar aÑljysh),
of a city or a state, a man. �YJ�Wi continues the RB�ªFYI as Pro. 29: 1: there shall be
as it were no means of recovery for his shattered members (Fl.). Without the
Vav this Jp�RiMÁ �YJ� would be a clause conceived of accusatively, and thus
adverbially: without any healing.

Pro. 6:16-19. What now follows is not a separate section (Hitzig), but the
corroborative continuation of that which precedes. The last word (�YNDM,



strife) before the threatening of punishment, 14b, is also here the last. The
thought that no vice is a greater abomination to God than the (in fact satanical)
striving to set men at variance who love one another, clothes itself in the form
of the numerical proverb which we have already considered, pp. 10, 11. From
that place we transfer the translation of this example of a Midda: —

16 There are six things which Jahve hateth,
And seven are an abhorrence to His soul:

17 Haughty eyes, a lying tongue,
And hands that shed innocent blood;

18 An heart that deviseth the thoughts of evil,
Feet that hastily run to wickedness,

19 One that uttereth lies as a false witness,
And he who soweth strife between brethren.

The sense is not, that the six things are hateful to God, and the seventh an
abomination to Him besides (Löwenstein); the Midda -form in Amo. 1: 3-2: 6,
and in the proverb in Job. 5:19, shows that the seven are to be numbered
separately, and the seventh is the non plus ultra of all that is hated by God. We
are not to translate: sex haecce odit, for HmFH�, HnFH�, (�H�, �H�) points backwards
and hitherwards, but not, as HlEJ�, forwards to that immediately following; in
that case the words would be HLJ, or more correctly HLJH . But also Hitzig’s
explanation, “These six things (viz., vv. 12-15) Jahve hateth,” is impossible;
for (which is also against that haecce) the substantive pronoun HMH, HNH
(HMHHF, HNHHF) is never, like the Chald. ��mHI (�mHI), employed as an accus. in
the sense of �HETiJE, �HETiJE, it is always (except where it is the virtual gen.
connected with a preposition) only the nom., whether of the subject or of the
predicate; and where it is the nom. of the predicate, as Deu. 20:15, Isa. 51:19,
substantival clauses precede in which HNH (HMH) represents the substantive
verb, or, more correctly, in which the logical copula resulting from the
connection of the clause itself remains unexpressed. Accordingly, `H JN�VF is a
relative clause, and is therefore so accentuated here, as at Pro. 30:15 and
elsewhere: sex (sunt) ea quae Deus odit, et septem (sunt) abominatio animae
ejus. Regarding the statement that the soul of God hates anything, vid., at
Isa. 1:14. TWB�WT, an error in the writing occasioned by the numeral (vid.,
Pro. 26:25), is properly corrected by the Ker−Ñ; the poet had certainly the
singular in view, as Pro. 3:32, 11: 1, when he wrote TB�WT. The first three
characteristics are related to each other as mental, verbal, actual, denoted by
the members of the body by means of which these characteristics come to
light. The virtues are taken all together as a body (organism), and meekness is



its head. Therefore there stands above all, as the sin of sins, the mentis elatae
tumor, which expresses itself in elatum (grande) supercilium: T�MRF �YINAY��,
the feature of the �RF, haughty (cf. Psa. 18:28 with 2Sa. 22:28), is the opposite
of the feature of the �YNY� X�A, Job. 22:29; �YIJA is in the O.T. almost always
(vid., Son. 4: 9) fem., and adjectives of course form no dual. The second of
these characteristics is the lying tongue, and the third the murderous hands.
YQINF��dF is innocent blood as distinguished from YQInFHA �dA, the blood of the
innocent, Deu. 19:13. f87

Pro. 6:18. The fourth characteristic is a deceitful heart. On �R�XO, vid., v. 14,
Pro. 3:29, and on �YEJF, v. 12. The fifth: feet running with haste to evil; H�FRFLF as
�RFLF in Isa. 59: 7, echoing the distich 1:16, as here, 17b and 18b. The
connection �wRLF RHAMI, propere cucurrit (contrast Li RXÁJ�), is equivalent to
RH�MÁ �RF

Pro. 6:19. the sixth: “A speaker of lies, a tongue of falsehood,” is hateful to
God. It is one subject which is thus doubly characterized. �YBIZFki are fictions,
and RQE�E is the disfiguring (deformatio) of the actual facts. They are purposely
placed together in this connection. The derivations of these synonyms are
obscure; Fürst gives to the former the root-idea of spinning (properly knotting
together), and to the latter that of painting. �YBZK is introduced to support
RQ�. f88

It would also be verbally permissible to interpret RQE�E DJ� in the sense of RQ�
TwD��, like Pro. 25:18, as in apposition to �YBZK; but in the nearest parallel,
Pro. 14:15, the idea is personal, for it is said of the RQ� D� that he breathes
out lies. In that place there can be no doubt that the clause is a verbal one, and
XÁYPiYF finitum, viz., Hiph. of XÁwp. This Hiph. signifies elsewhere also sufflare,
Pro. 20: 8, afflare, Psa. 10: 5, Eze. 21:26, perflare, Son. 4:16, anhelare
(desiderare), Psa. 12: 6, Hab. 2: 3, but with �YBZK, efflare, a synonym to RbEdI,
as JAYbIHI and �Y«IHI, which has (cf. Pro. 12:17) no secondary meaning in use,
but is mostly connected with �YBZK, not without reference to the fact that that
which is false is without reality and is nothing more than XWRW LBH. But what
kind of a form is XYPY, where it is not, as Pro. 14: 5, the predicate of a verbal
clause, but in connection with �YBZK, as here and at Pro. 14:25, 19: 5, 9 (once
with HNWMJ, Pro. 12:17), is the subject of a substantival clause? That which
lies nearest is to regard it as a noun formed from the fut. Hiph. Such formations
we indeed meet only among proper names, such as RYJIYF, �YKIYF, �YQIYF; however,



at least the one n. appell. BYRIYF (an adversary) is found, which may be formed
from the Hiph. as well as from the Kal. But should not the constr. of XYPY after
the form BYRY be XÁYPiYi? One does not escape from this consideration by
deriving XYPY, after the forms JAYGIYF, LYXIYF, DYDIYF, �Y�IYF, and the like, from a
secondary verb XPAYF, the existence of which is confirmed by Jer. 4:31, and
from which also XÁP�YF, Psa. 27:12, appears to be derived, although it may be
reduced also, after the form BR�YF (with BYRIYF), to XÁYPiH�. But in this case also
one expects as a connecting form XÁYPiYi like DYDIYi, as in reality XÁP�Yi from XÁP�YF
(cf. LB�Já, YX�M�Vi, from LB�JF, XÁM�VF). Shall it now be assumed that the Kametz is
treated as fixed? This were contrary to rule, since it is not naturally long. Thus
the connection is not that of the genitive. But if XYPY were a substantive
formed with the preformative of the second modus like �wQLiYA [1Sa. 17:40], or
were it a participial intensive form of active signification such as JYBINF, then
the verbal force remaining in it is opposed to the usage of the language. There
remains nothing further, therefore, than to regard XÁYPiYF as an attributive put in
the place of a noun: one who breathes out; and there is a homogeneous
example of this, for in any other way we cannot explain �YSI�Y, Ecc. 1:18. In
19b the numeral proverb reaches its point. The chief of all that God hates is he
who takes a fiendish delight in setting at variance men who stand nearly
related. Thus this brief proverbial discourse rounds itself off, coming again to
14b as a refrain.

Twelfth Introductory Mashal Discourse, Pro. 6:20-35

WARNING AGAINST ADULTERY, BY REFERENCE TO ITS
FEARFUL CONSEQUENCES

Pro. 6:20-35. After these three smaller sections, the teacher of wisdom
returns here to the theme of the eighth: Warning against sins of the flesh,
whose power and prevalence among men is so immeasurably great, that their
terrible consequences cannot sufficiently be held up before them, particularly
before youth.

20 Keep, my son, the commandment of thy father,
And reject not the instruction of thy mother.

21 Bind them to thy heart evermore,
Fasten them about thy neck.

The suff. -eÝm refers to the good doctrine (cf. Pro. 7: 3) pointed out by HWFCiMI
and HR�Ft; the masc. stands, as is usual (e.g., Pro. 1:16, 5: 2), instead of the



fem. Regarding the figure, reminding us of the Tefillin and of Amuletes for
perpetual representation, vid., under Pro. 3: 3. Similarly of persons, Son. 8: 6.
The verb DNA�F (only here and Job. 31:36) signifies to bend, particularly to bend
aside (Arab. ‘ind, bending off, going aside; accus. as adv., aside, apud), and to
bend up, to wind about, circumplicare.

Pro. 6:22. The representation of the good doctrine is now personified, and
becomes identified with it.

When thou walkest, it will guide thee;
When thou liest down, it will keep watch over thee;

And when thou wakest, it will talk with thee.

The subject is the doctrine of wisdom, with which the representation of
wisdom herself is identified. the futures are not expressive of a wish or of an
admonition, but of a promise; the form of the third clause shows this. Thus,
and in the same succession as in the schema Deu. 6: 7, cf. 11:19, are the three
circumstances of the outward life distinguished: going, lying down, and rising
up. The punctuation �KLHTiHIbI, found here and there, is Ben-Naphtali’s
variant; Ben-Asher and also the Textus rec. reject the Metheg in this case, vid.,
Baer’s Metheg-Setzung, § 28. The verb HXFNF, with its Hiph. in a strengthened
Kal -signification, is more frequently found in the Psalms than in the Proverbs;
the Arab. nhåÿ shows that it properly signifies to direct (dirigere), to give
direction, to move in a definite direction. RMÁ�F with LJA, to take into
protection, we had already Pro. 2:11; this author has favourite forms of
expression, in the repetition of which he takes delight. With lying down,
sleeping is associated. T�FCYQIHáWA is, as Psa. 139:18, the hypoth. perf., according
to Ewald, § 357a: et ut expergefactus es, illa te compellabit. Bertheau
incorrectly: she will make thee thoughtful. But apart from the fact that there is
no evidence of the existence of this Hiph. in the language of the Bible, the
personification demands a clearer figure. XÁYVI (XÁwV) signifies mental speech
and audible speech (Gen. 24:63, poet., in the Talmudic f89 a common word);
with B, speaking concerning something (fabulari de), Psa. 69:13; with the
accus., that which is said of a thing, Psa. 145: 5, or the address, briefly for Li
XYV, Job. 12: 8 (as �g�MI with accus. Pro. 4: 9 = Li �GM): when thou art awake,
wisdom will forthwith enter into conversation with thee, and fill thy thoughts
with right matter, and give to thy hands the right direction and consecration.

Pro. 6:23. Since in JYHI the idea of wisdom and of wholesome doctrine lie in
one another, the author can proceed with proof:



For a lamp is the commandment, and instruction a light (Jerome et lex lux);
And a way of life, disciplinary reproofs.

That HRWT has here not the positive, specifically Israelitish sense, but the
generalized sense of instruction in conformity with truth regarding the will of
God and the duty of man, vid., p. 42. This instruction mediated by man, but of
divine origin, is R�J, light, which enlightens the man who submits to it; and
the commandment, HWFCiMI, which directs men in every case to do what is right,
and forbids that which is wrong (including the prohibition Lev. 4: 2), is RN�, a
lamp which, kindled at that light, enlightens all the darkness of ignorance with
reference to human conduct and its consequences. RWJ and RN are related to
each other as general and particular, primary and derivative. Löwenstein
accentuates incorrectly R�J HR�FTWi instead of R�J HR�FTWi (as the Cod. 1294
and the 3 Erfurt Codd.); vid., on the retrogression of the tone, not existing here,
under 3:15. The gen. RSFwM denotes the object or character of the admonition:
not disciplinary in the external sense of the word, but rather moral, having in
view discipline in the sense of education, i.e., moral edification and elevation.
Such corrections are �YyIXÁ ¥REdE, the way to true life, direction how to obtain it.

Pro. 6:24. The section thus closes:

To keep thee from the vile woman,
From the flatery of the strange tongue.

Regarding the genitive connection �RF T�EJ�, a woman of a wicked character,
vid., under 2:14; and regarding the adjectival connection HYRKN �W�L, under
v. 17; the strange tongue is the tongue (���Li) of the strange (foreign) woman
(vid., p. 58), alluring with smooth words (Pro. 2:16). Ewald, Bertheau: from
her of a smooth tongue, the stranger, as Symm., Theod., aÏpoÃ leioglwÂssou
ceÂnhj; but TQALiXE is a substantive (Gen. 27:16), and as a fem. adject. form is
without an example. Rather ���LF TQLX is to be regarded as the first member
and HYRKN as the second of the st. constr., for the former constitutes one idea,
and �W§L on this account remains unabbreviated; cf. Psa. 68:22, Isa. 28: 1; but
(1) this syntactical phenomenon is yet problematical, vid., Friedr. Philippi,
Wesen und Ursprung des St. Constr. p. 17; and (2) the supposition of such an
anomaly is here unnecessary.

Pro. 6:25, 26. The proaemium of these twelve proverbial discourses is now
at an end. Wisdom herself begins striking the note of the Decalogue:

25 Long not for her beauty in thy heart,
And let her not catch thee with her eyelids;



26 Because for a harlot one cometh down to a piece of bread,
And a man’s wife lieth in wait for a precious soul.

The warning 25a is in the spirit of the “thou shalt not covet,” Exo. 20:17, and
the eÏn thÌÄ kardiÂaÄ auÏtouÌ, Mat. 5:28, of the Preacher on the Mount. The
Talmudic proverb HRYB�M W§Q HRYB� YRWHRH (Joma 29a) means only that
the imagination of the sinful act exhausts the body even more than the act
itself. The warning, “let her not catch thee with her eyelids,” refers to her (the
adulteress’s) coquettish ogling and amorous winking. In the reason added,
beginning with �DJABi YkI (thus it is to be punctuated), there is the appositional
connection HN�FZ HªFJI, Gesen. § 113; the idea of HNWZ goes over into 26b. “�XELE
RkAkI [= RkFRikI, R. RK, to round, vid., at Gen. 49: 5], properly a circle of
bread, is a small round piece of bread, such as is still baked in Italy (pagnotta)
and in the East (Arab. kåurså), here an expression for the smallest piece” (Fl.).
DJAbI (constr. of DJAbÁ), as Job. 2: 4, Isa. 32:14, is used in the sense of uÎpeÂr,
pro, and with DJA there is connected the idea of the coming down to this low
point. Ewald, Bertheau explain after the LXX, timhÃ gaÃr poÂrnhj oÎÂsh kaiÃ eÎnoÃj
aÏÂrtou, gunhÃ deÃ aÏndrwÌn timiÂaj yuxaÃj aÏgreuÂei. But nothing is said here of price
(reward); the parallelism is synonymous, not antithetic: he is doubly threatened
with loss who enters upon such a course. The adulterer squanders his means
(Pro. 29: 3) to impoverishment (vid., the mention of a loaf of bread in the
description of poverty 1Sa. 2:36), and a man’s wife (but at the same time
seeking converse with another) makes a prey of a precious soul; for whoever
consents to adulterous converse with her, loses not perhaps his means, but
certainly freedom, purity, dignity of soul, yea, his own person. DwC
comprehends — as ��DYCI, fisher’s town [Zidon], Arab. såyaÑd, hunter and fisher,
show — all kinds of hunting, but in Hebr. is used only of the hunting of wild
beasts. The root-meaning (cf. HyFDICi) is to spy, to seize.

Pro. 6:27-29. The moral necessity of ruinous consequences which the sin of
adultery draws after it, is illustrated by examples of natural cause and effect
necessarily connected:

27 Can one take fire in his bosom
And his clothes not be burned?

28 Or can any one walk over burning coals
And his feet not be burned?

29 So he that goeth to his neighbour’s wife,
No one remains unpunished that toucheth her.



We would say: Can any one, without being, etc.; the former is the Semitic
“extended (paratactic) f90 construction.” The first �YJI has the conjunctive
Shalsheleth. HTFXF signifies to seize and draw forth a brand or coal with the
fire-tongs or shovel (HTfXiMÁ, the instrument for this); cf. Arab. khaÑt, according
to Lane, “he seized or snatched away a thing;” the form HtEXiYA is Kal, as HNEXáYA
(vid., Köhler, De Tetragammate, 1867, p. 10). QYX� (properly indentation) is
here not the lap, but, as Isa. 40:11, the bosom.

Pro. 6:28. A second example of destructive consequences naturally
following a certain course is introduced with �JI of the double question.
�YLIXFGE (from LXFGE, after the form �XFpE, but for which TLEXEgA is used) is the
regular modification of gahåhåal−Ñm (Gesen. § 27, 2). The fem. WYLFGiRÁWi is followed
here (cf. on the other hand Pro. 1:16) by the rhythmically full-sounding form
HNFYWEkFTI (retaining the distinction of gender), from HWFkF, Arab. kwy, to burn so
that a brand-mark (YkI, Isa. 3:24, cauterium) remains.

Pro. 6:29. The instruction contained in these examples here follows: toÃ eiÏj
puÌr kaiÃ eiÏj gunaiÌka eÏmpeseiÌn iÏÂson uÎpaÂrxei (Pythagoras in Maximi Eclog. c.
39). LJE J�b is here, as the second in Psa. 51: 1, a euphemism, and bI �GANF, to
come in contact with, means, as LJE �GN, to touch, Gen. 20: 6. He who goes in
to his neighbour’s wife shall not do so with impunity (YQINF). Since both
expressions denote fleshly nearness and contact, so it is evident he is not
guiltless.

Pro. 6:30, 31. The thief and the adulterer are not placed in comparison with
one another, in such a way that adultery is supposed to be a yet greater crime.

30 One does not treat the thief scornfully if he steals
To satisfy his craving when he is hungry;

31 Being seized, he may restore sevenfold,
Give up the whole wealth of his house.

For the most part 30a is explained: even when this is the case, one does not
pass it over in the thief as a bagatelle. Ewald remarks: L Zwb stands here in its
nearest signification of overlooking, whence first follows that of contemning.
But this “nearest” signification is devised wholly in favour of this passage; —
the interpretation, “they do not thus let the thief pass,” is set aside by Son. 8: 1,
7; for by 31b, cf. Son. 8: 7b, and 34a, cf. Son. 8: 6a, it is proved that from v.
30 on, reminiscences from the Canticles, which belong to the literature of the
Chokma, find their way into the Mashal language of the author. Hitzig’s
correct supposition, that L Zwb always signifies positive contemning, does not



necessitate the interrogative interpretation: “Does not one despise the thief
if...?” Thus to be understood, the author ought to have written YK �J or YK �G.
Michaelis rightly: furtum licet merito pro infami in republica habetur, tamen si
cum adulterio comparatur, minus probrosum est. Regarding �PENE in the sense
of appetite, and even throat and stomach, vid., Psychologie, p. 204. A second
is, that the thief, if he is seized (but we regard JCFMiNIWi not as the hypoth. perf.,
but as the part. deprehensus), may make compensation for this crime. The fut.
�l��AYi thus to be understood as the potential lies near from this, that a
sevenfold compensation of the thing stolen is unheard of in the Israelitish law;
it knows only of a twofold, fourfold, fivefold restoration, Exo. 21:37, 22: 1-3,
8 (cf. Saalschütz, Mos. Recht, p. 554 ff.). This excess over that which the law
rendered necessary leads into the region of free-will: he (the thief, by which
we are now only to think of him whom bitter necessity has made such) may
make compensation sevenfold, i.e., superabundantly; he may give up the whole
possessions (vid., on ��H at Pro. 1:13) of his house, so as not merely to satisfy
the law, but to appease him against whom he has done wrong, and again to
gain for himself an honoured name. What is said in vv. 30 and 31 is perfectly
just. One does not contemn a man who is a thief through poverty, he is pitied;
while the adulterer goes to ruin under all circumstances of contempt and scorn.
And: theft may be made good, and that abundantly; but adultery and its
consequences are irreparable.

Pro. 6:32, 33. Here there is a contrast stated to v. 30:

32 He who commits adultery (adulterans mulierem) is beside himself,
A self-destroyer — who does this.

33 He gains stripes and disgrace,
And his reproach is never quenched.

�JÁNF, which primarily seems to mean excedere, to indulge in excess, is, as also
in the Decalogue, cf. Lev. 20:10, transitive: oÎ moixeuÂwn gunaiÌka. Regarding
being mad (herzlos = heartless) = amens (excors, vecors), vid., Psychologie,
p. 254. ��PiNA TYXI�iMÁ is he who goes to ruin with wilful perversity. A self-
murderer — i.e., he intends to ruin his position and his prosperity in life —
who does it, viz., this, that he touches the wife of another. It is the worst and
most inextinguishable dishonouring of oneself. Singularly Behaji: who
annihilates it (his soul), with reference to Deu. 21:12. Ecc. 4:17, where HV�
would be equivalent to L«�bI, katargeiÌn, which is untrue and impossible. f91

�GANE refers to the corporal punishment inflicted on the adulterer by the husband
(Deu. 17: 8, 21: 5); Hitzig, who rejects v. 32, refers it to the stripes which were



given to the thief according to the law, but these would be called HkFMÁ (T�kMÁ).
The punctuation ��LQFWi��GANE is to be exchanged for ��LQFWi �GANE (Löwenstein and
other good editors). JCFMF has a more active signification than our “finden” (to
find): consequitur, tugxaÂnei.

Pro. 6:34, 35. One who has been stolen from is to be appeased, but not the
injured husband.

34 For jealousy is the fury of a husband,
And he spareth not in the day of vengeance.

35 He regardeth not any ransom,
And is not contented though thou offerest to him gifts ever so great.

The connection marks HJFNiQI as the subject; for it respects carnal intercourse
with another’s wife. Jealousy is not usually HMFX�, the glow of anger (from �XÁYF,
as HNF�� from ���YF), but RBEgF�TMÁXá (constr. as TNA�i), the glow of a man’s anger,
who with the putting forth of all his manly strength will seek satisfaction to his
wounded honour. RBEGE, here significant for �YJI, with the fundamental idea of
strength, firmness; cf. Arab. jabr, to make fast, to put right again something
broken in pieces, particularly a broken vessel, hence Algebra, properly the
operation by which an incomplete magnitude is completed (Fl.). The following
LMOXiYA�JLOWi (with the orthophonic Dagesh, as v. 25 DmOXiYA, and with Makkeph)
is connected with RBG, with definite reference to the man whom the faithless
guest has made a cuckold. When the day comes in which the adultery brought
to light demands and admits of vengeance, then, wounded in his right and in
his honour, he knows no mercy; he pays no regard to any atonement or
recompense by which the adulterer seeks to appease him and induce him not to
inflict the punishment that is due: he does not consent, even though thou
makest ever so great the gift whereby thou thinkest to gain him. The phrase
�YNIPF JVFNF, proÂswpon lambaÂnein, signifies elsewhere to receive the
countenance, i.e., the appearance and the impression of a man, i.e., to let it
impress one favourably; here it is used of the RPEKO, i.e., the means by which
covering, i.e., non-punishment, pardon of the crime, impunity of the guilty, is
obtained. Regarding HBFJF, to consent to, vid., at Pro. 1:10. DXÁ�O, Aram. DXÁw�,
is a gift, particularly bribery. That the language may again finally assume the
form of an address, it beautifully rounds itself off.

Thirteenth Introductory Mashal Discourse, Proverbs 7



WARNING AGAINST ADULTERY BY THE REPRESENTATION OF
ITS ABHORRENT AND DETESTABLE NATURE

AS SEEN IN AN EXAMPLE

Pro. 7. The fearful desolation which adultery, and in general the sin of
uncleanness, occasions in the life of the individual who is guilty of it, as well
as in society, does not suffer the author of this discourse, directed to youth, to
abandon his theme, which he has already treated of under different aspects. He
takes up his warning once more, strengthens it by an example he himself had
witnessed of one who fell a sacrifice to this sin, and gives it a very impressive
conclusion, v. 24 ff.

Pro. 7: 1-3. The introduction first counsels in general to a true appreciation
of these well-considered life-rules of wisdom.

1 My son, keep my words,
And treasure up my commandments with thee.

2 Keep my commandments, and thou shalt live;
And my instruction as the apple of thine eye.

3 Wind them about thy fingers,
Write them on the tablet of thy heart.

The LXX has after v. 1 another distich; but it here disturbs the connection.
Regarding �PACF, vid., at Pro. 2: 1; ¥TfJI refers, as there, to the sphere of one’s
own character, and that subjectively. Regarding the imper. HYEXiWE, which must
here be translated according to its sense as a conclusion, because it comes in
between the objects governed by RMO�i, vid., at Pro. 4: 4. There HY�XiWE is
punctuated with Silluk; here, according to Kimchi (Michlol 125a), with Segol-
Athnach, HYEXiWE, as in the Cod. Erfurt. 2 and 3, and in the editions of Athias and
Clodius, so that the word belongs to the class XNTJB �YXTP (with short
instead of long vowel by the pausal accent): no reason for this is to be
perceived, especially as (Pro. 4: 4) the Tsere (eÑ from aj) which is characteristic
of the imper. remains unchanged. Regarding �YIJAHF ���YJI, Arab. insaÑn el-ÿain,
the little man of the eye, i.e., the apple of the eye, named from the miniature
portrait of him who looks into it being reflected from it, vid., at Psa. 17: 8; the
ending oÑn is here diminutive, like Syr. Achuno, little brother, beruno, little son,
and the like. On v. 3, vid., at Pro. 6:21; 3: 3. The DY L� �YLYPT f92 were
wound seven times round the left arm and seven times round the middle finger.
The writing on the table of the heart may be regarded as referring to Deu. 6: 9
(the Mezuzoth). f93



Pro. 7: 4, 5. The subject-matter of this earnest warning are the admonitions
of the teacher of wisdom, and through him of Wisdom herself, who in contrast
to the world and its lust is the worthiest object of love, and deserves to be
loved with the purest, sincerest love:

4 Say to wisdom: “Thou art my sister!”
And call understanding “Friend;”

5 That they may keep thee from the strange woman,
From the stranger who useth smooth words.

The childlike, sisterly, and friendly relationship serves also to picture forth and
designate the intimate confidential relationship to natures and things which are
not flesh and blood. If in Arabic the poor is called the brother of poverty, the
trustworthy the brother of trustworthiness, and abu, um (�J�), achu, ucht, are
used in manifold ways as the expression for the interchangeable relation
between two ideas; so (as also, notwithstanding Ewald, § 273b, in many Hebr.
proper names) that has there become national, which here, as at Job. 17:14;
Pro. 30:29, mediated by the connection of the thoughts, only first appears as a
poetic venture. The figurative words of v. 4 not merely lead us to think of
wisdom as a personal existence of a higher order, but by this representation it
is itself brought so near, that �J� easily substitutes itself, Pro. 2: 3, in the place
of �JI. YTIXOJá of Solomon’s address to the bride brought home is in its
connection compared with Book of Wisdom 8: 2. While the oÑth of T�XJF by no
means arises from abstr. uÑth, but achoÑth is derived from achajath, �DA�M (as
Rut. 2: 1, cf. TJADA�M, 3: 2), here by Mugrash �D�FM, properly means
acquaintance, and then the person known, but not in the superficial sense in
which this word and the Arab. ma’arfat are used (e.g., in the Arabic phrase
quoted by Fleischer, kanna asåhåaab såarna mÿaaraf � nous eÈtions amis, nous en
sommes plus que de simples connaissances), but in the sense of familiar,
confidential alliance. The infin. ¦RiMF�iLI does not need for its explanation some
intermediate thought to be introduced: quod eo conducet tibi ut (Mich.), but
connects itself immediately as the purpose: bind wisdom to thyself and thyself
to wisdom thus closely that thou mayest therewith guard thyself. As for the
rest, vid., Pro. 2:16; this verse repeats itself here with the variation of one
word.

Pro. 7: 6, 7. How necessary it is for the youth to guard himself by the help of
wisdom against the enticements of the wanton woman, the author now shows
by a reference to his own observation.

6 For through the window of my house,
From behind the lattice I looked out;



7 Then saw I among the simple ones,
Discerned among the young people, a youth devoid of understanding.

YkI refers indeed to the immediately following clause, yet it actually opens up
the whole following exemplification. The connection with v. 5 would be closer
if instead of the extended Semitic construction it were said: nam
quum...prospicerem vidi, etc. ��lXÁ (from LLÁXF, to bore through) is properly a
place where the wall is bored through. BNF�iJE (from BNA�F = Arab. shaniba, to be
agreeable, cool, fresh) is the window-lattice or lattice-window, i.e., lattice for
drawing down and raising up, which keeps off the rays of the sun. �QA�iNI
signifies primarily to make oneself long in order to see, to stretch up or out the
neck and the head, karadokeiÌn, atall, atal’a, and tatall’a of things, imminere,
to overtop, to project, to jut in; cf. Arab. askaf of the ostrich, long and bent,
with respect to the neck stretching it up, sakaf, abstr. crooked length. And
DJAbI is thus used, as in Arab. duna, but not b’ad, is used: so placed, that one in
relation to the other obstructs the avenue to another person or thing: “I looked
forth from behind the lattice-window, i.e., with respect to the persons or things
in the room, standing before the lattice- window, and thus looking out into the
open air” (Fleischer). That it was far in the night, as we learn at v. 9, does not
contradict this looking out; for apart from the moon, and especially the lighting
of the streets, there were star-lit nights, and to see what the narrator saw there
was no night of Egyptian darkness. But because it was night 6a is not to be
translated: I looked about among those devoid of experience (thus e.g.,
Löwenstein); but he saw among these, observed among the youths, who thus
late amused themselves without, a young man whose want of understanding
was manifest from what further happened. Bertheau: that I might see, is
syntactically impossible. The meaning of JREJ�WF is not determined by the
HNFYBIJF following, but conversely HNFYBIJF stands under the operation of WF (=
HNYBJFWF, Neh. 13: 7), characterizing the historic aorist. Regarding YTIpi, vid., at
1: 4. �YNIbF is the masc. of T�NbF, Arab. benaÑt in the meaning maiden. �YNIbFBÁ has
in correct texts, according to the rules of the accents, the B raphatum. f94

Pro. 7: 8, 9. Now follows, whither he saw the young fop [Laffen] then go in
the darkness.

8 Going up and down the street near her corner,
And he walked along the way to her house,

9 In the twilight, when the day declined,
In the midst of the night and deep darkness.



We may interpret RB��O as appos.: juvenem amentem, ambulantem, or as the
predicate accus.: vidi juvenem...ambulantem; for that one may so express
himself in Hebrew (cf. e.g., Isa. 6: 1, Dan. 8: 7), Hitzig unwarrantably denies.
The passing over of the part. into the finite, 8b, is like Pro. 2:14, 17, and that of
the inf. Pro. 1:27; 2: 8. Qw�, Arab. suk (dimin. suweikåa, to separate, from
sikkat, street, alley), still means, as in former times, a broad street, a principal
street, as well as an open place, a market-place where business is transacted, or
according to its etymon: where cattle are driven for sale. On the street he went
backwards and forwards, yet so that he kept near to her corner (i.e., of the
woman whom he waited for), i.e., he never withdrew himself far from the
corner of her house, and always again returned to it. The corner is named,
because from that place he could always cast a look over the front of the house
to see whether she whom he waited for showed herself. Regarding hnFpI for
hTFnFpI, vid., at Psa. 27: 5: a primary form �p� has never been in use; �YnIpI,
Zec. 14:10, is plur. of HnFpI. LCEJ� (from LCÁJF, Arab. wasl, to bind) is, as a
substantive, the side (as the place where one thing connects itself with
another), and thus as a preposition it means (like juxta from jungere) beside,
Ital. allato. ¥REDEWi is the object. accus., for thus are construed verbs eundi (e.g.,
Hab. 3:12, Num. 30:17, cf. Pro. 21:22).

Pro. 7: 9. The designations of time give the impression of progress to a
climax; for Hitzig unwarrantably denies that ��ENE means the twilight; the
Talmud, Berachoth 3b, correctly distinguishes YP�N YRT two twilights, the
evening and the morning twilight. But the idea is not limited to this narrow
sense, and does not need this, since the root-word ��ANF (vid., at Isa. 40:24)
permits the extension of the idea to the whole of the cool half (evening and
night) of the entire day; cf. the parallel of the adulterer who veils himself by
the darkness of the night and by a mask on his countenance, Job. 24:15 with
Jer. 13:16. However, the first group of synonyms, ��ENEbI BRE�EbI ��Y (with the
Cod. Frankf. 1294, to be thus punctuated), as against the second, appears to
denote an earlier period of the second half of the day; for if one reads, with
Hitzig, ��Y BRO�ábÁ (after Jud. 19: 9), the meaning remains the same as with ��Y
BRE�EbI, viz., advesperascente die (Jerome), for BRÁ�F = Arab. gharab, means to
go away, and particularly to go under, of the sun, and thus to become evening.
He saw the youth in the twilight, as the day had declined (keÂkliken, Luke
24:29), going backwards and forwards; and when the darkness of night had
reached its middle, or its highest point, he was still in his lurking-place. HLFYiLÁ
���YJI, apple of the eye of the night, is, like the Pers. dili scheb, heart of the
night, the poetic designation of the middle of the night. Gusset incorrectly:
crepusculum in quo sicut in oculi pupilla est nigredo sublustris et quasi



mistura lucis ac tenebrarum. �W�YJ is, as elsewhere BL, particularly the
middle; the application to the night was specially suitable, since the apple of
the eye is the black part in the white of the eye (Hitzig). It is to be translated
according to the accus., in pupilla noctis et caligine (not caliginis); and this
was probably the meaning of the poet, for a B is obviously to be supplied to
HLFP�JáWA.

Pro. 7:10-12. Finally, the young man devoid of understanding sees his
waiting rewarded: like meets like.

10 And, lo, a woman coming to meet him,
In the attire of an harlot and of subtle heart.

11 Boisterous is she, and ungovernable;
Her feet have no rest in her own house.

12 At one time before her door, at another in the street,
And again at every corner she places herself on the watch.

“V. 12 (Hitzig) expresses what is wont to be, instead of a single event, v. 11,
viz., the custom of a street harlot. But she who is spoken of is not such an one;
lurking is not applicable to her (cf. Job. 31: 9), and, v. 11, it is not meant that
she is thus inclined.” But Hitzig’s rendering of v. 11, “she was boisterous...in
her house her feet had no rest,” is inaccurate, since neither JYHIWi nor wNKi�F is
used. Thus in vv. 11 and 12 the poet gives a characteristic of the woman,
introduced by Hn�HIWi into the frame of his picture, which goes beyond that
which then presented itself to his eyes. We must with v. 12 reject also v. 11;
and even that would not be a radical improvement, since that characteristic
lying behind the evident, that which was then evident begins with BL� TRÁCUNiw
(and subtle in heart). We must thus suppose that the woman was not unknown
to the observer here describing her. He describes her first as she then appeared.
TY�I Hitzig regards as equivalent to TYWI�i, similitude (from HWF�F), and why?
Because TY�I does not mean “to lay against,” but “to place.” But Exo. 33: 4
shows the contrary, and justifies the meaning attire, which the word also has in
Psa. 73: 6. Me−Ñri less suitably compares 2Ki. 9:30, but rightly explains �WQT
(dressing, ornament), and remarks that TY� elliptical is equivalent to TY�IbI. It
is not the nominative (Bertheau), but the accusative, as TYNBT, Psa. 144:12,
Ewald, § 279d. How Hitzig reaches the translation of BL TRCNW by “and an
arrow in her heart” (et saucia corde f95), one can only understand by reading
his commentary. The usage of the language, Pro. 4:23, he remarks, among
other things, would stamp her as a virtuous person. As if a phrase like BL� RCÁNF
could be used both sensu bono and sensu malo! One can guard his heart when



he protects it carefully against moral danger, or also when he purposely
conceals that which is in it. The part. RwCNF signifies, Isa. 1: 8, besieged
(blockaded), Eze. 16:12, protected, guarded, and Isa. 48: 6; 65: 4, concealed,
hidden. Ewald, § 187b, refers these three significations in the two passages in
Isaiah and in the passage before us to RRÁCF, Niph. RCONF (as LGONF); but (1) one
would then more surely take RwC (cf. L�mNI, �YKIBUNi) as the verbal stem; (2) one
reaches the idea of the concealed (the hidden) easier from that of the preserved
than from that of the confined. As one says in Lat. homo occultus, tectus,
abstrusus, in the sense of kruyiÂnouj, so it is said of that woman BL TRCUN, not
so much in the sense of retenta cor, h.e. quae quod in corde haberet non
pandebat, Fr. retenue (Cocc.), as in the sense of custodita cor, quae
intentionem cordis mentemque suam callide novit premere (Mich.): she is of a
hidden mind, of a concealed nature; for she feigns fidelity to her husband and
flatters her paramours as her only beloved, while in truth she loves none, and
each of them is to her only a means to an end, viz., to the indulgence of her
worldly sensual desire. For, as the author further describes here, she is HyFMIHO
(frem. of HMEHO = YMÁHO, as 1:21, Isa. 22: 2), tumultuosa, externally as internally
impetuous, because full of intermingling lust and deceit (opp. hÎsuÂxioj,
1Pe. 3: 4, 1Ti. 2:11), and TRERFSO, self-willed, not minding the law of duty, of
discretion, or of modesty (from RRÁSF, Arab. sharr, pervicacem, malum esse).
She is the very opposite of the noiseless activity and the gentle modesty of a
true house-wife, rude, stubborn, and also vagrant like a beast in its season
(Hos. 4:14): in domo ipsius residere nequeunt pedes ejus; thus not oiÏkouroÂj or
oiÏkourgoÂj (Tit. 2: 5), far removed from the genuine woman-like eiÏÂsw hÎÂsuxon
meÂnein doÂmwn f96 — a radt, as they call such a one in Arab. (Wünsche on
Hos. 12: 1), or as she is called in Aram. JRFbF TQAPiNF

Pro. 7:12. This verse shows how she conducts herself when she wanders
abroad. It is no common street-walker who is designated (no “Husterin,”
Arab. kåahåbt, after which also the female demon-name (Arab.) seÿalaÑ is
explained), but that licentious married wife, who, no better than such a
strumpet when she wanders abroad, hunts after lovers. The alternating �JAPA
(properly a stroke) Fleischer compares with the Arab. synonyms, marrt, a
going over, karrt, a going back, una volta, una fiata, une fois (Orelli, Synon.
der Zeit und Ewigkeit, p. 51). Regarding �wX, vid., at Pro. 5:16: it is the free
space without, before the house-door, or also before the gate of the city; the
parallelism speaks here and at Pro. 1:20 more in favour of the former
signification.

Pro. 7:13. After this digression the poet returns to the subject, and further
describes the event as observed by himself.



And she laid hold on him and kissed him;
Put on a bold brow and said to him.

The verb Q�ANF is here, after its primary signification, connected with the dat.:
osculum fixit ei. Thus also Gen. 27:26 is construed, and the Dagesh in �l is, as
there, Dag. forte conj., after the law for which the national grammarians have
coined the technical name QYXRM YTJ (veniens e longinquo, “coming out of
the distance,” i.e., the attraction of a word following by one accented on the
penult.). The penult.-accenting of HQF�iNF is the consequence of the
retrogression of the accent (RWXJ GWSN), which, here where the word from the
first had the penult, only with Metheg, and thus with a half a tone, brings with
it the dageshing of the WL following, as the original penultima-accenting of
HQFYZIXåHEWi does of the WB which follows it, for the reading �B by Löwenstein is
contrary to the laws of punctuation of the Textus receptus under consideration
here. f97

As WB and WL have received the doubling Dagesh, so on the other hand,
according to Ewald, § 193b, it has disappeared from HZF��H� (written with Raphe
according to Kimchi, Michlol 145a). And as HQ�N has the tone thrown back,
so the proper pausal RMÁJtOWA is accented on the ult., but without attracting the
WL following by dageshing, which is the case only when the first of the two
words terminates in the sound of aÝ (aÝh). WYNP Z��H� is said of one who shows
firmness of hardness of countenance (Arab. slabt alwajh), i.e., one who shows
shamelessness, or, as we say, an iron forehead (Fl.).

Pro. 7:14, 15. She laid hold on him and kissed him, both of which actions
were shameless, and then, assuming the passivity and modesty befitting the
woman, and disregarding morality and the law, she said to the youth:

14 “To bring peace-offerings was binding upon me,
To-day have I redeemed my vows.

15 Therefore am I come out to meet thee,
To seek thy face, and have found thee.”

We have translated �YMILF�i YX�BiZI “peace-offerings,” proceeding on the
principle that �LE�E (sing. only Amo. 5:22, and on the Phoenician altar at
Marseilles) denotes contracting friendship with one (from �LÁ�F, to hold
friendly relationship), and then the gifts having this in view; for the idea of this
kind of offering is the attestation and confirmation of communion with God.
But in view of the derivatives �YNIMOLi�A and �wl�I, it is perhaps more



appropriate to combine �LE�E with �l��I, to discharge perfectly, and to translate
it thank-payment-offering, or with v. Hofmann, a due-offering, where not
directly thank-offering; for the proper eucharistic offering, which is the
expression of thanks on a particular occasion, is removed from the species of
the Shelamim by the addition of the words HD�Ft�LJA (Lev. 7:12-25). The
characteristic of the Shelamim is the division of the flesh of the sacrifice
between Jahve and His priests on the one side, and the person (or persons)
bringing it on the other side: only one part of the flesh of the sacrifice was
Jahve’s, consumed by fire (Lev. 3:16); the priests received one part; those who
brought the offering received back another part as it were from the altar of
God, that they might eat it with holy joy along with their household. So here
the adulteress says that there was binding upon her, in consequence of a vow
she had taken, the duty of presenting peace-offerings, or offerings that were
due; to-day (she reckons the day in the sense of the dies civilis from night to
night) she has performed her duties, and the RDENE YM�Li�A have yielded much to
her that she might therewith regale him, her true lover; for with �k��LJA she
means to say that even the prospect of the gay festival which she can prepare
for him moved her thus to meet him. This address of the woman affords us a
glimpse into the history of the customs of those times. The Shelamim meals
degenerated in the same manner as our Kirmsen. f98

Secularization lies doubly near to merrymaking when the law sanctions this,
and it can conceal itself behind the mask of piety. Regarding RXÁ�I, a more
exact word for �q�bI, vid., at Pro. 1:28. To seek the countenance of one is
equivalent to to seek his person, himself, but yet not without reference to the
wished-for look [aspectus] of the person.

Pro. 7:16-18. Thus she found him, and described to him the enjoyment
which awaited him in eating and drinking, then in the pleasures of love.

16 “My bed have I spread with cushions,
Variegated coverlets, Egyptian linen;

17 I have sprinkled my couch
With myrrh, aloes, and cinnamon.

18 Come then, we will intoxicate ourselves with love till the morning,
And will satisfy ourselves in love.”

The noun VRE�E, from VRÁ�F, = Arab. ‘arash, aedificare, fabricari, signifies
generally the wooden frame; thus not so much the bed within as the erected
bed-place (cf. Arab. ‘arsh, throne, and ‘arysh, arbour). This bedstead she had
richly and beautifully cushioned, that it might be soft and agreeable. DBÁRF,



from rbær;, signifies to lay on or apply closely, thus either vincire (whence the
name of the necklace, Gen. 41:42) or sternere (different from DPARF, Job. 17:13,
which acquires the meaning sternere from the root-meaning to raise up from
under, sublevare), whence �YdIBÁRiMÁ, cushions, pillows, stragulae. Böttcher
punctuates �YdIbÁRiMÁ incorrectly; the B remains aspirated, and the connection
of the syllables is looser than in HbERiMÁ, Ewald, § 88d. The T�B�UXá beginning
the second half-verse is in no case an adjective to �YDBRM, in every case only
appos., probably an independent conception; not derived from B�AXF (cogn.
BCÁXF), to hew wood (whence Arab. håtåab, fire-wood), according to which
Kimchi, and with him the Graec. Venet. (pericuÂstoij), understands it of the
carefully polished bed-poles or bed-boards, but from B�AXF = Arab. khatåeba, to
be streaked, of diverse colours (vid., under Psa. 144:12), whence the Syriac
machtåabto, a figured (striped, checkered) garment. Hitzig finds the idea of
coloured or variegated here unsuitable, but without justice; for the pleasantness
of a bed is augmented not only by its softness, but also by the impression
which its costliness makes on the eye. The following �YIRÁCiMI �w�J� stands in
an appositional relation to TWB�X, as when one says in Arabic taub-un d−ÑbaÑgÿ-
un, a garment brocade = of brocade. �w�J� (after the Syr. for �w�Jå, as �wMJ�)
signifies in the Targum the cord (e.g., Jer. 38: 6), like the Arab. tåunub, Syr.
(e.g., Isa. 54: 2) tuÑnob; the root is ��, not in the sense of to bind, to wind
(Deitr.), but in the sense of to stretch; the thread or cord is named from the
extension in regard to length, and �W�J is thus thread-work, whether in
weaving or spinning. f99

The fame of Egyptian manufactures is still expressed in the Spanish aclabtea,
fine linen cloth, which is equivalent to the modern Arabic el-kåobtå−Ñje (kåibtåije);
they had there particularly also an intimate acquaintance with the dye stuffs
found in the plants and fossils of the country (Klemm’s Culturgeschichte, v.
308-310).

Pro. 7:17, 18. These verses remind us of expressions in the Canticles. There,
at Son. 4:14, are found the three names for spicery as here, and one sees that
�YLHJ RM are not to be connected genitively: there are three things, accented
as in the title-verse Son. 1: 3. The myrrh, RMO (Balsamodendron myrrha),
belongs, like the frankincense, to the species of the Amyris, which is an exotic
in Palestine not less than with us; the aromatic quality in them does not arise
from the flowers or leaves, so that Son. 1:13 leads us to think of a bunch of
myrrh, but from the resin oozing through the bark (Gummi myrrhae or merely
myrrha), consisting of bright glossy red or golden-yellow grains more or less
transparent. �YLIHFJá (used by Balaam, Num. 24: 6) is the Semitic Old-Indian



name of the aloë, agaru or aguru; the aromatic quality is in the wood of the
Aquilaria agallocha, especially its root (agallochum or lignum aloes) dried in
the earth, — in more modern use and commerce the inspissated juice of its
leaves. ��MnFQI is kinnaÂmwmon (like RMO, a Semitic word f100 that had come to the
Greeks through the Phoenicians), the cinnamon, i.e., the inner rind of the
Laurus cinnamomum. The myrrh is native to Arabia; the aloë, as its name
denotes, is Indian; the cinnamon in like manner came through Indian travellers
from the east coast of Africa and Ceylon (Taprobane). All these three spices
are drugs, i.e., are dry apothecaries’ wares; but we are not on that account to
conclude that she perfumed (Hitzig) her bed with spices, viz., burnt in a censer,
an operation which, according to Son. 3: 6, would rather be designated
YtIRi«AQI. The verb �wN (only here as Kal) signifies to lift oneself up (vid., under
Psa. 48:13), and transitively to raise and swing hither and thither (= �YNIH�);
here with a double accusative, to besprinkle anything out of a vessel moved
hither and thither. According to this sense, we must think of the three aromas
as essences in the state of solution; cf. Exo. 30:22-33, Est. 2:12. Hitzig’s
question, “Who would sprinkle bed-sheets with perfumed and thus impure
water?” betrays little knowledge of the means by which even at the present day
clean linen is made fragrant. The expression �YDI�D HWFRF sounds like �YDWD
RKA�F, Son. 5: 1, although there �YDWD is probably the voc., and not, as here,
the accus.; HWFRF is the Kal of HwFRI, 5:19, and signifies to drink something
copiously in full draughts. The verbal form SLÁ�F for �LÁ�F is found besides only
in Job. 20:18; 39:13; the Hithpa. signifies to enjoy oneself greatly, perhaps
(since the Hithpa. is sometimes used reciprocally, vid., under Gen. 2:25) with
the idea of reciprocity (Targ. DXÁLi DXÁ). We read boohabim with Chateph-
Kametz after Ben-Asher (vid., Kimchi’s Lex.); the punctuation �YBIHFJábF is that
of Ben-Naphtali.

Pro. 7:19, 20. The adulteress now deprives the youth of all fear; the
circumstances under which her invitation is given are as favourable as
possible.

19 “For the man is not at home,
He has gone on a long journey.

20 He has taken the purse with him:
He will not return home till the day of the full moon.”

It is true that the article stands in �YJIHF, Arab. alm’ar-fat, i.e., serves to define
the word: the man, to whom here kat� eÏcoxhÂn and alone reference can be
made, viz., the husband of the adulteress (Fl.); but on the other side it is
characteristic that she does not say Y�IYJI (as e.g., Gen. 29:32), but ignores the



relation of love and duty in which she is placed to him, and speaks of him as
one standing at a distance from her (Aben-Ezra). Erroneously Vogel reads
TyIbÁbÁ after the Targ. instead of �TYB�bI. We say in Hebr. WTYBB WNYJ, il n’est
pas chez soi, as we say �DYFbI XQALF, il a pris avec soi (cf. Jer. 38:10). Q�XRFM�
Hitzig seeks to connect with the verb, which, after Isa. 17:13; 22: 3, is
possible; for the Hebr. QWXRM (QXFRimEMI), far off, has frequently the meaning
from afar, for the measure of length is determined not from the point of
departure outward, but from the end, as e.g., Homer, Il. ii. 456; eÎÂkaqen deÂ te
faiÂnetai auÏghÂ, from afar the gleam is seen, i.e., shines hither from the
distance. Similarly we say in French, il vient du coté du nord, he comes from
the north, as well as il va du coté du nord, he goes northwards. But as we do
not say: he has gone on a journey far off, but: on a distant journey, so here
QWXRM is virtually an adj. (vid., under Isa. 5:26) equivalent to HQ�FXRi
(Num. 9:10): a journey which is distant = such as from it he has a long way
back. Michaelis has well remarked here: ut timorem ei penitus adimat, veluti
per gradus incedit. He has undertaken a journey to a remote point, but yet
more: he has taken money with him, has thus business to detain him; and still
further: he has even determined the distant time of his return. �SEkEHA�R�RCi
(thus to be written after Ben-Asher, vid., Baer’s Torath Emeth, p. 41) is the
purse (from RRÁCF, to bind together), not one of many, but that which is his
own. The terminus precedes 20b to emphasize the lateness; vid., on JSEkE under
Psa. 81: 4. Graec. Venet. thÌÄ hÎmeÂraÄ touÌ kairouÌ, after Kimchi and others, who
derive JSK (HSK) from the root SK, to reckon, and regard it as denoting only
a definite time. But the two passages require a special idea; and the Syr. kåeÑso,
which in 1Ki. 12:32, 2Ch. 7:10, designates the time from the 15th day of the
month, shows that the word denotes not, according to the Talmud, the new
moon (or the new year’s day), when the moon’s disk begins to cover itself, i.e.,
to fill (HSKTY), but the full moon, when it is covered, i.e., filled; so that thus
the time of the night-scene here described is not that of the last quarter of the
moon (Ewald), in which it rises at midnight, but that of the new moon (Hitzig),
when the night is without moonlight. Since the derivation of the word from
JSK (HSK), to cover, gives the satisfactory idea of the covering or filling of
the moon’s disk, we do not seek after any other; Dietrich fixes on the root-idea
of roundness, and Hitzig of vision (JSK = HKS, HKV, vid., on the contrary,
under Psa. 143: 9). The L is that of time at which, in which, about which,
anything is done; it is more indefinite than bI would be. He will not return for
some fourteen days.

Pro. 7:21. The result: —



21 She beguiled him by the fulness of her talking,
By the smoothness of her lips she drew him away.

Here is a climax. First she brought him to yield, overcoming the resistance of
his mind to the last point (cf. 1Ki. 11: 3); then drove him, or, as we say,
hurried him wholly away, viz., from the right path or conduct (cf. Deu. 13: 6,
11). With wt«AHI (= wHTi«AHI) as the chief factum, the past imperf. is
interchanged, 21b. Regarding XQALE, see above, p. 40. Here is the rhetoric of sin
(Zöckler); and perhaps the XQL of 20a has suggested this antiphrastic XQALE to
the author (Hitzig), as QLEX� (the inverted XQALE, formed like LPE��, which is the
abstr. of LPF�F as that is of QLFXF) and wnXEYdItÁ are reciprocally conditioned, for
the idea of the slippery (Psa. 73:18) connects itself with QLX.

Pro. 7:22, 23. What followed: —

22 So he goes after her at once
As an ox which goeth to the slaughter-house,

And as one bereft of reason to the restraint of fetters,

23 As a bird hastens to the net,
Without knowing that his life is at stake —

Till the arrow pierces his liver.

The part. ¥L��H (thus to be accentuated according to the rule in Baer’s Torath
Emeth, p. 25, with Mercha to the tone-syllable and Mahpach to the preceding
open syllable) preserves the idea of the fool’s going after her. �JOTipI
(suddenly) fixes the point, when he all at once resolves to betake himself to the
rendezvous in the house of the adulteress, now a kepfwqeiÂj, as the LXX
translates, i.e., as we say, a simpleton who has gone on the lime-twig. He
follows her as an ox goes to the slaughter-house, unconscious that he is going
thither to be slaughtered; the LXX ungrammatically destroying the attributive
clause: wÎÂsper deÃ bouÌj eÏpiÃ sfaghÃn aÏÂgetai. The difficulties in SKE�EKiw (thus
punctuated, after Kimchi, with a double Segol, and not SK��KW, as is frequently
the case) multiply, and it is not to be reconciled with the traditional text. The
ox appears to require another beast as a side-piece; and accordingly the LXX,
Syr., and Targ. find in SK� a dog (to which from LYWJ they also pick out LyFJÁ,
a stag), Jerome a lamb (et quasi agnus VBEkE), Rashi a venomous serpent
(perhaps after eÏÂxij?), Löwenstein and Malbim a rattlesnake (LC�LiCÁMi �XN after
Sk��I); but all this is mere conjecture. Symmachus’ skirtwÌn (eÏpiÃ desmwÌn
aÏÂfrwn) is without support, and, like the favourite rendering of Schelling, et
sicut saliens in vinculum cervus (LYJ), is unsuitable on account of the



unsemitic position of the words. The noun SKE�E, plur. �YSIKF�á, signifies,
Isa. 3:18, an anklet as a female ornament (whence v. 16 the denom. Sk��I, to
make a tinkling of the anklets). In itself the word only means the fetter,
compes, from SKA�F, Arab. ‘akas, ‘akash, contrahere, constringere (vid.,
Fleischer under Isa. 59: 5); and that it can also be used of any kind of means of
checking free movement, the Arab. ÿikaÑs, as the name of a cord with which the
camel is made fast by the head and forefeet, shows. With this signification the
interpretation is: et velut pedicaÑ (= SK�BKW) implicatus ad castigationem
stulti, he follows her as if (bound) with a fetter to the punishment of the fool,
i.e., of himself (Michaelis, Fleischer, and others). Otherwise Luther, who first
translated “in a fetter,” but afterwards (supplying Li, not bI): “and as if to
fetters, where one corrects fools.” But the ellipsis is harsh, and the parallelism
leads us to expect a living being in the place of SK�. Now since, according to
Gesenius, SK�, fetter, can be equivalent to a fettered one neither at Isa. 17: 5;
21:17, nor Pro. 23:28 (according to which SK� must at least have an active
personal signification), we transpose the nouns of the clause and write SKE�E
RSAwM�LJE LYWIJåKEWi, he follows her as a fool (Psychol. p. 292) to correction
(restraint) with fetters; or if LYWJ is to be understood not so much physically as
morally, and refers to self-destroying conduct (Psa. 107: 7): as a madman, i.e.,
a criminal, to chains. The one figure denotes the fate into which he rushes, like
a beast devoid of reason, as the loss of life; and the other denotes the fate to
which he permits himself to be led by that woman, like a criminal by the
officer, as the loss of freedom and of honour.

Pro. 7:23. The confusion into which the text has fallen is continued in this
verse. For the figure of the deadly arrow connects itself neither with that of the
ox which goes to the slaughter-house, nor with that of the madman who is put
in chains: the former is not killed by being shot; and with the latter, the object
is to render him harmless, not to put him to death. The LXX therefore converts
LYWJ into LYJ, a stag, and connects the shooting with an arrow with this: hÏÃ wÎj
eÏÂlafoj toceuÂmati peplhgwÃj eiÏj toÃ hÎÌpar. But we need no encroachment on the
text itself, only a correct placing of its members. The three thoughts, v. 23,
reach a right conclusion and issue, if with XpF�LJE R�pCI RH�MÁki (here Mercha-
mahpach) a new departure is begun with a comparison: he follows her with
eager desires, like as a bird hastens to the snare (vid., regarding XP, a snare,
and �Q��M, a noose, under Isa. 8:15). What then follows is a continuation of
22a. The subject is again the youth, whose way is compared to that of an ox
going to the slaughter, of a culprit in chains, and of a fool; and he knows not
(non novit, as Pro. 4:19; 9:18, and according to the sense, non curat, Pro. 3: 6;



5: 6) that it is done at the risk of his life (��PiNABi as 1Ki. 2:23, Num. 17: 3), that
his life is the price with which this kind of love is bought (JwH, neut., as not
merely Ecc. 2: 1 and the like, but also e.g., Lev. 10: 3, Est. 9: 1) — that does
not concern him till (DJA = R�J D� or YK D�) the arrow breaks or pierces
through (XÁl�pI as Job. 16:13) his liver, i.e., till he receives the death-wound,
from which, if not immediately, yet at length he certainly dies. Elsewhere the
part of the body struck with a deadly wound is called the reins or loins (Job,
etc.), or the gall-bladder (Job. 20:25); here the liver, which is called DB�kF,
Arab. kebid, perhaps as the organ in which sorrowful and painful affections
make themselves felt (cf. Aeschylus, Agam. 801: dhÌgma luÂphj eÏf� hÎÌpar
prosikneiÌtai), especially the latter, because the passion of sensual love,
according to the idea of the ancients, reflected itself in the liver. He who is
love-sick has jecur ulcerosum (Horace, Od. i. 25. 15); he is diseased in his
liver (Psychol. p. 268). But the arrow is not here the arrow of love which
makes love-sick, but the arrow of death, which slays him who is ensnared in
sinful love. The befooled youth continues the disreputable relation into which
he has entered till it terminates in adultery and in lingering disease upon his
body, remorse in his soul, and dishonour to his name, speedily ending in
inevitable ruin both spiritually and temporally.

Pro. 7:24, 25. With HTfJAWi, as at Pro. 5: 7, the author now brings his
narrative to a close, adding the exhortation deduced from it:

24 And now, ye children, give ear unto me,
And observe the words of my mouth!

25 Let not thine heart incline to her ways,
And stray not in her paths.

The verb H�FVF (whence jeÝstå, like jeÝt, Pro. 4:15, with long eÝ from i) the author
uses also of departure from a wicked way (Pro. 4:15); but here, where the
portraiture of a faithless wife (a H��FS) is presented, the word used in the law
of jealousy, Numbers 5, for the trespass of an �YJ T�J is specially
appropriate. H�� is interchanged with H�FTf (cf. Gen. 21:14): wander not on
her paths, which would be the consequence of straying on them. Theodotion:
kaiÃ mhÃ planhqhÌÄj eÏn aÏtrapoiÌj auÏthÌj, with kaiÂ, as also Syr., Targ., and Jerome.
The Masora reckons this verse to the 25 which have LJ at the beginning and
LJW at the middle of each clause (vid., Baer in the Luth. Zeitschrift, 1865, p.
587); the text of Norzi has therefore correctly LJÁWi, which is found also in good
MSS (e.g., the Erfurt, 2 and 3).



Pro. 7:26, 27. The admonition, having its motive in that which goes before,
is now founded on the emphatic finale:

26 For many are the slain whom she hath caused to fall,
And many are her slain.

27 A multiplicity of ways to help is her house,
Going down to the chambers of death.

The translation “for many slain has she laid low” (Syr., Targ., Jerome, Luther)
is also syntactically possible; for �YbIRÁ can be placed before its substantive
after the manner of the demonstratives and numerals (e.g., Neh. 9:28, cf. DXJ,
Son. 4: 9), and the accentuation which requires two servants (the usual two
Munachs) to the Athnach appears indeed thus to construe it. It is otherwise if
�YBR here meant magni (thus e.g., Ralbag, and recently Bertheau), and not
multi; but �YBR and �YMICU�á stand elsewhere in connection with each other in
the signification many and numerous, Psa. 35:18, Joe. 2: 2, Mic. 4: 3. “Her
slain” are those slain by her; the part. pass. is connected with the genitive of
the actor, e.g., Pro. 9:18; cf. (Arab.) kåatyl aÑlmhåabbt, of one whom love kills
(Fl.). With v. 27 cf. Pro. 2:18; 9:18. In 27a, hTFYb� is not equivalent to HTYBB
after 8: 2, also not elliptical and equivalent to HTYB YKRD ; the former is
unnecessary, the latter is in no case established by Psa. 45: 7, Ezr. 10:13, nor
by Deu. 8:15, 2Ki. 23:17 (see, on the other hand, Philippi’s Status Constructus,
pp. 87-93). Rightly Hitzig has: her house forms a multiplicity of ways to hell,
in so far as adultery leads by a diversity of ways to hell. Similarly the subject
and the predicate vary in number, Pro. 16:25, Psa. 110: 3, Job. 26:13,
Dan. 9:23, and frequently. If one is once in her house, he may go in this or in
that way, but surely his path is to destruction: it consists of many steps to hell,
such as lead down (�RK, fem. Isa. 37:34, masc. Isa. 30:21) to the extreme
depths of death (cf. Job. 9: 9, “chambers of the south” = its remotest regions
veiling themselves in the invisible); for RDEXE (Arab. khiddr) is the part of the
tent or the house removed farthest back, and the most private (Fl.). These
TWEMF�YR�DiXÁ, cf. L�J�i YQ�Mi�I, Pro. 9:18, approach to the conception of �nOHIYg�,
which is afterwards distinguished from LWJ§.

Fourteenth Introductory Mashal Discourse, Proverbs 8

A DISCOURSE OF WISDOM CONCERNING HER EXCELLENCE
AND HER GIFTS

Pro. 8. The author has now almost exhausted the ethical material; for in this
introduction to the Solomonic Book of Proverbs he works it into a memorial



for youth, so that it is time to think of concluding the circle by bending back
the end to the beginning. For as in the beginning, Pro. 1:20 ff., so also here in
the end, he introduces Wisdom herself as speaking. There, her won testimony
is delivered in contrast to the alluring voice of the deceiver; here, the daughter
of Heaven in the highways inviting to come to her, is the contrast to the
adulteress lurking in the streets, who is indeed not a personification, but a
woman of flesh and blood, but yet at the same time as the incarnate aÏpaÂth of
worldly lust. He places opposite to her Wisdom, whose person is indeed not so
sensibly perceptible, but who is nevertheless as real, coming near to men in a
human way, and seeking to win them by her gifts.

1 Doth not Wisdom discourse,
And Understanding cause her voice to be heard?

2 On the top of the high places in the way,
In the midst of the way, she has placed herself.

3 By the side of the gates, at the exit of the city,
At the entrance to the doors, she calleth aloud.

As Hn�HI points to that which is matter of fact, so JLOHá calls to a consideration
of it (cf. Pro. 14:22); the question before the reader is doubly justified with
reference to Pro. 1:20 ff. With HMKX, HNWBT is interchanged, as e.g.,
Pro. 2: 1-6; such names of wisdom are related to its principal name almost as
�YHLJ, �WYL�, and the like, to HWHY. In describing the scene, the author, as
usual, heaps up synonyms which touch one another without coming together.

Pro. 8: 2. By �YMIROMi Hitzig understands the summit of a mountain, and
therefore regards this verse as an interpolation; but the “high places” are to be
understood of the high-lying parts of the city. There, on the way which leads
up and down, she takes her stand. YL��á = Arab. ‘ly, old and poetic for LJA,
signifies here “hard by, close to,” properly, so that something stands forward
over the edge of a thing, or, as it were, passes over its borders (Fl.). The TYb�,
Hitzig, as Bertheau, with LXX, Targ., Jerome, interpret prepositionally as a
strengthening of �Yb� (in the midst); but where it once, Eze. 1:27, occurs in this
sense, it is fully written Li TYb�. Here it is the accus. loci of the substantive;
“house of the ascent” (Syr. beÑth urchotho) is the place where several ways
meet, the uniting point, as �RDH �J� (Eze. 21:26), the point of departure, exit;
the former the crossway, as the latter the separating way. Thus Immanuel: the
place of the frequented streets; Me−Ñri: the place of the ramification (more
correctly, the concentration) of the ways. HBFcFNI signifies more than HMFQF (she



raises herself) and HDFMi�F (she goes thither); it means that she plants herself
there.

Pro. 8: 3. In this verse Bertheau finds, not inappropriately, the designations
of place: on this side, on that side, and within the gate. DYALi, at the hand, is
equivalent to at the side, as Psa. 140: 6. YPiLi, of the town, is the same as XTAPELi,
Pro. 9:14, of the house: at the mouth, i.e., at the entrance of the city, thus
where they go out and in. There are several of these ways for leaving and
entering a city, and on this account �YXITFPi J�BMi are connected: generally
where one goes out and in through one of the gates (doors). J�BMF, fully
represented by the French avenue, the space or way which leads to anything
(Fl.). There she raises her voice, which sounds out far and wide; vid.,
concerning HnFROTf (Graec. Venet. incorrectly, after Rashi, aÏlalaÂcousi), at
Pro. 1:20.

Pro. 8: 4-9. Now begins the discourse. The exordium summons general
attention to it with the emphasis of its absolute truth:

4 “To you, ye men, is my discourse addressed,
And my call is to the children of men!

5 Apprehend, O ye simple ones, what wisdom is;
And, ye fools what understanding is.

6 Hear, for I will speak princely things,
And the opening of my lips is upright.

7 For my mouth uttereth truth,
And a wicked thing is an abomination to my lips.

8 The utterances of my mouth are in rectitude,
There is nothing crooked or perverse in them.

9 To the men of understanding they are all to the point,
And plain to those who have attained knowledge.”

Hitzig rejects this section, 4-12, as he does several others in 8 and 9, as
spurious. But if this preamble, which reminds us of Elihu, is not according to
every one’s taste, yet in respect of the circle of conception and thought, as well
as of the varying development of certain fundamental thoughts, it is altogether
after the manner of the poet. The terminology is one that is strange to us; the
translation of it is therefore difficult; that which is given above strives at least
not to be so bad as to bring discredit on the poet. The tautology and flatness of
v. 4 disappears when one understands �Y�IYJI and �DFJF YN�bI like the Attic



aÏÂndrej and aÏÂnqrwpoi; vid., under Isa. 2: 9; 53: 3 (where �Y�IYJI, as here and
Psa. 141: 4, is equivalent to �YJI YN�bI, Psa. 49: 3; 4: 3). Wisdom turns herself
with her discourses to high and low, to persons of standing and to the
proletariat. The verbal clause 4a interchanges with a noun clause 4b, as
frequently a preposition with its noun (e.g., v. 8a) completes the whole
predicate of a semistich (Fl.).

Pro. 8: 5. Regarding HMFRi�F, calliditas, in a good sense, vid., at 1: 4;
regarding �YIJTFpi, those who are easily susceptible of good or bad, according
to the influence that is brought to bear upon them, vid., also 1: 4; and regarding
�YLIYSIki, the intellectually heavy, dull persons in whom the flesh burdens the
mind, vid., at Pro. 1:22. BL� is parallel with HMR�, for the heart (according to
its Semitic etymon, that which remains fast, like a kernel, the central-point) is
used for the understanding of which it is the seat (Psychol. p. 249), or
heartedness = intelligence (cf. BL�RSX, Pro. 6:32 = aÏÂnouj or aÏÂlogoj). We
take HMR� and BL as objective, as we have translated: that which is in both,
and in which they consist. Thus �YBIHF, which is a favourite word with this
author, has both times the simple transitive meaning of the gain of
understanding into the nature and worth of both; and we neither need to
interpret the second wNYBIHF in the double transitive meaning, “to bring to
understanding,” nor, with Hitzig, to change in into wNYKIHF f101 [direct, i.e.,
applicate].

Pro. 8: 6. That to which Wisdom invites, her discourse makes practicable, for
she speaks of �YDIYGINi. Hitzig interprets this word by conspicua, manifest truths,
which the Graev. Venet. understands to be eÏnantiÂa, after Kimchi’s
interpretation: truths which one makes an aim and object (DGENE) on account of
their worth. Fürst, however, says that DYGN, from DGANF, Arab. najad, means to be
elevated, exalted, and thereby visible (whence also DYgIHI, to bring to light, to
bring forward); and that by �YDYGN, as the plur. of this DYGN, is to be understood
princeps in the sense of principalia, or praestantia (LXX semnaÂ; Theodot.
hÎgemonikaÂ; Jerome, de rebus magnis) (cf. noÂmoj basilikoÂj of the law of love,
which surpasses the other laws, as kings do their subjects), which is supported
by the similar expression, Pro. 22:20. But that we do not need to interpret
�YDYGN as abstr., like �YRI�FYM�, and as the acc. adverb.: in noble ways, because
in that case it ought to be TWDYGN (Berth.), is shown by Pro. 22:20, and also
Pro. 16:13; cf. on this neuter use of the masc., Ewald, § 172a. “The opening of
my lips (i.e., this, that they open themselves, not: that which they disclose, lay
open) is upright” is to be regarded as metonymia antecedentis pro conseq.: that



which I announce is...; or also as a poetic attribution, which attributes to a
subject that which is produced by it (cf. 3:17 b): my discourse bearing itself
right, brings to light (Fl.). Pro. 23:16, cf. 31, is parallel both in the words and
the subject; �YRI�FYM�, that which is in accordance with fact and with rectitude,
uprightness (vid., at Pro. 1: 3), is a word common to the introduction (1-9), and
to the first appendix to the first series of Solomonic Proverbs (Pro. 22:17-
24:22), with the Canticles. In Son. 5:16, also, as where (cf. Pro. 5: 3,
Job. 6:30), the word palate [Gaumen] is used as the organ of speech.

Pro. 8: 7. YkI continues the reason (begun in v. 6) for the Hearken! (cf.
Pro. 1:15-17; 4:16 f.); so that this second reason is co-ordinated with the first
(Fl.). Regarding TMEJå, vid., at Pro. 3: 3; HGFXF, here of the palate (cf.
Psa. 37:30), as in Pro. 15:28 of the heart, has not hitherto occurred. It signifies
quiet inward meditation, as well as also (but only poetically) discourses going
forth from it (vid., at Psa. 1: 2). The contrary of truth, i.e., moral truth, is ��ARE,
wickedness in words and principles, — a segolate, which retains its Segol also
in pausa, with the single exception of Ecc. 3:16.

Pro. 8: 8, 9. The bI of QDECEbI is that of the close connection of a quality with
an action or matter, which forms with a substantive adverbia as well as virtual
adjectiva, as here: cum rectitudine (conjuncta i. e. vera) sunt omnia dicta oris
mei (Fl.); it is the B of the distinctive attribute (Hitzig), certainly related to the
B essentiae (Pro. 3:26, according to which Schultens and Bertheau explain),
which is connected with the abstract conception (e.g., Psa. 33: 4), but also
admits the article designating the gender (vid., at Psa. 29: 4). The opposite of
QDECE (here in the sense of veracitas, which it means in Arab.) is �q��IWi LTfPiNI,
dolosum ac perversum. �q��I (cf. Gesen. § 84, 9) is that which is violently bent
and twisted, i.e., estranged from the truth, which is, so to speak, parodied or
caricatured. Related to it in meaning, but proceeding from a somewhat
different idea, is LTPN. LTApF, used primarily of threads, cords, ropes, and the
like, means to twist them, to twine them over and into one another, whence
LYTIpF, a line or string made of several intertwisted threads (cf. Arab. ft−Ñlt, a
wick of a candle or lamp); Niph., to be twisted, specifically luctari, of the
twisting of the limbs, and figuratively to bend and twist oneself, like the crafty
(versutus) liars and deceivers, of words and thoughts which do not directly go
forth, but by the crafty twistings of truth and rectitude, opp. R�Y, �WKN (Fl.).
There is nothing of deception of error in the utterances of wisdom; much rather
they are all �YXIKONi, straight out from her (cf. Isa. 57: 2), going directly out, and
without circumlocution directed to the right end for the intelligent, the
knowing (cf. Neh. 10:29); and �YRI�FYi, straight or even, giving no occasion to



stumble, removing the danger of erring for those who have obtained
knowledge, i.e., of good and evil, and thus the ability of distinguishing
between them (Gesen. § 134, 1), — briefly, for those who know how to
estimate them.

Pro. 8:10-12. Her self-commendation is continued in the resumed address:

10 “Receive my instruction, and not silver,
And knowledge rather than choice gold!

11 For wisdom is better than corals,
And all precious jewels do not equal her.

12 I, Wisdom, inhabit prudence,
And the knowledge of right counsels is attainable by me.”

Instead of �SEkF�JLOWi influenced by wXQi, is �SK�LJÁWi with wXQitI to be
supplied; besides, with most Codd. and older editions, we are to accentuate
YRISFwM wXQi with the erasure of the Makkeph. “Such negations and
prohibitions,” Fleischer remarks, “are to be understood comparatively: instead
of acquiring silver, rather acquire wisdom. Similar is the old Arabic ÿl-naÑr w-lÿ-
ÿl-ÿaÑr, the fire, and not the disgrace! Also among the modern Arabic proverbs
collected by Burckhardt, many have this form, e.g., No. 34, alhåajamat balafas
wala alhåajat alanas, Better to let oneself be cut with the axe then to beg for the
favour of another” 10b is to be translated, with Jerome, Kimchi, and others:
and knowledge is more precious than fine gold (RXFBiNI, neut.: auro pretiosius);
and in view of Pro. 16:16, this construction appears to be intended. But
Fleischer has quite correctly affirmed that this assertatory clause is unsuitably
placed as a parallel clause over against the preceding imperative clause, and,
what is yet more important, that then v. 11 would repeat idem per idem in a
tautological manner. We therefore, after the Aramaic and Greek translators,
take RXBN �SK together here as well as at v. 19, inasmuch as we carry
forward the WXQ: et scientiam prae auro lectissimo, which is also according to
the accentuation. Equally pregnant is the �M in �wRXFM� of the passage 3:14, 15,
which is here varied.

Pro. 8:12. Ver. 12 follows v. 11 = Pro. 3:15 as a justification of this
estimating of wisdom above all else in worth. Regarding YNIJá with Gaja, vid.,
the rule which the accentuation of this word in the three so-called metrical
books follows in Merx’ Archiv, 1868, p. 203 (cf. Baer’s Torath Emeth, p. 40).
We translate: ego sapientia involo sollertiam, for the verb �KA�F is construed
with the accusative of the object, Pro. 2:21; 10:30, Psa. 37: 3 (cf. RwG,
Psa. 5: 5), as well as with B, Gen. 26: 2, Psa. 69:37. Wisdom inhabits



prudence, has settled down, as it were, and taken up her residence in it, is at
home in its whole sphere, and rules it. Bertheau not unsuitably compares
oiÏkwÌn with moÂnoj eÏÂxwn, 1Ti. 6:16. Regarding T�mZIMi, vid., Pro. 1: 4; 5: 2. It
denotes well-considered, carefully thought out designs, plans, conclusions, and
TJADA is here the knowledge that is so potent. This intellectual power is nothing
beyond wisdom, it is in her possession on every occasion; she strives after it
not in vain, her knowledge is defined according to her wish. Wisdom describes
herself here personally with regard to that which she bestows on men who
receive her.

Pro. 8:13. Far remote is the idea that 13a is dependent on JCFMiJE (I acquire)
(Löwenstein, Bertheau). With this verse begins a new series of thoughts raising
themselves on the basis of the fundamental clause 13a. Wisdom says what she
hates, and why she hates it:

13 “The fear of Jahve is to hate evil;
Pride and arrogancy, and an evil way

And a deceitful mouth, do I hate.”

If the fear of God is the beginning of wisdom (Pro. 9:10; 1: 7), then wisdom,
personally considered, stands before all else that is to be said of her in a
relation of homage or reverence toward God corresponding to the fear of God
on the part of man; and if, as the premiss 13a shows, the fear of God has as its
reverse side the hatred of evil, then there arises what Wisdom says in YTIJN�Vi (I
hate) of herself. Instead of the n. actionis TJÁNiVI (hatred), formed in the same
way with TJÁRiYI, which, admitting the article, becomes a substantive, the author
uses, in order that he might designate the predicate as such (Hitzig), rather the
n. actionis TJNOVi as TJLOMi, Jer. 29:10. TJROQi, Jud. 8: 1, is equivalent to TJENOVi
like T�EBOYi, the becoming dry, TLEKOYi, the being able; cf. (Arab.) shanat, hating,
malaÑt, well-being, kåaraÑt, reading (Fl.). The evil which Wisdom hates is now
particularized as, Pro. 6:16-19, the evil which Jahve hates. The virtue of all
virtues is humility; therefore Wisdom hates, above all, self-exaltation in all its
forms. The paronomasia ��JGFWi HJFg� (pride and haughtiness) expresses the idea
in the whole of its contents and compass (cf. Isa. 15: 6; 3: 1, and above at
Pro. 1:27). HJFg� (from HJEg�, the nominal form), that which is lofty = pride,
stands with ��JgF, as Job. 4:10, hBOgF, that which is high = arrogance. There
follows the viam mali, representing the sins of walk, i.e., of conduct, and os
fullax (vid., at 2:12), the sins of the mouth. Hitzig rightly rejects the
interpunctuation �RF, and prefers �RF. In consequence of this Dech−Ñ (Tiphcha
init.), TKOpUHiTA YPiw have in Codd. and good editions the servants Asla and Illuj
(vid., Baer’s Torath Emeth, p. 11); Aben-Ezra and Moses Kimchi consider the



Asla erroneously as disjunctive, and explain YPiw by et os = axioma meum, but
Asla is conjunctive, and has after it the T raphatum.

Pro. 8:14-16. After Wisdom has said what she hates, and thus what she is
not, she now says what she is, has, and promises:

14 “Mine is counsel and promotion;
I am understanding, mine is strength.

15 By me kings reign,
And rulers govern justly.

16 By me princes rule, and nobles —
All judges of the earth.”

Whoever gives anything must himself possess it; in this sense Wisdom claims
for herself counsel, promotion (in the sense of offering and containing that
which is essentially and truly good; vid., concerning HyF�IwT, 2: 7), and energy
(vid., Ecc. 7:19). But she does not merely possess HNFYbI; this is much rather her
peculiar nature, and is one with her. That v. 14 is formed after Job. 12:13, 16
(Hitzig) is possible, without there following thence any argument against its
genuineness. And if v. 15 f., and Isa. 32: 1; 10: 1, stand in intentional
reciprocal relation, then the priority is on the side of the author of the Proverbs.
The connection gives to the laconic expression its intended
comprehensiveness. It is not meant that Wisdom has the highest places in the
state of give, but that she makes men capable of holding and discharging the
duties of these.

Pro. 8:15b. Here we are led to think of legislation, but the usage of the
language determines for the Po. QQ�XO only the significations of commanding,
decreeing, or judging; QDECE is the object accus., the opposite of �WEJF�YQ�QiXI
(decrees of unrighteousness), Isa. 10: 1. �Z�RO is a poetic word, from �ZARF = Arab.
razuna, to be heavy, weighty, then to be firm, incapable of being shaken,
figuratively of majestic repose, dignity (cf. Arab. wqaÑr and D�BkF) in the whole
external habitus, in speech and action such as befits one invested with power
(Fl.).

Pro. 8:16a. We may not explain the second clause of this verse: et ad
ingenua impelluntur quicunque terrae imperant, for BYDINF is adj. without such a
verbal sense. But besides, �YBYDN is not pred., for which it is not adapted,
because, with the obscuring of its ethical signification (from BDANF, to impel
inwardly, viz., to noble conduct, particularly to liberality), it also denotes those
who are noble only with reference to birth, and not to disposition (Isa. 32: 8).



Thus �YBYDN is a fourth synonym for the highly exalted, and �RJ Y�P��LK
is the summary placing together of all kinds of dignity; for �PA�F unites in itself
references to government, administration of justice, and rule. LK is used, and
not LKW — a so-called asyndeton summativum. Instead of �REJF (LXX) there is
found also the word QDECE (Syr., Targ., Jerome, Graec. Venet., adopted by
Norzi after Codd. and Neapol. 1487). But this word, if not derived from the
conclusion of the preceding verse, is not needed by the text, and gives a
summary which does not accord with that which is summed up (�YKLM,
�YNZR, �YRV, �YBYDN); besides, the Scripture elsewhere calls God Himself
QDC �PW� (Psa. 9: 5; Jer. 11:20). The Masoretic reading f102 of most of the
editions, which is also found in the Cod. Hillel (YLLH RPS f103), merits the
preference.

Pro. 8:17-21. The discourse of Wisdom makes a fresh departure, as at v. 13:
she tells how, to those who love her, she repays this love:

17 “I love them that love me,
And they that seek me early find me.

18 Riches and honour are with me,
Durable riches and righteousness.

19 Better is my fruit than pure and fine gold,
And my revenue (better) than choice silver.

20 In the way of righteousness do I walk,
In the midst of the paths of justice.

21 To give an inheritance to them that love me
And I fill their treasuries.”

The Cheth−Ñb HFYBEHáJO (ego hos qui eam amant redamo), Gesenius, Lehrgeb. §
196, 5, regards as a possible synallage (eam = me), but one would rather think
that it ought to be read (HWHY =) `H YB�HáJO. The ancients all have the reading
YBÁHáJO. BHAJ� (= BHAJåJE, with the change of the eÈeÔ into eÑ, and the compression of
the radical J; cf. RMÁJO, JB�tO, Pro. 1:10) is the form of the fut. Kal, which is
inflected wBHáJ�ti, Pro. 1:22. Regarding RXÁ�I (the Graec. Venet. well: oiÎ
oÏrqriÂzonteÂj moi), vid., Pro. 1:28, where the same epenthet. fut. form is found.

Pro. 8:18. In this verse part of Pro. 3:16 is repeated, after which YtIJI is
meant of possession (mecum and penes me). Regarding ��H, vid., Pro. 1:13;
instead of the adjective RQFYF there, we have here QT��F. The verb QTA�F signifies



promoveri, to move forwards, whence are derived the meanings old (cf. aetas
provecta, advanced age), venerable for age, and noble, free (cf. QYtIJA,
Isa. 28: 9, and Arab. ÿatykå, manumissus), unbound, the bold. Used of clothing,
QYTI�F (Isa. 23:18) expresses the idea of venerable for age. QT��F used of
possessions and goods, like the Arab. ÿaÑtakå, denotes such goods as increase
during long possession as an inheritance from father to son, and remain firm,
and are not for the first time gained, but only need to be inherited, opes
perennes et firmae (Schultens, Gesenius’ Thesaur., Fleischer), although it may
be also explained (which is, however, less probable with the form QT��F) of the
idea of the venerable from opes superbae (Jerome), splendid opulence. HQFDFCi
is here also a good which is distributed, but properly the distributing goodness
itself, as the Arab. såadakåat, influenced by the later use of the Hebrew HQDC
(dikaiosuÂnh = eÏlehmosuÂnh), denotes all that which God of His goodness
causes to flow to men, or which men bestow upon men (Fl.). Righteousness is
partly a recompensative goodness, which rewards, according to the law of
requital, like with like; partly communicative, which, according to the law of
love without merit, and even in opposition to it, bestows all that is good, and
above all, itself; but giving itself to man, it assimilates him to itself (vid.,
Psa. 24: 7), so that he becomes QYDC, and is regarded as such before God and
men, v. 19.

The fruit and product of wisdom (the former a figure taken from the trees,
Pro. 3:18; the latter from the sowing of seed, Pro. 3: 9) is the gain and profit
which it yields. With �wRXF, Pro. 8:10; 3:14, ZpF is here named as the place of
fine gold, briefly for ZPFwM BHFZF, solid gold, gold separated from the place of
ore which contains it, or generally separated gold, from ZZApF, violently to
separate metals from base mixtures; Targ. �YZIYRIBi�J JBFHádA, gold which has
stood the fire-test, obrussa, of the crucible, Greek oÏÂbruzon, Pers. ebr−Ñz, Arab.
ibr−Ñz. In the last clause of this verse, as also in 10b, RXFBiNI is to be interpreted
as pred. to YTIJFwBTi, but the balance of the meaning demands as a side-piece to
the ZPMW �WRXM (19a) something more than the mere �SEKE. In 20 f. the
reciprocal love is placed as the answer of love under the point of view of the
requiting righteousness. But recompensative and communicative righteousness
are here combined, where therefore the subject is the requital of worthy pure
love and loving conduct, like with like. Such love requires reciprocal love, not
merely cordial love, but that which expresses itself outwardly.

Pro. 8:20, 21. In this sense, Wisdom says that she acts strictly according to
justice and rectitude, and adds (21) wherein this her conduct manifests itself.
The Piel ¥l�HI expresses firm, constant action; and ¥�TbI means that she turns



from this line of conduct on no side. LYXINiHALi is distinguished from LYXNHbI, as
ut possidendam tribuam from possidendam tribuendo; the former denotes the
direction of the activity, the latter its nature and manner; both combine if we
translate ita ut.... f104

Regarding the origin of �Y�, vid., at Pro. 2: 7; it denotes the being founded, thus
substantia, and appears here, like the word in mediaeval Latin and Romanic
(Ital. sustanza, Span. substancia), and like ouÏsiÂa and uÎÂparcij (taÃ uÎpaÂrxonta)
in classic Greek, to denote possessions and goods. But since this use of the
word does not elsewhere occur (therefore Hitzig explains �Y = YL �Y, I have it
[= presto est]), and here, where Wisdom speaks, �Y connects itself in thought
with HyF�Iwt, it will at least denote real possession (as we also are wont to call
not every kind of property, but only landed property, real possession), such
possession as has real worth, and that not according to commercial exchange
and price, but according to sound judgment, which applies a higher than the
common worldly standard of worth. The Pasek between YBHJ and �Y is
designed to separate the two Jods from each other, and has, as a consequence,
for YBÁHJ LYXNHL the accentuation with Tarcha and Mercha (vid.,
Accentssystem, vi. § 4; cf. Torath Emeth, p. 17, § 3). The carrying forward of
the inf. with the finite, 21b, is as 1:27; 2: 2, and quite usual.

Pro. 8:22. Wisdom takes now a new departure, in establishing her right to be
heard, and to be obeyed and loved by men. As the Divine King in Psa. 2
opposes to His adversaries the self-testimony: “I will speak concerning a
decree! Jahve said unto me: Thou art my Son; this day have I begotten Thee;”
so Wisdom here unfolds her divine patent of nobility: she originates with God
before all creatures, and is the object of God’s love and joy, as she also has the
object of her love and joy on God’s earth, and especially among the sons of
men:

“Jahve brought me forth as the beginning of His way,
As the foremost of His works from of old.”

The old translators render YNINFQF (with Kametz by Dech−Ñ; vid., under Psa. 118: 5)
partly by verbs of creating (LXX eÏÂktise, Syr., Targ. YNIJRFbI), partly by verbs of
acquiring (Aquila, Symmachus, Theodotion, Venet. eÏkthÂsato; Jerome,
possedit); Wisdom appears also as created, certainly not without reference to
this passage, Sir. 1: 4, proteÂra paÂntwn eÏÂktistai sofiÂa; 1: 9, auÏtoÃj eÏÂktisen
auÏthÂn; Pro. 24: 8, oÎ ktiÂsaj me. In the christological controversy this word
gained a dogmatic signification, for they proceeded generally on the identity of
sofiÂa uÎpostatikhÂ (sapientia substantialis) with the hypostasis of the Son of
God. The Arians used the eÏÂktiseÂ me as a proof of their doctrine of the filius non



genitus, sed factus, i.e., of His existence before the world began indeed, but yet
not from eternity, but originating in time; while, on the contrary, the orthodox
preferred the translation eÏkthÂsato, and understood it of the co-eternal
existence of the Son with the Father, and agreed with the eÏÂktise of the LXX by
referring it not to the actual existence, but to the position, place of the Son
(Athanasius: Deus me creavit regem or caput operum suorum; Cyrill.: non
condidit secundum substantiam, sed constituit me totius universi principium et
fundamentum). But

(1) Wisdom is not God, but is God’s’ she has personal existence in the Logos
of the N.T., but is not herself the Logos; she is the world-idea, which, once
projected, is objective to God, not as a dead form, but as a living spiritual
image; she is the archetype of the world, which, originating from God, stands
before God, the world of the idea which forms the medium between the
Godhead and the world of actual existence, the communicated spiritual power
in the origination and the completion of the world as God designed it to be.
This wisdom the poet here personifies; he does not speak of the person as
Logos, but the further progress of the revelation points to her actual
personification in the Logos. And

(2) since to her the poet attributes an existence preceding the creation of the
world, he thereby declares her to be eternal, for to be before the world is to be
before time. For if he places her at the head of the creatures, as the first of
them, so therewith he does not seek to make her a creature of this world having
its commencement in time; he connects her origination with the origination of
the creature only on this account, because that à priori refers and tends to the
latter; the power which was before heaven and earth were, and which operated
at the creation of the earth and of the heavens, cannot certainly fall under the
category of the creatures around and above us. Therefore

(3) the translation with eÏÂktisen has nothing against it, but it is different from
the ktiÂsij of the heavens and the earth, and the poet has intentionally written
not YNIJRFbI, but YNNQ. Certainly HNQ, Arab. kånaÑ, like all the words used of
creating, refers to one root-idea: that of forging (vid., under Gen. 4:22), as
JRB does to that of cutting (vid., under Gen. 1: 1); but the mark of a
commencement in time does not affix itself to HNQ in the same way as it does
to JRB, which always expresses the divine production of that which has not
hitherto existed. HNQ comprehends in it the meanings to create, and to create
something for oneself, to prepare, parare (e.g., Psa. 139:13), and to prepare
something for oneself, comparare, as ktiÂzein and ktaÌsqai, both from shki, to
build, the former expressed by struere, and the latter by sibi struere. In the
YNINFQF, then, there are the ideas, both that God produced wisdom, and that He



made Himself to possess it; not certainly, however, as a man makes himself to
possess wisdom from without, 4: 7. But the idea of the bringing forth is here
the nearest demanded by the connection. For �kRidA TY�IJR� is not equivalent
to WKRD TY�JRbI (Syr., Targ., Luther), as Jerome also reads: Ita enim
scriptum est: ADONAI CANANI BRESITH DERCHO (Ep. cxl. ad Cyprian.);
but it is, as Job. 40:19 shows, the second accusative of the object (LXX,
Aquila, Symmachus, Theodotion). But if God made wisdom as the beginning
of His way, i.e., of His creative efficiency (cf. Rev. 3:14 and Col. 1:15), the
making is not to be thought of as acquiring, but as a bringing forth, revealing
this creative efficiency of God, having it in view; and this is also confirmed by
the YTLLWX (genita sum; cf. Gen. 4: 1, YTYNQ, genui) following. Accordingly,
WYLF�FPiMI �DEQE (foremost of His works) has to be regarded as a parallel second
object. accusative. All the old translators interpret �DQ as a preposition
[before], but the usage of the language before us does not recognise it as such;
this would be an Aramaism, for �DFQf, Dan. 7: 7, frequently �DFQf��MI (Syr.,
Targ.), is so used. But as �DEQE signifies previous existence in space, and then
in time (vid., Orelli, Zeit und Ewigkeit, p. 76), so it may be used of the object
in which the previous existence appears, thus (after Sir. 1: 4): proteÂran twÌn
eÏÂrgwn auÏtouÌ (Hitzig).

Pro. 8:23. A designation of the When? expressed first by ZJFM� (Isa. 48: 8, cf.
40:21), is further unfolded:

“From everlasting was I set up,
From the beginning, from the foundations of the earth.”

That YtIKisANI cannot be translated: I was anointed = consecrated, vid., at
Psa. 2: 6. But the translation also: I was woven = wrought (Hitzig, Ewald, and
previously one of the Greeks, eÏdiaÂsqhn), does not commend itself, for �qARU
(Psa. 139:15), used of the embryo, lies far from the metaphorical sense in
which ¥SANF = Arab. nasaj, texere, would here be translated of the origin of a
person, and even of such a spiritual being as Wisdom; YtIDiSANO, as the LXX
reads (eÏÂqemeliwseÂ me), is not once used of such. Rightly Aquila, katestaÂqhn;
Symmachus, prokexeiÂrismai; Jerome, ordinata sum. Literally, but
unintelligibly, the Gr. Venet. keÂxumai, according to which (cf. Sir. 1:10)
Böttcher: I was poured forth = formed, but himself acknowledging that this
figure is not suitable to personification; nor is it at all likely that the author
applied the word, used in this sense of idols, to the origin of Wisdom. The fact
is, that ¥SANF, used as seldom of the anointing or consecration of kings, as ¥wS,
passes over, like QCÁYF (QYcIHI), QwC (QwCMF, a pillar), and GCÁYF (GYcIHI), from the
meaning of pouring out to that of placing and appointing; the mediating idea



appears to be that of the pouring forth of the metal, since ¥YSN, Dan. 11: 8, like
¥SEN�, signifies a molten image. The Jewish interpreters quite correctly remark,
in comparing it with the princely name ¥YSINF [cf. Psa. 83:12] (although without
etymological insight), that a placing in princely dignity is meant. Of the three
synonyms of aeternitas a parte ante, �L�F�M� points backwards into the infinite
distance, �JROM� into the beginning of the world, �REJF�YM�DiqAMI not into the
times which precede the origin of the earth, but into the oldest times of its
gradual arising; this YMDQ it is impossible to render, in conformity with the
Hebr. use of language: it is an extensive plur. of time, Böttcher, § 697. The �MI
repeated does not mean that the origin and greatness of Wisdom are
contemporaneous with the foundation of the world; but that when the world
was founded, she was already an actual existence.

Pro. 8:24-26. This her existence before the world began is now set forth in
yet more explicit statements:

24 “When there were as yet no floods was I brought forth,
When as yet there were not fountains which abounded with water;

25 For before the mountains were settled,
Before the hills was I brought forth,

26 While as yet He had not made land and plains,
And the sum of the dust of the earth.”

The description is poetical, and affords some room for imagination. By
T�M�Hti are not intended the unrestrained primeval waters, but, as also
Pro. 3:20, the inner waters, treasures of the earth; and consequently by T�NYF�iMÁ,
not the fountains of the sea on this earth (Ewald, after Job. 38:16), but he
springs or places of springs (for �YF�iMÁ is n. loci to �YIJA, a well as an eye of the
earth; vid., Gen. 16: 7), by means of which the internal waters of the earth
communicate themselves to the earth above (cf. Gen. 7:11 with 49:25).
�YIMF�Yd�bFKiNI (abounding with water) is a descriptive epitheton to T�NYF�iMÁ,
which, notwithstanding its fem. plur., is construed as masc. (cf. Pro. 5:16). The
Masora does not distinguish the thrice-occurring YDBKN according to its form
as written (Isa. 23: 8, 9). The form Yd�bFKiNI (which, like �YtIbF, would demand
Metheg) is to be rejected; it is everywhere to be written Yd�bÁKiNI (Ewald, §
214b) with Pathach, with Dagesh following; vid., Kimchi, Michlol 61b.
Kimchi adds the gloss �YBR �YM YNY�M, which the Gr. Venet., in accordance
with the meaning of DBKN elsewhere, renders by phgaiÌj dedocasmeÂnwn
uÎdaÂtwn (as also Böttcher: the most honoured = the most lordly); but Me−Ñri,



Immanuel, and others rightly judge that the adjective is here to be understood
after Gen. 13: 2, Job. 14:21 (but in this latter passage DBK does not mean “to
be numerous”): loaded = endowed in rich measure.

Pro. 8:25. Instead of �YJ�bI, in (yet) non-existence (24), we have here �RE�E, a
subst. which signifies cutting off from that which already exists (vid., at
Gen. 2: 5), and then as a particle nondum or antequam, with bI always
antequam, and in v. 26 JLO�DJA, so long not yet (this also originally a
substantive from HDF�F, in the sense of progress). With w�bF�iHF (were settled)
(as Job. 38: 6, from �BÁ�F, to impress into or upon anything, imprimere,
infigere) the question is asked: wherein? Not indeed: in the depths of the earth,
but as the Caraite Ahron b. Joseph answers, �YH �QRQ LJ, in the bottom of
the sea; for out of the waters they rise up, Psa. 104: 8 (cf. at Gen. 1: 9).

Pro. 8:26. T�CwXWi �REJE is either, connecting the whole with its part: terra
cum campis, or �RJ gains by this connection the meaning of land covered
with buildings, while TWCWX the expanse of unoccupied land, or the free field
outside the towns and villages (cf. RbÁ, Arab. barrytt) (Fl.), vid., Job. 5:10;
18:17 (where we have translated “in the steppe far and wide”); and regarding
the fundamental idea, vid., above at Pro. 5:16. Synonymous with �RJ, as
contrast to TWCWX, is LB�T�, which like LwBYi (produce, wealth) comes from
LBÁYF, and thus denotes the earth as fruit-bearing (as HMFDFJá properly denotes the
humus as the covering of earth). Accordingly, with Ewald, we may understand
by T�RPiJA �JRO, “the heaps of the many clods of the fertile arable land lying
as if scattered on the plains.” Hitzig also translates: “the first clods of the
earth.” We do not deny that TWRP� may mean clods of earth, i.e., pieces of
earth gathered together, as Job. 28: 6, BHZ TROPiJA, gold ore, i.e., pieces of earth
or ore containing gold. But for clods of earth the Heb. language has the nouns
BGERE and HPFRFGiME; and if we read together T�RPiJA, plur. of the collective RPF�F
(dust as a mass), which comes as from a n. unitatis HRFPF�á, and �JRO, which,
among its meanings in poetry as well as in prose, has also that of the sum, i.e.,
the chief amount or the total amount (cf. the Arab. raÑs aÑlmaÑl, the capital, toÃ
kefaÂlaion), then the two words in their mutual relation yield the sense of the
sum of the several parts of the dust, as of the atoms of dust (Cocceius;
Schultens, summam pluverum orbis habitabilis); and Fleischer rightly remarks
that other interpretations, as ab initio pulveris orbis, praecipus quaeque orbis
terrarum, caput orbis terrarum (i.e., according to Rashi, the first man;
according to Umbreit, man generally), leave the choice of the plur. TWRP�
unintelligible. Before these creatures originated, Wisdom was, as she herself



says, and emphatically repeats, already born; YtILiL�FX is the passive of the Pilel
LL��X, which means to whirl, to twist oneself, to bring forth with sorrow
(Aquila, Theodotion, wÏdinhÂqhn; Graec. Venet. 24a, peÂplasmai, 25b,
wÏdiÂnhmai), then but poet. generally to beget, to bring forth (Pro. 25:23; 26:10).

Pro. 8:27. But not only did her existence precede the laying of the foundation
of the world; she was also actively taking part in the creative work:

“When He prepared the heavens, I was there,
When He measured out a circle for the mirror of the multitude of waters.”

Again a sentence clothed with two designations of time. The adv. of place ��F
is used, chiefly poetically, for ZJF, eo tempore (Arab. thumm, in
contradistinction to thamm, eo loco); but here it has the signification of place,
which includes that of time: Wisdom was there when God created the world,
and had then already long before that come into existence, like as the servant
of Jahve, Isa. 48:16, with just such a YNIJF ��F, says that He is there from the
time that the history of nations received a new direction, beginning with Cyrus.
�YKIHF signifies to give a firm position or a definite direction. Thus Job. 28:27 of
Wisdom, whom the Creator places before Himself as a pattern (ideal); here, as
Jer. 10:12, Psa. 65: 7, of the setting up, restoring throughout the whole world.
In the parallel member, GwX, corresponding to �YIMÁ�F, appears necessarily to
designate the circle or the vault of the heavens (Job. 22:14), which, according
to the idea of the Hebrews, as in Homer, rests as a half-globe on the outermost
ends of the disc of the earth surrounded with water, and thus lies on the waters.
Vid., Hupfeld under Psa. 24: 2. This idea of the ocean girdling the earth is
introduced into the O.T. without its being sanctioned by it. The LXX (kaiÃ oÎÂte
aÏfwÂrize toÃn eÎautouÌ qroÂnon eÏp� aÏneÂmwn) appears to understand �WHT of the
waters above; but �WHT never has this meaning, �YF (Job. 9: 8; 36:30) might
rather be interpreted of the ocean of the heavens. The passage in accordance
with which this before us is to be expounded is Job. 26:10: He has set a limit
for the surface of the waters, i.e., describing over them a circle setting bounds
to their region. So here, with the exchange of the functions of the two words;
when He marked out a circle over the surface of the multitude of waters, viz.,
to appoint a fixed region (HWEQiMI, Gen. 1:10) for them, i.e., the seas, fountains,
rivers, in which the waters under the heavens spread over the earth. QQAXF
signifies incidere, figere, to prescribe, to measure off, to consign, and directly
to mark out, which is done by means of firm impressions of the graver’s tools.
But here this verb is without the Dagesh, to distinguish between the infinitive
and the substantive �qXU (his statute or limit); for correct texts have �QXUbI
(Michlol 147a); and although a monosyllable follows, yet there is no throwing



back of the tone, after the rule that words terminating in o in this case maintain
their ultima accentuation (e.g., LJ �MVM, Num. 24:23). Fleischer also finally
decides for the explanation: quum delinearet circulum super abysso, when He
marked out the region of the sea as with the circle.

Pro. 8:28, 29. In 28, 29, these two features of the figure of the creation of
the world return (the beginning of the firmament, and the embankment of the
under waters); hence we see that the discourse here makes a fresh start with a
new theme:

28 “When He made firm the ether above,
When He restrained the fountains of the waters;

29 When He set to the sea its bounds,
That the waters should not pass their limits;

When He settled the pillars of the earth;

30 Then was I with Him as director of the work,
And was delighted day by day,
Rejoicing always before Him,

31 Rejoicing in His earth,
And having my delight in the children of men.”

We have, with Symmachus, translated �YQIXF�i (from QXÁ�F, Arab. shakå, to
grind, to make thin) by aiÏqeÂra, for so the fine transparent strata of air above
the hanging clouds are called — a poetic name of the firmament JAYQIRF. The
making firm �m�JÁ is not to be understood locally, but internally of the
spreading out of the firmament over the earth settled for continuance (an
expression such as Psa. 78:23). In 28b the Masora notices the plur. T�NY�I
instead of T�NY�� with TYL as unicum (cf. Michlol 191a); the transition of the
sound is as in TFYLIgF from galajta. The inf. Z�Z�á appears on the first look to
require a transitive signification, as the LXX and the Targ., the Graec. Venet.
and Luther (da er festiget die Brünnen der tieffen = when He makes firm the
fountains of the deep) have rendered it. Elster accordingly believes that this
signification must be maintained, because bI here introduces creative activity,
and in itself is probably the transitive use of ZZA�F, as the Arab. ‘azz shows: when
He set His Z�O against the �YzIJA �YIMÁ (Isa. 43:16). But the absence of the subject
is in favour of the opinion that here, as everywhere else, it is intransitive; only
we may not, with Hitzig, translate: when the fountains of the flood raged
wildly; but, since 28b, if not a creative efficiency, must yet express a creative
work, either as Ewald, with reference to ZW�M, fortress: when they became



firm, or better as Fleischer, with reference to �YZ� �YM : when they broke
forth with power, with strong fulness. Whether the suff. of �qXU, 29a, refers
back to the sea or to Jahve, is decided after the parallel WYpI. If this word is
equivalent to its coast (cf. Psa. 104: 9), then both suffixes refer to the sea; but
the coast of the sea, or of a river, is called HPFVF, not HpE, which only means
ostium (mouth), not ora. Also Isa. 19: 7 will require to be translated: by the
mouth of the Nile, and that YP, Psa. 133: 2, may denote the under edge, arises
from this, that a coat has a mouth above as well as below, i.e., is open. Thus
both suff. are to be referred to God, and WYP is to be determined after
Job. 23:12. The clause beginning with �YMW corresponds in periodizing
discourse to a clause with ut, Ewald, § 338. �QwXbI is the same form, only
written plene, as v. 27, �QXUbI = �qXUbI = �QQiXFbI. f105

Pro. 8:30. In this sentence, subordinating to itself these designations of time,
the principal question is as to the meaning of ��MJF, Hofmann’s interpretation
(Schriftbew. i. 97) “continually” (inf. absol. in an adverbial sense) is a
judicious idea, and �MÁJF, to endure, remains indeed in TMEJå (stability); but in
this sense, which �MÁJåNE represents, it is not otherwise used. Also JTfNiMÁYH�Mi
(believing, trusting) of the Targ. (Graec. Venet. piÂstij, as if the word used
were �wMJ�) is linguistically inadmissible; the Hebr. �YMIJåHE corresponds to the
Aram. haimeÝn. One of these two only is possible: ��MJF means either opifex or
alumnus. The meaning alumnus (Aquila, tiqhnoumeÂnh; Me−Ñri and Malbim,
LJH QYXB �WMJ, eÏn twÌÄ koÂlpwÄ touÌ QeouÌ) would derive the word from �MÁJF, to
support, make firm, take care of; the form ought to have a passive sense
(Symm. Theod. eÏsthrigmeÂnh), as L�DgF, twined, pressed, strong, great, and be
pointed DQONF (with a moveable aÝ, different from the form D�GbF, ��MXF,
Isa. 1:17); and ��MJF, in the meaning nursling, foster-child, favourite
(Schultens, Euchel, Elster, and others, also Rashi and Kimchi, who all find in
�WMJ the meaning of education, LWDYG), would place itself with �wMJF, fostered,
Lam. 4: 5, �M�JO, fosterer, TNEMEJO, foster-mother. This is the meaning of the word
according to the connection, for Wisdom appears further on as the child of
God; as such she had her joy before Him; and particularly God’s earth, where
she rejoiced with the sons of men, was the scene of her mirth. But on this very
account, because this is further said, we also lose nothing if �WMJ should be
interpreted otherwise. And it is otherwise to be interpreted, for Wisdom is, in
consequence of YNNQ (Pro. 8:22), and YTLLWX, which is twice used (Pro. 8:24,
25), God’s own child; but the designation �WMJ would make Him to be the
�M�JO of Wisdom; and the child which an �M�JO bears, Num. 11:12, and fosters,



Est. 2: 7, is not his own. Hence it follows that ��MJI in this signification would
be an aÎÂpac legoÂmenon; on the other hand, it really occurs elsewhere, Jer. 52:15
(vid., Hitzig l.c.), in the sense of opifex. This sense, which recommends itself
to Ewald, Hitzig, Bertheau, and Zöckler, lies also at the foundation of the
aÎrmoÂzousa of the LXX, JNQTM of the Syr., the cuncta componens of Jerome,
and the designation of Wisdom as hÎ twÌn paÂntwn texniÌtij of the Book of
Wisdom 7:21. The workmaster is called ��MJF, for which, Son. 7: 2, �MFJF, or
rather �mFJF (ommaÑn), Aram. and Mishn. �MFwJ; not, perhaps, as he whom one
entrusts with something in whom one confides or may confide in a work (vid.,
Fleischer, loc), but from �MÁJF, to be firm, as one who is strong in his art, as
perhaps also the right hand, which has the name �YMIYF as being the artifex
among the members. The word occurs also as an adjective in the sense of
“experienced, skilful,” and does not form a fem. according to the use of the
word in this case before us, only because handicraft (TwNMFwJ) belongs to men,
and not to women; also in the Greek, dhmiourgoÂj, in the sense of taÃ dhmoÂsia
(eiÏj toÃ dhmoÂsion) eÏrgazoÂmenoj, has no fem.; and in Lat., artifex is used as a
substantive (e.g., in Pliny: artifex omnium natura), like an adj. of double
gender. It is thus altogether according to rule that we read ��MJF and not HN�FMJF
(after the form HD�FGbF); also we would make a mistake if we translated the
word by the German “Werkmeisterin” [work-mistress, directress] (Hitzig), for
it is intended to be said that she took up the place of a workmaster with Him,
whereby chiefly the artistic performances of a �RFXF [artificer] are thought of.
This self-designation of Wisdom is here very suitable; for after she has said
that she was brought forth by God before the world was, and that she was
present when it was created, this �WMJ now answers the question as to what
God had in view when He gave to Wisdom her separate existence, and in what
capacity she assisted in the creation of the world: it was she who transferred
the creative thoughts originally existing in the creative will of God, and set in
motion by His creative order, from their ideal into their real effectiveness, and,
as it were, artistically carried out the delineations of the several creatures; she
was the mediating cause, the demiurgic power which the divine creative
activity made use of, as is said, Pro. 3:19, “Jahve has by Wisdom founded the
earth,” and as the Jerusalem Targ. Gen. 1: 1, in connection with Pro. 8:22,
translates: J�FRiJÁ TYAWi JyFMÁ�i TYA YFYi JRFBi JMFKiwXBi.

But — this is now the question — does the further unfolding of the thoughts
here agree with this interpretation of �WMJ? That we may not misunderstand
what follows, we must first of all represent to ourselves, that if �WMJ meant the
foster-child, Wisdom could not yet, in what follows, be thought of as a little
child (Num. 11:12), for that would be an idea without any meaning; to rejoice



[spielen = play] is certainly quite in accordance with youth, as 2Sa. 2:14 shows
(where YNPL QXV is said of the sportive combat of youthful warriors before
the captain), not exclusively little children. So, then, we must guard against
interpreting �Y�Iw��á�A, with the LXX and Syr., in the sense of WY�Fw��á�A, — an
interpretation which the Targ., Jerome, the Graev. Venet., and Luther have
happily avoided; for mention is not made here of what Wisdom is for Jahve,
but of what she is in herself. The expression is to be judged after Psa. 109: 4
(cf. Gen. 12: 2), where Hitzig rightly translates, “I am wholly prayer;” but
Böttcher, in a way characteristic of his mode of interpretation, prefers, “I am
ointment” (vid., Neue Aehrenlese, No. 1222). The delight is meant which this
mediating participation in God’s creating work imparted to her — joy in the
work in which she was engaged. The pluralet. �Y�W��� is to be understood
here, not after Jer. 13:20, but after Isa. 11: 8, Psa. 119:70, where its root-word,
the Pilpel ��A�á�I (proceeding from the primary meaning of caressing,
demulcere), signifies intransitively: to have his delight somewhere or in
anything, to delight oneself, — a synonym to the idea of play (cf. Aram. J�F�i,
Ethpe. to play, Ethpa. to chatter); for play is in contrast to work, an occupation
which has enjoyment in view. But the work, i.e., the occupation, which aims to
do something useful, can also become a play if it costs no strenuous effort, or
if the effort which it costs passes wholly into the background in presence of the
pleasure which it yields. Thus Wisdom daily, i.e., during the whole course of
creation, went forth in pure delight; and the activity with which she translated
into fact the creative thoughts was a joyful noise in the sight of God, whose
commands she obeyed with childlike devotion; cf. 2Sa. 6:21, where David
calls his dancing and leaping before the ark of the covenant a `H YN�PiLI QX�VA.
But by preference, her delight was in the world, which is illustrated from the
Persian Minokhired, which personifies Wisdom, and, among other things, says
of her: “The creation of the earth, and its mingling with water, the springing up
and the growth of the trees, all the different colours, the odour, the taste, and
that which is pleasing in everything — all that is chiefly the endowment and
the performance of Wisdom.” f106

She also there says that she was before all celestial and earthly beings, the first
with Ormuzd, and that all that is celestial and earthly arose and also remains in
existence by her. But the earth was the dearest object of her delight in the
whole world; to help in establishing it (Pro. 3:19) was her joyful occupation; to
fashion it, and to provide it with the multiplicity of existences designed for it,
was the most pleasant part of her creative activity. For the earth is the abode of
man, and the heart-pleasure of Wisdom was with (�TJE, prep.) the children of
men; with them she found her high enjoyment, these were her peculiar and
dearest sphere of activity.



Pro. 8:31. Since the statements of Wisdom, as to her participation in the
creation of the world, are at this point brought to a close, in this verse there is
set forth the intimate relation into which she thus entered to the earth and to
mankind, and which she has continued to sustain to the present day. She turned
her love to the earth for the sake of man, and to man not merely as a corporeal,
but especially as a spiritual being, to whom she can disclose her heart, and
whom, if he receives her, she can bring back to God (Book of Wisdom 7:27).
There are not here express references to Genesis ch. 1 or 2. In ��Y ��Y (day for
day, as Gen. 39:10, cf. Est. 2: 4, ��YWF ��Y) we have not to think of the six days
of creation. But inasmuch as the whole description goes down to �DFJF YN�bI as
its central-point, it denotes that creation came to its close and its goal in man.
The connection of �REJE LB�T� is as Job. 37:12, where HCFRiJÁ for �REJE is
wholly, as HLFYiLÁ, HSFRiXÁ, and the like, an original accusative.

Pro. 8:32. After that Wisdom has shown in vv. 22-31 how worthy her
fellowship is of being an object of desire from her mediating place between
God and the world, she begins with this verse (as Pro. 7:24; 5: 7) the hortatory
(paränetische) concluding part of her discourse:

“And now, ye sons, hearken unto me,
And salvation to those who keep my ways!”

The LXX omits v. 33, and obviates the disturbing element of YR��iJÁWi, 32b,
arising from its Wi, by a transposition of the stichs. But this YRXJW is the same
as the kaiÃ makaÂrioj, Mat. 11: 6; the organic connection lies hid, as
Schleiermacher (Hermeneutik, p. 73) well expresses it, in the mere sequence;
the clause containing the proof is connected by Wi with that for which proof is to
be assigned, instead of subordinating itself to it with YKI. Such an exclamatory
clause has already been met with in Pro. 3:13, there �DFJF follows as the
governed genitive, here a complete sentence (instead of the usual participial
construction, YKRD YR�Mi�O) forms this genitive, Gesen. § 123, 3, Anm. 1.

Pro. 8:33-36. The summons 32a, and its reason 32b, are repeated in these
verses which follow:

33 “Hear instruction, and be wise,
And withdraw not.

34 Blessed is the man who hears me,
Watching daily at my gates,

Waiting at the posts of my doors!



35 For whosoever findeth me has found life,
And has obtained favour from Jahve;

36 And whosoever misseth me doeth wrong to himself;
All they who hate me love death.”

The imper. wMKFXáWA, 33a (et sapite), is to be judged after Pro. 4: 4, HY�XiWI, cf. the
Cheth−Ñb, Pro. 13:20; one sees this from the words w�RFPitI�LJÁWi which follow,
to which, after Pro. 15:32, as at Pro. 4:13, to �REtE�LJÁ, RSFwM is to be placed as
object: and throw not to the winds (ne missam faciatis; vid., regarding �RP at
Pro. 1:25), viz., instruction (disciplinam).

Pro. 8:34. The YR��iJÁ here following w�Mi�I is related to it as assigning a
motive, like the YR��iJÁWi (v. 32b) following W�M�; according to the Masora, we
have to write YR��iJÁ with Mercha, and on the first syllable Gaja (vid., Baer’s
Torath Emeth, pp. 26, 29; cf. under Psa. 1: 1). DQO�iLI signifies to watch, not in
the sense of ad vigilandum, but vigilando, as Isa. 5:22; 30: 1; Ewald, § 380d.
In contradistinction to RY�IH� and �YQIH�, which denote watching as the
consequence of wakefulness or an interruption of sleep, DQA�F signifies
watching as a condition, and that as one which a person willingly maintains
(Psychol. p. 275), the intentional watching (cf. Arab. shakåidha, to fix
penetrating eyes upon anything), with LJA of the place and object and aim
(Jer. 5: 6; cf. L� RY�H, Job. 8: 6). The plurals T�TLFdi (fores, as T�MXO,
Jer. 1:18, maenia) and �YXITFpi are amplifying plurs. of extension, suggesting
the idea of a palace or temple; TZOwZMi (postes portae, in quibus cardines ejus
moventur, from ZwZ, to move hither and thither) is intended to indicate that he
to whom the discourse refers holds himself in closest nearness to the entrance,
that he might not miss the moment when it is opened, or when she who dwells
there presents herself to view. “The figure is derived from the service of a
court: Wisdom is honoured by her disciples, as a queen or high patroness; cf.
Samachschari’s Golden Necklaces, Pr. 35: Blessed is the man who knocks only
at God’s door, and who departs not a nail’s breadth from God’s threshold”
(Fl.).

Pro. 8:35. This verse gives the reason for pronouncing those happy who
honour Wisdom. The Cheth−Ñb is �YyIXÁ YJ�CiMO YJÁCiMO YKI, but the passing over
into the sing. 35b is harsh and objectionable; the Ker−Ñ rightly regards the
second YJCM as a mistaken repetition of the first, and substitutes �YYX JCFMF
YJICiMO YK, with which the YJI�iXOWi (v. 36a) of the antithesis agrees. Regarding
YJICiMO, for which, less accurately, YJICiMO (only with the Dech−Ñ without Metheg)



is generally written, vid., Accentuationssystem, vii. § 2. QYPiH�, to get out =
reach, exchanged with JCFMF, Pro. 3:13 (vid., there); according to its etymon, it
is connected with �MI, of him from or by whom one has reached anything; here,
as Pro. 12: 2; 18:22, God’s favour, favorem a Jova impetravit.

Pro. 8:36. YJI�iXO may, it is true, mean “my sinning one = he who sins against
me (YLI J��XO),” as YMÁQF is frequently equivalent to YLÁ�F �YMIQF ; but the contrast
of YJICiMO places it beyond a doubt that J�X stands here in its oldest
signification: to miss something after which one runs (Pro. 19: 2), seeks
(Job. 5:24), at which one shoots (Hiph. Jud. 20:16), etc., id non attingere quod
petitur, Arab. aÑkhtåa, to miss, opposite to aÑsåab, to hit (Fl.). Just because it is the
idea of missing, which, ethically applied, passes over into that of sin and guilt
(of fault, mistake, false step, “Fehls, Fehlers, Fehltritts”), J�X can stand not
only with the accusative of the subject in regard to which one errs, Lev. 5:16,
but also with the accusative of the subject which one forfeits, i.e., misses and
loses, 20: 2, cf. Hab. 2:10; so that not only ��PiNA SJ�MO, 15:32 (animam suam
nihili facit), but also ��PiNA J���X, Pro. 20: 2 (animam suam pessumdat), is
synonymous with ��PiNA SM�XO (animae suae h. e. sibi ipsi injuriam facit).
Whoever misses Wisdom by taking some other way than that which leads to
her, acts suicidally: all they who wilfully hate (Piel) wisdom love death, for
wisdom is the tree of life, Pro. 3:18; wisdom and life are one, 35a, as the
Incarnate Wisdom saith, Joh. 8:51, “If a man keep my sayings, he shall never
see death.” In the Logos, Wisdom has her self-existence; in Him she has her
personification, her justification, and her truth.

Fifteenth Introductory Mashal Discourse, Proverbs 9

A DOUBLE INVITATION: THAT OF WISDOM, AND THAT OF HER
RIVAL, FOLLY

Pro. 9. The preceding discourse pronounces those happy who, having taken
their stand at the portal of Wisdom, wait for her appearance and her invitation.
There is thus a house of Wisdom as there is a house of God, Psa. 84:11; and if
now the discourse is of a house of Wisdom, and of an invitation to a banquet
therein (like that in the parable, Matthew 22, of the invitation to the marriage
feast of the king’s son), it is not given without preparation:

1 Wisdom hath builded for herself an house,
Hewn out her seven pillars;

2 Hath slaughtered her beasts, mingled her wine;
Hath also spread her table;



3 Hath sent out her maidens; she waiteth
On the highest points of the city.

Regarding T�MKiXF, vid., at Pro. 1:20. It is a plur. excellentiae, which is a
variety of the plur. extensivus. Because it is the expression of a plural unity, it
stands connected (as for the most part also �YHLJ, Deus) with the sing. of the
predicate. The perfects enumerate all that Wisdom has done to prepare for her
invitation. If we had a parable before us, the perf. would have run into the
historical XLÁ�itIWA; but it is, as the JRFQiTI shows, an allegorical picture of the
arrangement and carrying out of a present reality. Instead of TYIbÁ hlF HTFNibF
there is hTFYB� HTFNibF, for the house is already in its origin represented as hers,
and 1b is to be translated: she has hewn out her seven pillars (Hitzig); more
correctly: her pillars, viz., seven (after the scheme H�FRF �TFbFDI, Gen. 37: 2);
but the construction is closer. H�B� is, altogether like Exo. 25:37, the
accusative of the second object, or of the predicate after the species of verba,
with the idea: to make something, turn into something, which take to
themselves a double accusative, Gesen. § 139, 2: excidit columnas suas ita ut
septem essent. Since the figure is allegorical, we may not dispense with the
interpretation of the number seven by the remark, “No emphasis lies in the
number” (Bertheau). First, we must contemplate architecturally the house with
seven pillars: “They are,” as Hitzig rightly remarks, “the pillars of the ��RdiSiMI
(porch) [vid. Bachmann under Jud. 3:23, and Wetstein under Psa. 144:12,
where B�AXF is used of the cutting out and hewing of wood, as BCÁXF of the
cutting out and hewing of stone] in the inner court, which bore up the gallery
of the first (and second) floors: four of these in the corners and three in the
middle of three sides; through the midst of these the way led into the court of
the house-floor [the area].” But we cannot agree with Hitzig in maintaining
that, with the seven pillars of 8 and 9, the author looks back to the first seven
chapters (Arab. aÑbwab, gates) of this book; we think otherwise of the
component members of this Introduction to the Book of Proverbs; and to call
the sections of a book “gates, �YR��,” is a late Arabico-Jewish custom, of
which there is found no trace whatever in the O.T. To regard them also, with
Heidenheim (cf. Dante’s Prose Writings, translated by Streckfuss, p. 77), as
representing the seven liberal arts (TWMKX �B�) is impracticable; for this
division of the artes liberales into seven, consisting of the Trivium (Grammar,
Rhetoric, and Dialectics) and Quadrivium (Music, Arithmetic, Geometry, and
Astronomy), is not to be looked for within the old Israelitish territory, and
besides, these were the sciences of this world which were so divided; but
wisdom, to which the discourse here refers, is wholly a religious-moral
subject. The Midrash thinks of the seven heavens (�Y�YQR H�B�), or the



seven climates or parts of the earth (TWCRJ H�B�), as represented by them;
but both references require artificial combinations, and have, as also the
reference to the seven church-eras (Vitringa and Chr. Ben. Michaelis), this
against them, that they are rendered probable neither from these introductory
proverbial discourses, nor generally from the O.T. writings. The patristic and
middle-age reference to the seven sacraments of the church passes sentence
against itself; but the old interpretation is on the right path, when it suggests
that the seven pillars are the seven gifts of the Holy Ghost. The seven-foldness
of the manifestation of the Spirit, already brought near by the seven lamps of
the sacred candelabra (the HR�FNMi), is established by Isa. 11: 2 (vid., l.c.); and
that Wisdom is the possessor and dispenser of the Spirit she herself testifies,
Pro. 1:23. Her Spirit is the “Spirit of wisdom;” but at the same time, since,
born of God, she is mediatrix between God and the world, also the “Spirit of
Jahve,” He is the “spirit of understanding,” the “spirit of counsel,” and the
“spirit of might” (Isa. 11: 2); for she says, Pro. 8:14, “Counsel is men, and
reflection; I am understanding, I have strength.” He is also the “spirit of
knowledge,” and the “spirit of the fear of the Lord” (Isa. 11: 2); for fear and
the knowledge of Jahve are, according to Pro. 9:14, the beginning of wisdom,
and essentially wisdom itself.

Pro. 9: 2. If thus the house of Wisdom is the place of her fellowship with
those who honour her, the system of arrangements made by her, so as to
disclose and communicate to her disciples the fulness of her strength and her
gifts, then it is appropriate to understand by the seven pillars the seven virtues
of her nature communicating themselves (apocalyptically expressed, the eÎptaÃ
pneuÂmata), which bear up and adorns the dwelling which she establishes
among men. Flesh and wine are figures of the nourishment for the mind and
the heart which is found with wisdom, and, without asking what the flesh and
the wine specially mean, are figures of the manifold enjoyment which makes at
once strong and happy. The segolate n. verbale XBÁ�E, which Pro. 7:22 denoted
the slaughtering or the being slaughtered, signifies here, in the concrete sense,
the slaughtered ox; Michaelis rightly remarks that XB�, in contradistinction to
XBZ, is the usual word for mactatio extrasacrificialis. Regarding �YIYA ¥SAMF,
vid., under Isa. 5:22; it is not meant of the mingling of wine with sweet scents
and spices, but with water (warm or cold), and signifies simply to make the
wine palatable (as kerannuÂnai, temperare); the LXX eÏkeÂrasen eiÏj krathÌra,
krathÂr is the name of the vessel in which the mixing takes place; they drank
not aÏÂkraton, but kekerasmeÂnon aÏÂkraton, Rev. 14:10. The frequently occurring
phrase �XFLi�U ¥RÁ�F signifies to prepare the table (from XlÁ�U, properly the
unrolled and outspread leather cover), viz., by the placing out of the dishes
(vid., regarding ¥RÁ�F, under Gen. 22: 9).



Pro. 9: 3. The verb JRFQF, when a feast is spoken of, means to invite; �YJIRUQi,
v. 18 (cf. 1Sa. 9:13, etc.), are the guests. HFYT�ER�áNA the LXX translates touÃj
eÎauthÌj douÂlouj, but certainly here the disciples are meant who already are in
the service of Wisdom; but that those who are invited to Wisdom are thought
of as feminine, arises from the tasteful execution of the picture. The invitation
goes forth to be known to all far and wide, so that in her servants Wisdom
takes her stand in the high places of the city. Instead of �JRObI, Pro. 8: 2; 1:21,
there is used here the expression Yp�gA�LJA. We must distinguish the Semitic �gA
(= ganf), wings, from �NG = �NK, to cover, and �gA (= gaff or ganf), the bark,
which is derived either from �PAgF or �NAgF, Arab. jnf, convexus, incurvus et
extrinsecus gibber fuit, hence originally any surface bent outwards or become
crooked (cf. the roots cap, caf, BG �G �K BQ, etc.), here the summit of a
height (Fl.); thus not super alis (after the analogy of pteruÂgion, after Suidas =
aÏkrwthÂrion), but super dorsis (as in Lat. we say dorsum montis, and also
viae).

Pro. 9: 4-6. Now follows the street-sermon of Wisdom inviting to her
banquet:

4 Who is simple? let him come hither!”
Whoso wanteth understanding, to him she saith:

5 “Come, eat of my bread,
And drink of the wine which I have mingled!

6 Cease, ye simple, and live,
And walk straight on in the way of understanding.”

The question YTIPE YMI (thus with Munach, not with Makkeph, it is to be written
her and at v. 16; vid., Baer’s Torath Emeth, p. 40), quis est imperitus, is, as
Psa. 25:12, only a more animated expression for quisquis est. The retiring into
the background of the T�R�FNi (servants), and the immediate appearance of
Wisdom herself, together with the interruption, as was to be expected, of her
connected discourses by the �l HRFMiJF, are signs that the pure execution of the
allegorical representation is her at an end. Hitzig seeks, by the rejection of vv.
4, 5, 7-10, to bring in a logical sequence; but these interpolations which he cuts
out are yet far more inconceivable than the proverbial discourses in the mouth
of Wisdom, abandoning the figure of a banquet, which besides are wholly in
the spirit of the author of this book. That Folly invites to her, v. 16, in the same
words as are used by Wisdom, v. 4, is not strange; both address themselves to
the simple (vid., on YTIpi at 1: 4) and those devoid of understanding (as the
youth, 7: 7), and seek to bring to their side those who are accessible to evil as



to good, and do not dully distinguish between them, which the emulating
devertat huc of both imports. The fourth verse points partly backwards, and
partly forwards; 4a has its introduction in the JRQT of v. 3; on the contrary,
4b is itself the introduction of what follows. The setting forth of the nom.
absolutus BL��RSAXá is conditioned by the form of 4a; the YMI (cf. 4a) is
continued (in 4b) without its needing to be supplied: excors (= si quis est
excors) dicit ei (not dixit, because syntactically subordinating itself to the
JRQT). It is a nominal clause, whose virtual predicate (the devoid of
understanding is thus and thus addressed by her) as in v. 16.

Pro. 9: 5. The plur. of the address shows that the simple (inexperienced) and
the devoid of understanding are regarded as essentially one and the same class
of men. The bI after �XÁLF and HTF�F proceeds neither from the idea of eating
into (hewing into) anything, nor from the eating with anything, i.e., inasmuch
as one makes use of it, nor of pampering oneself with anything (as Bi HJFRF);
Michaelis at last makes a right decision (cf. Lev. 22:11, Jud. 13:16, Job. 21:25,
and particularly bI �XÁLF, Psa. 141: 4): communicationem et participationem in
re fruenda denotat; the LXX faÂgete twÌn eÏmwÌn aÏÂrtwn. The attributive YtIKiSAMF
stands with backward reference briefly for WYtIKiSAMi. That Wisdom, v. 2, offers
flesh and wine, but here presents bread and wine, is no contradiction, which
would lead us, with Hitzig, critically to reject vv. 4 and 5 as spurious; �HELE is
the most common, all-comprehensive name for nourishment. Bertheau suitably
compares Jahve’s invitation, Isa. 55: 1, and that of Jesus, Joh. 6:35.

Pro. 9: 6. That �YJITFPi is a plur. with abstract signification (according to
which the four Greek and the two Aramaean translations render it; the Graec.
Venet., however, renders touÃj nhpiÂouj) is improbable; the author forms the
abstr. v. 13 otherwise, and the expression here would be doubtful. For �YJTP
is here to be rendered as the object-accus.: leave the simple, i.e., forsake this
class of men (Ahron b. Joseph; Umbreit, Zöckler); or also, which we prefer
(since it is always a singular thought that the “simple” should leave the
“simple”), as the vocative, and so that wBZi�I means not absolutely “leave off”
(Hitzig), but so that the object to be thought of is to be taken from �YJTP:
give up, leave off, viz., the simple (Immanuel and others; on the contrary,
Rashi, Me−Ñri, and others, as Ewald, Bertheau, decide in favour of �YJTP as n.
abstr.). Regarding wYXiWI, for et vivetis, vid., Pro. 4: 4. The LXX, paraphrasing:
iÎÂna eiÏj toÃn aiÏwÌna basileuÂshte. R�AJF is related to Rw�Já (RwªJÁ) is ¥RÁdF to
¥REdE; the Piel, not in its intrans. (vid., Pro. 4:14) but in its trans. sense
(Isa. 1:17; 3:12, etc.), shows that the idea of going straight out and forwards



connects itself therewith. The peculiarity of the YTP is just the absence of
character.

Pro. 9: 7-9. In what now follows the discourse of Wisdom is continued;
wherefore she directs her invitation to the simple, i.e., those who have not yet
decided, and are perhaps susceptible of that which is better:

7 “He who correcteth a scorner draweth upon himself insult;
And he who communicateth instruction to a scorner,

it is a dishonour to him.

8 Instruct not a scorner, lest he hate thee;
Give instruction to the wise, so he will love thee.

9 Give to the wise, and he becomes yet wiser;
Give knowledge to the upright, and he gains in knowledge.”

Zöckler thinks that herewith the reason for the summons to the “simple” to
forsake the fellowship of men of their own sort, is assigned (he explains 6a as
Ahron b. Joseph: �YJTPH �M WDRPH); but his remark, that, under the term
“simple,” mockers and wicked persons are comprehended as belonging to the
same category, confounds two sharply distinguished classes of men. �L� is the
freethinker who mocks at religion and virtue (vid., Pro. 1:22), and ��FRF the
godless who shuns restraint by God and gives himself up to the unbridled
impulse to evil. The course of thought in v. 7 and onwards shows why
Wisdom, turning from the wise, who already are hers, directs herself only to
the simple, and those who are devoid of understanding: she must pass over the
�L� and ��FRF, because she can there hope for no receptivity for her invitation;
she would, contrary to Mat. 7: 6, “give that which is holy to the dogs, and cast
her pearls before swine.” RSAYF, paideuÂein (with the prevailing idea of the bitter
lesson of reproof and punishment), and XÁYKI�H, eÏleÂgxein, are interchangeable
conceptions, Psa. 94:10; the Li is here exponent of the object (to bring an
accusation against any one), as v. 8, Pro. 15:12 (otherwise as Isa. 2: 4; 11: 4,
where it is the dat. commodi: to bring unrighteousness to light, in favour of the
injured). �L� RS�YO is pointed with Mahpach of the penultima, and thus with the
tone thrown back. The Pasek, placed in some editions between the two words,
is masoretically inaccurate. He who reads the moral the mocker brings
disgrace to himself; the incorrigible replies to the goodwill with insult. Similar
to the �L XÁQ�LO here, is �YRIM� tollit = reportat, Pro. 3:25; 4:27. In 7b �MwM is by
no means the object governed by XÁYKI�Mw: and he who shows to the godless his
fault (Me−Ñri, Arama, Löwenstein: WMWM = WMWM�L�, and thus also the Graec.
Venet. mwÌmon eÎautwÌÄ, scil. lambaÂnei); plainly WMWM is parallel with �WLQ. But



WMWM does not also subordinate itself to XÁQ�LO as to the object. parallel �WLQ:
maculam sibimet scil. acquirit; for, to be so understood, the author ought at
least to have written �L �wM. Much rather WMWM is here, as at Deu. 32: 5,
appos., thus pred. (Hitzig), without needing anything to be supplied: his blot it
is, viz., this proceeding, which is equivalent to hYL� JwH JMFwM (Targ.),
opprobrio ipsi est. Zöckler not incorrectly compares Psa. 115: 7 and Ecc. 5:16,
but the expression (macula ejus = ipsi) lies here less remote from our form of
expression. In other words: Whoever correcteth the mockers has only to expect
hatred (XKWT�LJ with the tone thrown back, according to rule; cf. on the
contrary, Jud. 18:25), but on the other hand, love from the wise.

Pro. 9: 8. The W in �BHJYWi is that of consequence (apodosis imperativi): so
he will love thee (as also Ewald now translates), not: that he may love thee
(Syr., Targ.), for the author speaks here only of the consequence, not of
something else, as an object kept in view. The exhortation influences the
mocker less than nothing, so much the more it bears fruit with the wise. Thus
the proverb is confirmed habenti dabitur, Mat. 13:12; 25:29.

Pro. 9: 9. If anything is to be supplied to �T�, it is XQALE (Pro. 4: 2); but �T,
tradere, paradidoÂnai, is of itself correlat. of XQL, accipere (post-bibl. Lb�QI),
paralambaÂnein, e.g., Gal. 1: 9. Li �YDWH = to communicate knowledge, T�D,
follows the analogy of Li XYKWH, to impart instruction, TXKWT. Regarding the
jussive form �S�EYWi in the apod. imper., vid., Gesen. § 128, 2. Observe in this
verse the interchange of �KX and QYDC! Wisdom is not merely an intellectual
power, it is a moral quality; in this is founded her receptivity of instruction, her
embracing of every opportunity for self-improvement. She is humble; for,
without self-will and self-sufficiency, she makes God’s will her highest and
absolutely binding rule (Pro. 3: 7).

Pro. 9:10. These words naturally follow:

10 “The beginning of wisdom is the fear of Jahve,
And the knowledge of the Holy One is understanding.”

This is the highest principle of the Chokma, which stands (Pro. 1: 7) as a motto
at the beginning of the Book of Proverbs. The LXX translate TY�IJR� there
(Pro. 1: 7), and TlÁXIti here, by aÏrxhÂ. Gusset distinguishes the two synonyms
as pars optima and primus actus; but the former denotes the fear of God as that
which stands in the uppermost place, to which all that Wisdom accomplishes
subordinates itself; the latter as that which begins wisdom, that which it
proposes to itself in its course. With HWHY is interchanged, Pro. 2: 5, �YHLJ, as



here �Y�I�DQi, as the internally multiplicative plur. (Dietrich, Abhandlungen,
pp. 12, 45), as Pro. 30: 3, Jos. 24: 9, Hos. 12: 1, of God, the “Holy, holy, holy”
(Isa. 6: 3), i.e., Him who is absolutely Holy. Michaelis inaccurately, following
the ancients, who understood not this non-numerical plur.: cognitio quae
sanctos facit et sanctis propria est. The TJADA, parallel with TJÁRiYI, is meant of
lively practical operative knowledge, which subordinates itself to this All-holy
God as the normative but unapproachable pattern.

Pro. 9:11. The singular reason for this proverb of Wisdom is now given:

“For by me will thy days become many,
And the years of thy life will be increased.”

Incorrectly Hitzig: “and years of life will increase to thee;” �YSI�H is always
and everywhere (e.g., also Job. 38:11) transitive. In the similar passage,
Pro. 3: 2, WPYSWY had as its subject the doctrine of Wisdom; here HMKX and
HNYB it is not practicable to interpret as subj., since 11a Wisdom is the subject
discoursing — the expression follows the scheme, dicunt eos = dicuntur, as
e.g., Job. 7: 3; Gesen. § 137 — a concealing of the operative cause, which lies
near, where, as Pro. 2:22, the discourse is of severe judgment, thus: they (viz.,
the heavenly Powers) will grant to thee years of life (�YyIXÁ in a pregnant sense,
as 3: 2) in rich measure, so that constantly one span comes after another. But in
what connection of consequence does this stand with the contents of the
proverb, v. 10? The ancients say that the clause with YK refers back to v. 5 f.
The vv. 7-10 (according also to Fl.) are, as it were, parenthetic. Hitzig rejects
these verses as an interpolation, but the connection of v. 11 with 5 f. retains
also something that is unsuitable: “steps forward on the way of knowledge, for
by me shall thy days become many;” and if, as Hitzig supposes, v. 12 is
undoubtedly genuine, whose connection with v. 11 is in no way obvious, then
also will the difficulty of the connection of vv. 7-10 with the preceding and the
succeeding be no decisive mark of the want of genuineness of this course of
thought. We have seen how the progress of v. 6 to 7 is mediated: the invitation
of Wisdom goes forth to the receptive, with the exclusion of the irrecoverable.
And v. 11 is related to v. 10, as the proof of the cause from the effect. It is the
fear of God with which Wisdom begins, the knowledge of God in which above
all it consists, for by it is fulfilled the promise of life which is given to the fear
of God, Pro. 10:27; 14:27; 19:23, cf. Deu. 4:40, and to humility, which is
bound up with it. Pro. 10:17.

Pro. 9:12. This wisdom, resting on the fear of God, is itself a blessing to the
wise:



“If thou art wise, thou art wise for thyself;
And if thou mockest, thou alone shalt bear it.”

The LXX, with the Syr., mangle the thought of 12a, for they translate: if thou
art wise for thyself, so also thou wilt be wise for thy neighbour. The dat.
commodi ¥LF means that it is for the personal advantage of the wise to be wise.
The contrast expressed by Job. 22: 2 f.: not profitable to God, but to thyself
(Hitzig), is scarcely intended, although, so far as the accentuation is antithetic,
it is the nearest. The perf. TfCiLÁWi is the hypothetical; Gesen. § 126, 1. To bear
anything, viz., anything sinful (J�iX� or �WO�F), is equivalent to, to atone for it,
Job. 34: 2, cf. Num. 9:13, Eze. 23:35. Also 12b is a contrast scarcely aimed at.
Wisdom is its own profit to man; libertinism is its own disgrace. Man decides,
whenever he prefers to be wise, or to be a mocker of religion and of virtue,
regarding his own weal and woe. With this nota bene the discourse of Wisdom
closes.

Pro. 9:13-15. The poet now brings before us another figure, for he
personifies Folly working in opposition to Wisdom, and gives her a feminine
name, as the contrast to Wisdom required, and thereby to indicate that the
seduction, as the 13th proverbial discourse (Pro. 7) has shown, appears
especially in the form of degraded womanhood:

13 The woman Folly [Frau Thorheit] conducts herself boisterously,
Wantonness, and not knowing anything at all;

14 And hath seated herself at the door of her house,
On a seat high up in the city,

15 To call to those who walk in the way,
Who go straight on their path.

The connection of TwLYSIki T§EJ� is genitival, and the genitive is not, as in �RF
T�J, Pro. 6:24, specifying, but appositional, as in �WYC�TB (vid., under
Isa. 1: 8). HyFMI�H [boisterous] is pred., as Pro. 7:11: her object is sensual, and
therefore her appearance excites passionately, overcoming the resistance of the
mind by boisterousness. In 13b it is further said who and how she is. TwyTApi
she is called as wantonness personified. This abstract TwyTIpi, derived from
YTIpi, must be vocalized as TwyRIZFKiJÁ; Hitzig thinks it is written with a on
account of the following u sound, but this formation always ends in ijjuÑth, not
ajjuÑth. But as from HZFXF as well ��YzFXI = ��YZiXE as ��ZXF is formed, so from HTFpF
as well TwTpF like TwCXF or TwTpi like TwZLi, Tw�Ri, as TwYTFpi (instead of
which TwyTApi is preferred) can be formed; Kimchi rightly (Michlol 181a)



presents the word under the form TwL�Fpi. With LBÁw (Pro. 14: 7) poetic, and
stronger than JLOWi, the designation of the subject is continued; the words HmF
H�FDiYF�LBÁw (thus with Mercha and without Makkeph following, H�DY is to be
written, after Codd. and old editions) have the value of an adjective: and not
knowing anything at all (HMF = tiÃ, as Num. 23: 3, Job. 13:13, and here in the
negative clause, as in prose HMFwJMi), i.e., devoid of all knowledge. The Targ.
translates explanatorily: not recognising JTfBi�A, the good; and the LXX
substitutes: she knows not shame, which, according to Hitzig, supposes the
word HmFLIki, approved of by him; but HMLK means always pudefactio, not
pudor. To know no HMLK would be equivalent to, to let no shaming from
without influence one; for shamelessness the poet would have made use of the
expression T�EbO H�DY�LBW. In HBF�iYFWi the declaration regarding the subject
beginning with HYMWH is continued: Folly also has a house in which works of
folly are carried one, and has set herself down by the door (XTAPELi as YPiLi,
Pro. 8: 3) of this house; she sits there Js�kI�LJA. Most interpreters here think on
a throne (LXX eÏpiÃ diÂfrou, used especially of the sella curulis); and Zöckler,
as Umbreit, Hitzig, and others, connecting genitiv. therewith TREQF YM�ROMi,
changes in 14b the scene, for he removes the “high throne of the city” from the
door of the house to some place elsewhere. But the sitting is in contrast to the
standing and going on the part of Wisdom on the streets preaching (Evagrius
well renders: in molli ignavaque sella); and if JSK and house-door are named
along with each other, the former is a seat before the latter, and the
accentuation rightly separates by Mugrash JSK from TRQ YMRM. “According
to the accents and the meaning, TRQ YMRM is the acc. loci: on the high places
of the city, as Pro. 8: 2 f.” (Fl.). They are the high points of the city, to which,
as Wisdom, v. 3, Pro. 8: 2, so also Folly, her rival (wherefore Ecc. 10: 6 does
not appertain to this place), invites followers to herself. She sits before her
door to call ¥REDF YR�Bi�OLi (with Munach, as in Cod. 1294 and old editions,
without the Makkeph), those who go along the way (genitive connection with
the supposition of the accusative construction, transire viam, as 2: 7), to call
(invite) �YRIªiYAMiHA (to be pointed with M raphatum and Gaja going before,
according to Ben-Asher’s rule; vid., Methegsetz. § 20), those who make
straight their path, i.e., who go straight on, directly before them (cf. Isa. 57: 2).
The participial construction (the schemes amans Dei and amans Deum), as
well as that of the verb JRQ (first with the dat. and then with the accus.),
interchange.

Pro. 9:16, 17. The woman, who in her own person serves as a sign to her
house, addresses those who pass by in their innocence (�mFTULi, 2Sa. 15:11):



 16 “Whoso is simple, let him turn in hither!”
And if any one is devoid of understanding, she saith to him:

 17 “Stolen waters taste sweet,
And the bread of secrecy is pleasant.”

YTIpi (folly, simplicity) has a side accessible to good and its contrary: Wisdom
is connected with the one side, and Folly with the other. And as the BL�RSX
offers a vacuum to Wisdom which may perhaps be filled with the right
contents, so is this vacuum welcome to Folly, because it meets there no
resistance. In this sense, v. 16 is like v. 4 (excepting the addition of a
connecting and of a concluding W: et si quis excors, tum dicit ei); the word is
the same in both, but the meaning, according to the two speakers, is different.
That to which they both invite is the pleasure of her fellowship, under the
symbol of eating and drinking; in the one case it is intellectual and spiritual
enjoyment, in the other sensual. That Wisdom offers (Pro. 9: 5) bread and
wine, and Folly water and bread, has its reason in this, that the particular
pleasure to which the latter invites is of a sensual kind; for to drink water out
of his own or out of another fountain is (Pro. 3:15-20) the symbol of
intercourse in married life, or of intercourse between the unmarried,
particularly of adulterous intercourse. �YBIwNgi �YIMÁ (correct texts have it thus,
without the Makkeph) is sexual intercourse which is stolen from him who has a
right thereto, thus carnal intercourse with �YJI T�EJ� ; and �YRITFSi �XELE fleshly
lust, which, because it is contrary to the law, must seek (cf. furtum, secret love
intrigue) concealment (�YRTS, extensive plur., as �YqIMÁ�áMÁ; Böttcher, § 694).
Just such pleasure, after which one wipes his mouth as if he had done nothing
(Pro. 30:20), is for men who are without wisdom sweet (QTM, Job. 20:12) and
pleasant; the prohibition of it gives to such pleasure attraction, and the secrecy
adds seasoning; and just such enjoyments the TWLYSK, personified carnality,
offers. But woe to him who, befooled, enters her house!

Pro. 9:18. He goes within:

18 And he knows not that the dead are there;
In the depths of Hades, her guests.

How near to one another the house of the adulteress and Hades are, so that a
man passes through the one into the other, is already stated in Pro. 2:18; 7:28.
Here, in the concluding words of the introduction to the Book of Proverbs,
addressed to youth, and for the most part containing warning against sinful
pleasure, these two further declarations are advanced: the company assembled
in the house of lewdness consists of �YJIPFRi, i.e., (cf. p. 59) the old, worn-out,
who are only in appearance living, who have gone down to the seeming life of



the shadowy existence of the kingdom of the dead; her (TWLYSK) invited ones
(cf. 7:26, her slaughtered ones) are in the depths of Hades (not in the valleys,
as Umbreit, Löwenstein, and Ewald translate, but in the depths, Aquila,
Symmachus, Theodotion, eÏpiÃ toiÌj baqeÂsi; for YQ�Mi�I is not only plur. to QME��,
but also per metaplasmum to QME�O, Pro. 25: 3, as YR�MiJI to RMEJO), thus in
TYtIXitÁ L�J�i (Deu. 32:22); they have forsaken the fellowship of the life and
of the love of God, and have sunk into the deepest destruction. The house of
infamy into which Folly allures does not only lead to hell, it is hell itself; and
they who permit themselves to be thus befooled are like wandering corpses,
and already on this side of death are in the realm of wrath and of the curse. f107

First Collection Of Solomonic Proverbs, Pro. 10: 1-22:16

CHAPTER 10

Pro. 10: 1-22:16. The superscription, HMOLO�i YL��iMI, here shows that now
we have reached that which the title of the book, Pro. 1: 1-6, presented to view.
Here we have the commencement of that collection of Solomonic Proverbs
which under this title forms, together with the introduction, Pro. 1: 7-9:18, the
Older Book of Proverbs. The introduction is disproportionately long. It is the
manner of the editor to extend himself in length and breadth; and besides, an
educational zeal in behalf of youth, and his aim, which was without doubt to
put them on their guard against certain prevailing moral evils of his time, make
him thus persuasive; and if he detains his readers so long from the proper
Solomonic Proverbs, yet this might be excused from the circumstance, that
though his introduction does not strictly consists of Proverbs of Solomon, yet it
consists of proverbs after the manner of Solomon, i.e., of proverbs which, as to
their contents and form, take their structure from the pattern of those of
Solomonic authorship.

In this introduction, 1-9, there are larger sections of interconnected thoughts
having one common aim. Even in Pro. 6: 1-19 there are manifestly three
proverbial discourses distinguished from one another, shorter indeed, yet
containing one fundamental thought. Such proverbs as are primarily designed
to form one completed little whole of themselves, are not here to be met with.
On the contrary, the Solomonic collection which now follows consists of pure
distichs, for the most part antithetical, but at the same time going over all the
forms of the technical proverb, as we have already shown; vid., p. 16.
Accordingly the exposition must from this point onward renounce reproduced
combinations of thought. The succession of proverbs here is nevertheless not
one that is purely accidental or without thought; it is more than a happy
accident when three of the same character stand together; the collector has



connected together proverb with proverb according to certain common
characteristics (Bertheau). And yet more than that: the mass separates itself
into groups, not merely succeeding one another, but because a certain
connection of ideas connects together a number of proverbs, in such a way that
the succession is broken, and a new point of departure is arrived at (Hitzig).
There is no comprehensive plan, such as Oetinger in his summary view of its
contents supposes; the progressive unfolding follows no systematic scheme,
but continuously wells forth. But that the editor, whom we take also to be the
arranger of the contents of the book, did not throw them together by good
chance, but in placing them together was guided by certain reasons, the very
first proverb here shows, for it is chosen in conformity with the design of this
book, which is specially dedicated to youth:

10: 1 A wise son maketh glad his father;
A foolish son is his mother’s grief.

One sees here quite distinctly (cf. Hos. 13:13) that �KFXF (from �KAXF, properly
to be thick, stout, solid, as puknoÂj = sofoÂj) is primarily a practical and ethical
conception. Similar proverbs are found further on, but consisting of
synonymous parallel members, in which either the father both times represents
the parents, as Pro. 17:21; 23:24, or father and mother are separated, each
being named in different members, as Pro. 17:25; 23:25, and particularly
Pro. 15:20, where 20a = 1a of the above proverb. It is incorrect to say, with
Hitzig, that this contrast draws the division after it: the division lies nearer in
the synonymous distichs, and is there less liable to be misunderstood than in
the antithetic. Thus, from this proverb before us, it might be concluded that
grief on account of a befooled son going astray in bypaths, and not coming to
the right way, falls principally on the mother, as (Sir. 3: 9) is often the case in
unfortunate marriages. The idea of the parents is in this way only separated,
and the two members stand in suppletive interchangeable relationship. XmAVAYi is
the middle of the clause, and is the usual form in connection; XÁm�VAYi is the
pausal form. HGFwt, from HGWT (HGY), has pass. uÑ, as HR�Ft, act. oÑ. “The
expression of the pred. 1b is like Pro. 3:17; 8: 6; 10:14 f.; cf. e.g., Arab.
aÑlastakåsåa furkat, oversharpening is dividing, i.e., effects it [inquiries become or
lead to separation] (cf. our proverb, Allzuscharf macht scharig = too much
sharpening makes full of notches); Burckhardt, Sprüchw. Nr. 337” (Fl.).

Pro. 10: 2. There follows now a series of proverbs which place possessions
and goods under a moral-religious point of view:

Treasures of wickedness bring no profit;
But righteousness delivers from death.



The LXX and Aquila translate aÏnoÂmouj (aÏsebeiÌj). LY�I�H (to profit) with the
accus. is possible, Isa. 57:12, but T�RCi�J one does not use by itself; it
requires a genitive designating it more closely. But also J�FYªIRÁdi of the Targ.,
paranoÂmwn of Symmachus, fails; for the question still remains, to whom?
Rightly Syr., Jerome, Theodotion, and the Quinta: aÏsebeiÂaj, cf. Pro. 4:17,
Mic. 4:10; Luke 16: 9, mamwnaÌj thÌj aÏdikiÂaj. Treasures to which wickedness
cleaves profit not, viz., him who has collected them through wickedness. On
the contrary, righteousness saves from death (2b = 11: 4b, where the
parallelism makes it clear that death as a judgment is meant). In Deu. 24:13 it
had been already said that compassionate love is “righteousness before the
Lord,” the cardinal virtue of the righteousness of life. Faith (Hab. 2: 4) is its
soul, and love its life. Therefore dikaiosuÂnh and eÏlehmosuÂnh are
interchangeable ideas; and it ought not to be an objection against the
Apocrypha that it repeats the above proverb, eÏlehmosuÂnh eÏk qanaÂtou rÎuÂetai,
Tob. 4:10; 12: 9, Sir. 3:30; 29:12, for Dan. 4:24 also says the very same thing,
and the thought is biblical, in so far as the giving of alms is understood to be
not a dead work, but (Psa. 112: 9) the life-activity of one who fears God, and
of a mind believing in Him and resting in His word.

Pro. 10: 3. Another proverb, the members of which stand in chiastic relation
to those of the preceding:

Jahve does not suffer the soul of the righteous to hunger;
But the craving of the godless He disappointeth.

The thought is the same as Pro. 13:25. There, as also at Pro. 6:30, the soul is
spoken of as the faculty of desire, and that after nourishment, for the lowest
form of the life of the soul is the impulse to self-preservation. The parallel
HwFHA, in which LXX and Ar. erroneously find the meaning of HyFXÁ, life, the Syr.
Targ. the meaning of ��H, possession, means the desire, without however being
related to HwFJÁ (Berth.); it is the Arab. hawan, from HWFHF, Arab. haway, which,
from the fundamental meaning xaiÂnein, hiare, to gape, yawn, signifies not only
unrestrained driving along, and crashing overthrow (cf. Pro. 11: 6; 19:13), but
also the breaking forth, ferri in aliquid, whence HwFXÁ, Arab. hawan, violent
desire, in Hebr. generally (here and Psa. 52: 9, Mic. 7: 3) of desire without
limits and without restraint (cf. the plur. aÑhawaÑ, arbitrary actions, caprices); the
meanings deduced from this important verbal stem (of which also HWFHF HYFHF,
accidere, and then esse, at least after the Arabic conception of speech, is an
offshoot) are given by Fleischer under Job. 37: 6, and after Fleischer by Ethé,
Schlafgemach der Phantasie, ii. p. 6 f. The verb �DAHF signifies to push in the
most manifold shades, here to push forth, repellere, as 2Ki. 4:27 (cf. Arab.



håadhaf, to push off = to discharge); the fut. is invariably �dOHiYE, like HGEHiYE. God
gives satisfaction to the soul of the righteous, viz., in granting blessings. The
desire of the wicked He does not suffer to be accomplished; it may appear for a
long time as if that which was aimed at was realized, but in the end God
pushes it back, so that it remains at a distance, because contrary to Him.
Instead of �Y�I�FRi TWHW, some editions (Plantin 1566, Bragadin 1615) have
�YDIGibO TWHW, but, in opposition to all decided testimony, only through a
mistaken reference to Pro. 11: 6.

Pro. 10: 4. There follow two proverbs which say how one man fails and
another succeeds:

He becomes poor who bears a sluggish hand;
But the hand of the diligent maketh rich.

These three proverbs, Pro. 19:15; 12:24, 27, are similar. From the last two it is
seen that HyFMIRi is a subst., as also from Psa. 120: 2 f. (HyFMIRi ���LF, from a
crafty tongue) that it is an adject., and from Lev. 14:15 f. (where �kA is fem.)
that it may be at the same time an adject. here also. The masc. is YMIRF, like YRI�F
to hyFRI�i, but neither of these occur; “the fundamental idea is that of throwing
oneself down lazily, when one with unbent muscles holds himself no longer
erect and stretched, Arab. taramy” (Fl.). The translation: deceitful balances
(Löwenstein after Rashi), is contrary to biblical usage, which knows nothing of
�K in this Mishnic meaning. But if �K is here regarded as fem., then it cannot
be the subject (Jerome, egestatem operata est manus remissa), since we read
HVE�O, not HVF�O. But �JRF also is not suitable as the subject (LXX, Syr., Targ.),
for poverty is called �YRI, �YR�, �JR�; on the contrary, �RF, plur. �Y�IRF or
�Y�IJRF, is used adjectively. Since now the adject. �RF, 1Sa. 12:14, is also
written �JRF, it may be translated: Poor is he who...(Bertheau); but we much
rather expect the statement of that which happens to such an one, thus: Poor
will he be... �JRF, 3 praet. = �RF, Psa. 34:11, with the same (grammatically
incorrect) full writing as �JQF, Hos. 10:14. In the conception of the subject,
HYMR��K, after Jer. 48:10, is interpreted as the accus. of the manner (Berth.:
whoever works with sluggish hand); but since HYMR HV� (in another sense
indeed: to practise cunning) is a common phrase, Psa. 52: 4; 101: 7, so also
will HYMR��K be regarded as the object: qui agit manum remissam, whoever
carries or moves such a hand (Hitzig). In 4b working is placed opposite to
bearing: the diligent hand makes rich, ditat or divitias parit; but not for itself
(Gesen. and others: becomes rich), but for him who bears it. The diligent man
is called �wRXF, from �RÁXF, to sharpen, for, as in oÏcuÂj, acer, sharpness is



transferred to energy; the form is the same as QwlXÁ, smooth (for the aÝ is
unchangeable, because recompensative), a kindred form to L��QF like ��MXF,
and Arab. faÑÿuÑl as fashawsh, a boaster, wind-bag, either of active (as �wnXÁ) or
(as QWLX, �WRX, DwmJA, Lwk�A) of passive signification.

Pro. 10: 5. There is now added a proverb which, thus standing at the
beginning of the collection, and connecting itself with v. 1, stamps on it the
character of a book for youth:

He that gathereth in summer is a wise son;
But he that is sunk in sleep in the time of harvest

is a son that causeth shame.

Von Hofmann (Schriftb. ii. 2. 403) rightly interprets LYkIViMÁ �b� and �YBIM� �b�,
with Cocceius and others, as the subject, and not with Hitzig as predicate, for
in nominal clauses the rule is to place the predicate before the subject; and
since an accurate expression of the inverted relation would both times require
JWH referring to the subject, so we here abide by the usual syntax: he that
gathers in summer time is... Also the relation of the members of the sentence,
Pro. 19:26, is a parallel from which it is evident that the misguided son is
called �YBM as causing shame, although in �YBH the idea to put to shame (=
to act so that others are ashamed) and to act shamefully (disgracefully), as in
LYKVH the ideas to have insight and to act intelligently, lie into one another
(cf. Pro. 14:35); the root-meaning of LYKVH is determined after LKEV�, which
from LKAVF, complicare, designates the intellect as the faculty of intellectual
configuration. ��b, properly disturbari, proceeds from a similar conception as
the Lat. confundi (pudore). �YIQA and RYCIQF fall together, for �YQ (from �WQ =
qaÑtå, to be glowing hot) is just the time of the RYCQ; vid., under Gen. 8:22. To
the activity of a thoughtful ingathering, RGAJF, for a future store (vid., Pro. 6: 7),
stands opposed deep sleep, i.e., the state of one sunk in idleness. �dARiNI means,
as Schultens has already shown, somno penitus obrui, omni sensu obstructo et
oppilato quasi, from �DARF, to fill, to shut up, to conclude; the derivation
(which has been adopted since Gesenius) from the Arab. word having the same
sound, rdm, stridere, to shrill, to rattle (but not stertere, to snore), lies remote
in the Niph., and also contradicts the usage of the word, according to which it
designates a state in which all free activity is bound, and all reference to the
external world is interrupted; cf. HMFd�RitÁ, Pro. 19:15, of dulness, apathy,
somnolency in the train of slothfulness. The LXX has here one distich more
than the Hebr. text.



Pro. 10: 6. There now follow two proverbs regarding the blessings and the
curses which come to men, and which flow forth from them. Here, however, as
throughout, we take each proverb by itself, that it might not appear as if we
had a tetrastich before us. The first of these two antithetic distichs is:

Blessings (come) on the head of the just;
But violence covereth the mouth of the godless.

Blessings are, without being distinguished, bestowed as well as prayed for
from above. Regarding the undistinguished uses of �JROLi (of a recompense of
reward), �JRObI (of penal recompense), and �JRO�LJA (especially of
punishment), vid., under Gen. 49:26. If we understand, with Ewald, Bertheau,
Elster, Zöckler, and others, the two lines after v. 11, Pro. 19:28, cf. 10:18: the
mouth of the wicked covers (hides under a mask) violence, inasmuch as he
speaks words of blessing while thoughts of malediction lurk behind them
(Psa. 62: 5), then we renounce the sharpness of the contrast. On the contrary, it
is preserved if we interpret YPiw as object: the violence that has gone out from it
covereth the mouth of the wicked, i.e., it falls back upon his foul mouth; or as
Fleischer (and Oetinger almost the same) paraphrases it: the deeds of violence
that have gone forth from them are given back to them in curses and
maledictions, so that going back they stop, as it were, their mouth, they bring
them to silence; for it is unnecessary to take YPi synecdochically for YNP (cf.
e.g., Psa. 69: 8), since in T�KRFbI 6a are perhaps chiefly meant blessings of
thankful acknowledgment on the part of men, and the giving prominence to the
mouth of the wicked from which nothing good proceeds is well accounted for.
The parallels do not hinder us thus to explain, since parts of proverbs repeating
themselves in the Book of Proverbs often show a change of the meaning (vid.,
p. 18 f.). Hitzig’s conjecture, HSEkFYI (better HsEKUYi), is unnecessary; for
elsewhere we read, as here, that SMX (violence), jure talionis, covers, HsEKAYi,
the wicked, Hab. 2:17, or that he, using “violence,” therewith covers the whole
of his external appearance, i.e., gives to it the branded impress of the
unrighteousness he has done (vid., Köhler under Mal. 2:16).

Pro. 10: 7. Thus, as v. 6 says how it goes with the righteous and the wicked
in this life, so this verse tells how it fares with them after death:

The memory of the righteous remains in blessings,
And the name of the godless rots.

The tradition regarding the writing of RKZ with five (RKEZ�) or six points (RKEZE)
is doubtful (vid., Heidenheim in his ed. of the Pentateuch, MeoÑr Enajim, under
Exo. 17:14); the Cod. 1294 and old printed copies have here RKEZ�. Instead of



HKFRFBiLI, ¥RFBOYi might be used; the phrase HKRBL HYH (opp. HLFLFQiLI HYH,
often used by Jeremiah), subordinate to the substantival clause, paraphrases the
passive, for it expresses a growing to something, and thus the entrance into a
state of endurance. The remembrance of the righteous endures after his death,
for he is thought of with thankfulness (LC�Z = HKRBL QYDC RKZ, the usual
appendix to the name of an honoured, beloved man who has died), because his
works, rich in blessing, continue; the name of the godless, on the contrary, far
from continuing fresh and green (Psa. 62:17) after his departure, becomes
corrupt (BQR, from QR, to be or to become thin, to dissolve in fine parts,
tabescere), like a worm-eaten decayed tree (Isa. 40:20). The Talmud explains
it thus, Joma 38b: foulness comes over their name, so that we call no one after
their name. Also the idea suggests itself, that his name becomes corrupt, as it
were, with his bones; the Mishnah, at least Ohaloth ii. 1, uses BQFRF of the dust
of corruption.

Pro. 10: 8. There follows now a series of proverbs in which reference to sins
of the mouth and their contrary prevails:

He that is wise in heart receives precepts;
But he that is of a foolish mouth comes to ruin.

A BL���KAXá, wise-hearted, as one whose heart is �KAXF, Pro. 23:15; in a word, a
��BNF, a person of understanding or judgment, Pro. 16:21. Such an one does not
make his own knowledge the ne plus ultra, nor does he make his own will the
noli me tangere; but he takes commands, i.e., instructions directing or
prohibiting, to which he willingly subordinates himself as the outflow of a
higher knowledge and will, and by which he sets bounds and limits to himself.
But a fool of the lips, i.e., a braggart blunderer, one pleasing himself with vain
talk (Pro. 14:23), falls prostrate, for he thinks that he knows all things better,
and will take no pattern; but while he boasts himself from on high, suddenly all
at once — for he offends against the fundamental principle of common life and
of morality — he comes to lie low down on the ground. The Syr. and Targ.
translate �B�lFYI by, he is caught (Bertheau, ensnared); Aquila, Vulgate, Luther,
darhÂsetai, he is slain; Symmachus, basanisqhÂsetai; but all without any
support in the usage of the language known to us. Theodotion, furhÂsetai, he
is confounded, is not tenable; Joseph Kimchi, who after David Kimchi, under
Hos. 4:14, appeals in support of this meaning (�BT�Y, similarly Parchon:
LBLBTY) to the Arabic, seems to think on iltibaÑs, confusion. The demonstrable
meanings of the verb �BL are the following: 1. To occasion trouble. Thus
Mechilta, under Exo. 17:14, WHW�BL, one has imposed upon him trouble; Sifri,
under Num. 11: 1, WN�BLTN, we are tired, according to which Rashi: he



fatigues himself, but which fits neither to the subj. nor to the contrast, which is
to be supposed. The same may be said of the meaning of the Syr. lbtå, to drive
on, to press, which without doubt accords with the former meaning of the word
in the language of the Midrash. 2. In Arab. labatå (R. lab, vid., Wünsche’s
Hos. p. 172), to throw any one down to the earth, so that he falls with his
whole body his whole length; the passive �BLN, to be thus thrown down by
another, or to throw oneself thus down, figuratively of one who falls
hopelessly into evil and destruction (Fl.). The Arabic verb is also used of the
springing run of the animal ridden on (to gallop), and of the being lame (to
hop), according to which in the Lex. the explanations, he hurries, or he wavers
hither and thither, are offered by Kimchi (Graec. Venet. planhqhÂsetai). But
the former of these explanations, corruit (= in calamitatem ruit), placed much
nearer by the Arabic, is confirmed by the LXX uÎposkelisqhÂsetai, and by the
BereÑshith rabba, c. 52, where �BL is used in the sense to be ruined (= L�KN).
Hitzig changes the passive into the active: “he throws the offered XQALE
scornfully to the ground,” but the contrast does not require this. The wanton,
arrogant boasting lies already in the designation of the subj. �YTPV LYWJ ; and
the sequel involves, as a consequence, the contrasted consequence of ready
reception of the limitations and guidance of his own will by a higher.

Pro. 10: 9. The form of this verse is like the eighth, word for word:

He that walketh in innocence walketh securely;
But he that goeth in secret ways is known.

The full form of ��tbÁ does not, as Hitzig supposes, stand in causal connection
with the Dech−Ñ, for the consonant text lying before us is at least 500 years older
than the accentuation. For �tO ¥L�HO at Pro. 2: 7, there is here ��tbÁ ¥L�HO =
�WT ¥REDEbI �LH ; so WYKFRFdi �q�JAMi denotes, after Pro. 2:15, such an one
�Y�IQi�I WYKFRFdi R�EJá. Expressed in the language of the N.T., �WT is the
property of the aÎplouÌj or aÏkeÂraioj, for the fundamental idea of fulness is here
referred to full submission, full integrity. Such an one goes X�AbE (Aquila,
aÏmeriÂmnwj), for there is nothing designedly concealed by him, of which he has
reason to fear that it will come to the light; whoever, on the contrary, makes
his ways crooked, i.e., turns into crooked ways, is perceived, or, as we might
also explain it (vid., under Gen. 4:15): if one (qui = si quis) makes his ways
crooked, then it is known — nothing, however, stands opposed to the reference
of JAD�wFYI to the person: he is finally known, i.e., unmasked (LXX Jerome,
gnwsqhÂsetai, manifestus fiet). Usually it is explained: he is knowing, clever,
with the remark that �DWN is here the passive of �YDWH (Gesen., Ewald,
Hitzig); Hiph. to give to feel; Niph. to become to feel, properly to be made to



know (Luth.: made wise); but the passive of the Hiph. is the Hoph. Such a
Niph. in which the causative (not simply transitive) signification of the Hiph.
would be applied passively is without example (vid., Ewald, § 133a); the
meaning of Jer. 31:19 also is: after I have become known, i.e., been made
manifest, uncovered, drawn into the light.

Pro. 10:10. This verse contains another proverb, similarly formed, parallel
with the half of v. 8:

He that winketh with the eye causeth trouble;
And a foolish mouth comes to ruin.

Regarding the winking or nipping, i.e., the repeated nipping of the eyes (cf.
nictare, frequent. of niceÔre), as the conduct of the malicious or malignant,
which aims at the derision or injury of him to whom it refers, vid., under
Pro. 6:13; there �RQ was connected with B of the means of the action; here, as
Psa. 35:19, cf. Pro. 16:30, it is connected with the object accus. He who so
does produces trouble (heart-sorrow, Pro. 15:13), whether it be that he who is
the butt of this mockery marks it, or that he is the victim of secretly concerted
injury; �T�YI is not here used impersonally, as Pro. 13:10, but as Pro. 29:15, cf.
Lev. 19:28; 24:20, in the sense of the cause. 10b forms a striking contrast to
10a, according to the text of the LXX: oÎ deÃ eÏleÂgxwn metaÃ parÏrÎhsiÂaj
eiÏrhnopoieiÌ. The Targ., however, abides, contrary to the Syr., by the Hebrew
text, which certainly is older than this its correction, which Ewald and Lagarde
unsuccessfully attempt to translate into the Hebrew. The foolish mouth, here
understood in conformity with 10a, is one who talks at random, without
examination and deliberation, and thus suddenly stumbles and falls over, so
that he comes to lie on the ground, to his own disgrace and injury.

Pro. 10:11. Another proverb, similar to the half of v. 6:

A fountain of life is the mouth of the righteous;
But the mouth of the godless hideth violence.

If we understand 11b wholly as 6b: os improborum obteget violentia, then the
meaning of 11a would be, that that which the righteous speaks tends to his
own welfare (Fl.). But since the words spoken are the means of communication
and of intercourse, one has to think of the water as welling up in one, and
flowing forth to another; and the meaning of 11b has to accommodate itself to
the preceding half proverb, whereby it cannot be mistaken that SMFXF
(violence), which was 6b subj., bears here, by the contrast, the stamp of the
obj.; for the possibility of manifold windings and turnings is a characteristic of
the Mashal. In the Psalms and Prophets it is God who is called �YyIXÁ R�QMi,
Psa. 36:10, Jer. 2:13; 17:13; the proverbial poetry plants the figure on ethical



ground, and understands by it a living power, from which wholesome effects
accrue to its possessor, Pro. 14:27, and go forth from him to others, Pro. 13:14.
Thus the mouth of the righteous is here called a fountain of life, because that
which he speaks, and as he speaks it, is morally strengthening, intellectually
elevating, and inwardly quickening in its effect on the hearers; while, on the
contrary, the mouth of the godless covereth wrong (violentiam), i.e., conceals
with deceitful words the intention, directed not to that which is best, but to the
disadvantage and ruin of his neighbours; so that words which in the one case
bring to light a ground of life and of love, and make it effectual, in the other
case serve for a covering to an immoral, malevolent background.

Pro. 10:12. Another proverb of the different effects of hatred and of love:

Hate stirreth up strife,
And love covereth all transgressions.

Regarding �YNIDFMi, for which the Ker−Ñ elsewhere substitutes �YNIYFDiMI, vid., under
Pro. 6:14. Hatred of one’s neighbour, which is of itself an evil, has further this
bad effect, that it calls forth hatred, and thus stirreth up strife, feuds, factions,
for it incites man against man (cf. RR��O, Job. 3: 8); on the contrary, love covers
not merely little errors, but also greater sins of every kind (�Y�I�Fpi�LkF), viz.,
by pardoning them, concealing them, excusing them, if possible, with
mitigating circumstances, or restraining them before they are executed. All this
lies in the covering. James, however, gives it, Pro. 5:20, another rendering:
love covers them, viz., from the eyes of a holy God; for it forgives them to the
erring brother, and turns him from the error of his way. The LXX improperly
translate paÂntaj deÃ touÃj mhÃ filoneikouÌntaj keloÂptei filiÂa; but Peter
(1Pe. 4: 8) as well as James, but none of the Greek versions; hÎ aÏgaÂph kaluÂyei
plhÌqoj aÎmartiwÌn. The Romish Church makes use of this passage as a proof
for the introduction of the fides formata, viz., caritate, in justification, which is
condemned in the Apology of the Augsburg Confession; and, indeed, the
multitudo peccatorum is not meant of the sins of him who cherishes love, but
of the sins of the neighbour. Sin stirs up hatred in men in their relation to one
another; but love covers the already existing sins, and smooths the
disturbances occasioned by them.

Pro. 10:13. There follow now two other proverbs on the use and abuse of
speech:

On the lips of the man of understanding wisdom is found;
And the rod for the back of the fool.

With Löwenstein, Hitzig, and others, it is inadmissible to regard �BE��Wi as a
second subject to JC�mFtI. The mouth itself, or the word of the mouth, may be



called a rod, viz., a rod of correction (Isa. 11: 4); but that wisdom and such a
rod are found on the lips of the wise would be a combination and a figure in
bad taste. Thus 13b is a clause by itself, as Luther renders it: “but a rod
belongs to the fool’s back;” and this will express a contrast to 13a, that while
wisdom is to be sought for on the lips of the man of understanding (cf.
Mal. 2: 7), a man devoid of understanding, on the contrary, gives himself to
such hollow and corrupt talk, that in order to educate him to something better,
if possible, the rod must be applied to his back; for, according to the Talmudic
proverb: that which a wise man gains by a hint, a fool only obtains by a club.
The rod is called �BE��, from �BÁ�F, to be smooth, to go straight down (as the
hair of the head); and the back Wg�, from HWFgF, to be rounded, i.e., concave or
convex.

14 Wise men store up knowledge;
But the mouth of the fool is threatening destruction.

Pro. 10:14. Ewald, Bertheau, Hitzig, Oetinger: “The mouth of the fool
blunders out, and is as the sudden falling in of a house which one cannot
escape from.” But since HTfXIMi is a favourite Mishle -word to denote the effect
and issue of that which is dangerous and destructive, so the sense is perhaps
further to be extended: the mouth of the fool is for himself (Pro. 13: 3) and
others a near, i.e., an always threatening and unexpectedly occurring calamity;
unexpectedly, because suddenly he blunders out with his inconsiderate shame-
bringing talk, so that such a fool’s mouth is to every one a praesens periculum.
As to wNpiCiYI, it is worthy of remark that in the Beduin, Arab. dåfn, fut. i,
signifies to be still, to be thoughtful, to be absorbed in oneself (vid., Wetstein
on Job, p. 281). According to Codd. and editions, in this correct, �YPiw is to be
written instead of LYWJ YPiw ; vid., Baer’s Torath Emeth, p. 40.

A pair of proverbs regarding possession and gain.

Pro. 10:15. Regarding possession:

The rich man’s wealth is his strong city;
The destruction of the poor is their poverty.

Pro. 10:15. The first line = Pro. 18:11. One may render the idea according to
that which is internal, and according to that which is external; and the proverb
remains in both cases true. As ZJO may mean, of itself alone, power, as means
of protection, or a bulwark (Psa. 8: 3), or the consciousness of power, high
feeling, pride (Jud. 5:21); so �z�U TYARiQI may be rendered as an object of self-
confidence, and HTfXIMi, on the contrary, as an object of terror (Jer. 48:39): the



rich man, to whom his estate (vid., on ��H, p. 44) affords a sure reserve and an
abundant source of help, can appear confident and go forth energetically; on
the contrary, the poor man is timid and bashful, and is easily dejected and
discouraged. Thus e.g., Oetinger and Hitzig. But the objective interpretation is
allowable, and lies also much nearer: the rich man stands thus independent,
changes and adversities cannot so easily overthrow him, he is also raised above
many hazards and temptations; on the contrary, the poor man is overthrown by
little misfortunes, and his despairing endeavours to save himself, when they
fail, ruin him completely, and perhaps make him at the same time a moral
outlaw. It is quite an experienced fact which this proverb expresses, but one
from which the double doctrine is easily derived:

(1) That it is not only advised, but also commanded, that man make the
firm establishing of his external life-position the aim of his endeavour;

(2) That one ought to treat with forbearance the humble man; and if he
always sinks deeper and deeper, one ought not to judge him with
unmerciful harshness and in proud self-exaltation.

Pro. 10:16. Regarding gain:

The gain of the righteous tendeth to life;
The income of the godless to sin.

Pro. 10:16. Intentionally, that which the righteous received is called HlF�Upi
(as Lev. 19:13), as a reward of his labour; that which the godless receives is
called HJFwBti, as income which does not need to be the reward of labour, and
especially of his own immediate labour. And with �YyIXÁLi, TJ«FXÁLi runs
parallel, from the supposition that sin carries the germ of death in itself. The
reward of his labour serves to the righteous to establish his life, i.e., to make
sure his life-position, and to elevate his life-happiness. On the contrary, the
income of the godless serves only to ruin his life; for, made thereby full and
confident, he adds sin to sin, whose wages is death. Hitzig translates: for
expiation, i.e., to lose it again as atonement for past sins; but if �YYX and
TJ�X are contrasted with each other, then TJ�X is death-bringing sin
(Pro. 8:35 f.).

The group of proverbs now following bring again to view the good and bad
effects of human speech. The seventeenth verse introduces the transition:

17 There is a way to life when one gives heed to correction;
And whoever disregards instruction runs into error.



Pro. 10:17. Instead of �YyIXÁ XRÁJO (Pro. 5: 6), there is here �YYXLi XRJ ; and
then this proverb falls into rank with v. 16, which contains the same word
�YYXL. The accentuation denotes XRÁJO as subst.; for XRÁJO [way, road] = XÁR�JO
[a wayfarer, part. of XRÁJF] would, as �SA�O, Lev. 11: 7, ��ANO, Psa. 94: 9, have
the tone on the ultima. It is necessary neither to change the tone, nor, with
Ewald, to interpret XRÁJO as abstr. pro concreto, like ¥LEH�, for the expression
“wanderer to life” has no support in the Mishle. Michaelis has given the right
interpretation: via ad vitam est si quis custodiat disciplinam. The syntactical
contents, however, are different, as e.g., 1Sa. 2:13, where the participle has the
force of a hypothetical clause; for the expression: “a way to life is he who
observes correction,” is equivalent to: he is on the way to life who...; a variety
of the manner of expression: “the porch was twenty cubits,” 2Ch. 3: 4,
particularly adapted to the figurative language of proverbial poetry, as if the
poet said: See there one observant of correction — that (viz., the RMO�i [RMÁ�F,
to watch] representing itself in this RM��O) is the way to life. RSFwM and TXÁKA�t
are related to each other as paideiÂa and eÏÂlegxoj; BZ��O [BZA�F, to leave, forsake] is
equivalent to RM��O YtILibI. H�ETiMÁ would be unsuitable as a contrast in the
causative sense: who guides wrong, according to which Bertheau understands
17a, that only he who observes correction can guide others to life. We expect
to hear what injuries he who thinks to raise himself above all reproach brings
on himself. Hitzig, in his Commentary (1858), for this reason places the
Hithpa. H�EtÁMI (rather write H�ETfMI) in the place of the Hiph.; but in the Comm.
on Jeremiah (1866), Jer. 42:20, he rightly remarks: “To err, not as an
involuntary condition, but as an arbitrary proceeding, is suitably expressed by
the Hiph.” In like manner �YSI�H JAYgIHI (to touch), QYXIRiHI (to go to a
distance), denote the active conduct of a being endowed with reason; Ewald, §
122, c. Jewish interpreters gloss H�TM by supplying ��PiNA; but it signifies only
as inwardly transitive, to accomplish the action of the T��ti.

18 He that hideth hatred is a mouth of falsehood;
And he that spreadeth slander is a fool.

Pro. 10:18. The LXX, kaluÂptousin eÏÂxqran xeiÌla diÂkaia, which Ewald
prefers, and which has given occasion to Hitzig to make a remarkable
conjecture (“He who conceals hatred, close lips,” which no one understands
without Hitzig’s comment. to this his conjecture). But

(1) to hide hatred (cf. v. 11, Pro. 26:24) is something altogether different from
to cover sin (v. 12, Pro. 17: 9), or generally to keep anything secret with
discretion (Pro. 10:13); and



(2) that diÂkaia is a corrupt reading for aÏÂdika (as Grabe supposes, and
Symmachus translates) or doÂlia (as Lagarde supposes, and indeed is found in
Codd.). Michaelis well remarks: odium tectum est dolosi, manifesta
sycophantia stultorum. Whoever conceals hateful feelings behind his words is
RQE�F�YT�PiVI, a mouth of falsehood (cf. the mouth of the fool, v. 14); one does
not need to supply �YJ, but much rather has hence to conclude that a false man
is simply so named, as is proved by Psa. 120: 3. There is a second moral
judgment, 18b: he who spreadeth slander (JCI�Mw, according to the Masoretic
writing: he who divulges it, the correlate to JYBH, to bring to, Gen. 37: 2) is a
Thor [fool, stupid, dull], LYSIKi (not a Narr [fool, godless person], LYWIJå); for
such slandering can generally bring no advantage; it injures the reputation of
him to whom the HbFDI, i.e., the secret report, the slander, refers; it sows
discord, has incalculable consequences, and finally brings guilt on the tale-
bearer himself.

19 In a multitude of words transgression is not wanting;
But he who restrains his lips shows wisdom.

Pro. 10:19. We do not, with Bertheau, understand 19a: by many words a
transgression does not cease to be what it is; the contrast 19b requires a more
general condemnation of the multitude of words, and LDAXF not only means to
cease from doing (to leave off), and to cease from being (to take away), but
also not at all to do (to intermit, Eze. 3:11; Zec. 11:12), and not at all to be (to
fail, to be absent), thus: ubi verborum est abundantia non deest peccatum (Fl.).
Michaelis suitably compares polulogiÂa pollaÃ sfaÂlmata eÏÂxei by Stobäus, and
J�X JYBM �YRBD HBRMH LK in the tractate Aboth i. 17, wherewith Rashi
explains the proverb. ��ApE is not here, as elsewhere, e.g., Psa. 19:14, with
special reference to the sin of falling away from favour, apostasy, but, like the
post-biblical HRFB��á, generally with reference to every kind of violation (��P
= Arab. fsq dirumpere) of moral restraint; here, as Jansen remarks, peccatum
sive mendacii, sive detractionis, sive alterius indiscretae laesionis, sive
vanitatis, sive denique verbi otiosi. In 19b it is more appropriate to regard
LYkIViMÁ as the present of the internal transitive (intelligenter agit) than to
interpret it in the attributive sense (intelligens).

20 Choice silver is the tongue of the righteous;
But the heart of the godless is little worth.

Pro. 10:20. Choice silver is, as Pro. 8:19, cf. 10, pure, freed from all base
mixtures. Like it, pure and noble, is whatever the righteous speaks; the heart,
i.e., the manner of thought and feeling, of the godless is, on the contrary, like
little instar nihili, i.e., of little or no worth, Arab. yasway kaÑlyla (Fl.). LXX: the



heart of the godless eÏkleiÂyei, i.e., ��MY, at first arrogant and full of lofty
plans, it becomes always the more dejected, discouraged, empty. But 20a leads
us to expect some designation of its worth. The Targ. (according to which the
Peshito is to be corrected; vid., Levy’s Wörterbuch, ii. 26): the heart of the
godless is JTFXáMÁ (from TXÁNi), refuse, dross. The other Greek versions accord
with the text before us.

21 The lips of the righteous edify many;
But fools die through want of understanding.

Pro. 10:21. The LXX translate 21a: the lips of the righteous eÏpiÂstatai
uÎyhlaÂ, which would at least require TWBR W�DY. H�FRF is, like the post-bibl.
SN�RipI (vid., the Hebr. Römerbrief, p. 97), another figure for the N.T.
oiÏkodomeiÌn: to afford spiritual nourishment and strengthening, to which
Fleischer compares the ecclesiastical expressions: pastor, ovile ecclesiae, les
ouailles; H�ERO means leader, Jer. 10:21, as well as teacher, Ecc. 12:11, for it
contains partly the prevailing idea of leading, partly of feeding. w�RiYI stands
for HNFY�ERitI, as v. 32, Pro. 5: 2. In 21b, Bertheau incorrectly explains, as
Euchel and Michaelis: stulti complures per dementem unum moriuntur; the
food has truly enough in his own folly, and needs not to be first drawn by
others into destruction. RSAXá is not here the connective form of RS�XF (Jewish
interpreters: for that reason, that he is such an one), nor of RSEXE (Hitzig,
Zöckler), which denotes, as a concluded idea, penuria, but like BXÁRi,
Pro. 21: 4, BKA�i, Pro. 6:10, and LPA�i, Pro. 16:19, infin.: they die by want of
understanding (cf. Pro. 5:23); this amentia is the cause of their death, for it
leads fools to meet destruction without their observing it (Hos. 4: 6).

Three proverbs which say that good comes from above, and is as a second
nature to the man of understanding:

22 Jahve’s blessing — it maketh rich;
And labour addeth nothing thereto

Pro. 10:22. Like 24a, JYHI limits the predicate to this and no other subject:
“all depends on God’s blessing.” Here is the first half of the ora et labora. The
proverb is a compendium of Psa. 127: 1, 2. 22b is to be understood, according
to v. 2 of this Solomonic psalm, not that God adds to His blessing no sorrow,
much rather with the possession grants at the same time a joyful, peaceful
mind (LXX, Targ., Syriac, Jerome, Aben-Ezra, Michaelis, and others), which
would require the word HFYLE�F; but that trouble, labour, i.e., strenuous self-
endeavours, add not (anything) to it, i.e., that it does not associate itself with
the blessing (which, as the Jewish interpreters rightly remark, is, according to



its nature, TPSWT, as the curse is �WRSX) as the causa efficiens, or if we
supply quidquam, as the complement to hmF�I [along with it]: nothing is added
thereto, which goes along with that which the blessing of God grants, and
completes it. Thus correctly Rashi, Luther, Ziegler, Ewald, Hitzig, Zöckler. the
now current accentuation, hmF�I BCE�E �SI�Y JLOWi, is incorrect. Older editions,
as Venice 1525, 1615, Basel 1618, have HM� BC� �SWY�JLW, the
transformation of BC� �SWY�JLW. Besides, BC� has double Segol (vid.,
Kimchi’s Lex.), and �SWY is written, according to the Masora, in the first
syllable plene, in the last defective.

23 Like sport to a fool is the commission of a crime;
And wisdom to a man of understanding.

Pro. 10:23. Otherwise Löwenstein: to a fool the carrying out of a plan is as
sport; to the man of understanding, on the contrary, as wisdom. HmFZI, from
�MÁZF, to press together, mentally to think, as Job. 17:11, and according to
Gesenius, also Pro. 21:27; 24: 9. But HmFZI has the prevailing signification of an
outrage against morality, a sin of unchastity; and especially the phrase HmFZI
HVF�F is in Jud. 20: 6 and in Ezekiel not otherwise used, so that all the old
interpreters render it here by patrare scelus; only the Targum has the equivocal
JTfDiYBI�á DB� ; the Syriac, however, ÿbd b−ÑsÔtaÝÿ. Sinful conduct appears to the
fool, who places himself above the solemnity of the moral law, as sport; and
wisdom, on the contrary, (appears as sport) to a man of understanding. We
would not venture on this acceptation of Q�XVikI if QX�VA were not attributed,
8:30 f., to wisdom itself. This alternate relationship recommends itself by the
indetermination of HMFKiXFWi, which is not favourable to the interpretation: sed
sapientiam colit vir intelligens, or as Jerome has it: sapientia autem est viro
prudentia. The subjects of the antithesis chiastically combine within the verse:
HMKX, in contrast to wicked conduct, is acting in accordance with moral
principles. This to the man of understanding is as easy as sporting, just as to
the fool is shameless sinning; for he follows in this an inner impulse, it brings
to him joy, it is the element in which he feels himself satisfied.

24 That of which the godless is afraid cometh upon him,
And what the righteous desires is granted to him.

Pro. 10:24. The formation of the clause 24a is like the similar proverb,
Pro. 11:27b; the subject-idea has there its expression in the genitival annexum,
of which Gen. 9: 6b furnishes the first example; in this passage before us it
stands at the beginning, and is, as in v. 22, emphatically repeated with JYHI.



HR�FGMi, properly the turning oneself away, hence shrinking back in terror;
here, as Isa. 66: 4, of the object of fear, parallel to HWFJátÁ, wishing, of the object
of the wish. In 24b Ewald renders �T�YI as adj. from �TAYF (whence �TFYJ�), after
the form XÁq�pI, and translates: yet to the righteous desire is always green. But
whether �T�YI is probably formed from �TY, and not from �TN, is a question in
Pro. 12:12, but not here, where wishing and giving (fulfilling) are naturally
correlata. Hitzig corrects �TfYU, and certainly the supplying of `H is as little
appropriate here as at Pro. 13:21. Also a “one gives” is scarcely intended
(according to which the Targ., Syr., and Jerome translate passively), in which
case the Jewish interpreters are wont to explain �TY, scil. �TWNH; for if the poet
thought of �TY with a personal subject, why did he not rescue it from the
dimness of such vague generality? Thus, then, �TY is, with Böttcher, to be
interpreted as impersonal, like Pro. 13:10, Job. 37:10, and perhaps also
Gen. 38:28 (Ewald, § 295a): what the righteous wish, that there is, i.e., it
becomes actual, is fulfilled. In this we have not directly and exclusively to
think of the destiny at which the godless are afraid (Heb. 10:27), and toward
which the desire of the righteous goes forth; but the clause has also truth which
is realized in this world: just that which they greatly fear, e.g., sickness,
bankruptcy, the loss of reputation, comes upon the godless; on the contrary
that which the righteous wish realizes itself, because their wish, in its
intention, and kind, and content, stands in harmony with the order of the moral
world.

There now follows a series of proverbs, broken by only one dissimilar proverb,
on the immoveable continuance of the righteous:

25 When the storm sweeps past, it is no more with the wicked;
But the righteous is a building firm for ever.

Pro. 10:25. How v. 25 is connected with v. 24 is shown in the Book of
Wisdom 5:15 (the hope of the wicked like chaff which the wind pursues). The
Aram., Jerome, and Graec. Venet. interpret K of comparison, so that the
destruction of the godless is compared in suddenness and rapidity to the
rushing past of a storm; but then XÁwR ought to have been used instead of
HPFwS; and instead of ��FRF �YJ�Wi with the W apodosis, a disturbing element in
such a comparison, would have been used ��R �LOXáYA, or at least �YIJF ��R.
The thought is no other than that of Job. 21:18: the storm, which is called
HPWS, from �wS, to rush forth, is meant, as sweeping forth, and K the
temporal, as Exo. 11: 4 (LXX paraporeuomeÂnhj kataigiÂdoj), with W apod.
following, like e.g., after a similar member of a temporal sentence, Isa. 10:25.



HPWS is a figure of God-decreed calamities, as war and pestilence, under
which the godless sink, while the righteous endure them; cf. with 25a, 1:27,
Isa. 28:18; and with 25b, 3:25, Hab. 2: 4, Psa. 91. “An everlasting foundation,”
since �L�F� is understood as looking forwards, not as at Isa. 58:12, backwards,
is a foundation capable of being shaken by nothing, and synecdoch. generally a
building. The proverb reminds us of the close of the Sermon on the Mount, and
finds the final confirmation of its truth in this, that the death of the godless is a
penal thrusting of them away, but the death of the righteous a lifting them up to
their home. The righteous also often enough perish in times of war and of
pestilence; but the proverb, as it is interpreted, verifies itself, even although not
so as the poet, viewing it from his narrow O.T. standpoint, understood it; for
the righteous, let him die when and how he may, is preserved, while the
godless perishes.

Pro. 10:26. This proverb stands out of connection with the series:

As vinegar to the teeth, and as smoke to the eyes,
So is the sluggard to them who gives him a commission.

A parabolic proverb (vid., p. 8), priamel -like in its formation (p. 11). Here and
there �YInAªILÁ is found with Mugrash, but in correct texts it has Reb−Ña-magnum;
the verse is divided into two by Athnach, whose subordinate distributive is
(Accentssystem, xi. § 1) Reb−Ña-magnum. Smoke makes itself disagreeably
perceptible to the sense of smell, and particularly to the eyes, which it causes
to smart so that they overflow with tears; wherefore Virgil speaks of it as
amarus, and Horace lacrimosus. �MEXO (from �M�XF, to be sour, harsh) signifies
properly that which is sour, as acetum, oÏÂcoj; here, after the LXX oÏÂmfac, the
unripe grapes, but which are called RSEbO (RSEb�) (vid., under Job. 15:33), by
which the Syr., here following the LXX, translates, and which also in the
Talmud, Demaï i. 1, is named �MEXO, after a doubtful meaning (vid., Aruch, and
on the other side Rashi), thus: vinegar, which the word commonly means, and
which also accords with the object of the comparison, especially if one thinks
of the sharp vinegar-wine of the south, which has an effect on the teeth
denoted by the Hebr. verb HHQ, as the effect of smoke is by HHK (Fl.). The
plur. WYXFLi�OLi is that of the category, like Pro. 22:21; 25:13; the parallel WYNFDOJá
of the latter passage does not at least make it necessary to regard it, like this, as
a plur. excellentiae (Bertheau, Hitzig, Ewald). They who send a sluggard, i.e.,
who make him their agent, do it to their own sorrow; his slothfulness is for
them, and for that which they have in view, of dull, i.e., slow and restrained, of
biting, i.e., sensibly injurious operation.



From this point the proverbs fall into the series connecting themselves with v.
25:

27 The fear of Jahve multiplies the days of life;
But the years of the godless are shortened.

Pro. 10:27. This parable, like v. 25, also corresponds with the O.T.
standpoint, having in view the present life. The present-life history confirms it,
for vice destroys body and soul; and the fear of God, which makes men
contented and satisfied in God, is truly the right principle of longevity. But
otherwise also the pious often enough die early, for God carries them away
H�RH YNPM [from the face of the evil], Isa. 57: 1 f.; or if they are martyrs for
the truth (Psa. 44:23, cf. 60: 6), the verification of the above proverb in such
cases moves forward (Wisd. 4: 7 ff.) into eternity, in which the life of the pious
continues for ever, while that of the godless loses itself with his death in the
state of everlasting death. Pro. 9:11, cf. 3: 2, resembles 27a. Instead of
HNFRiCOQitI, HNRiCÁQT was to be expected; but the flexion does not distinguish the
transitive RCÁQF (Arab. kåasåara) and intransitive RC�QF (Arab. kåasåura) as it ought.

28 The expectation of the righteous is gladness
And the hope of the godless comes to nothing.

Pro. 10:28. TLEX�Et as well as HWFQitI proceed on the fundamental idea of a
strained earnest looking back upon something, the same fundamental idea
which in another view gives the meaning of strength (LYIXÁ, Arab. håayl;
kåuwwat, kawiyy, cf. LDAgF, Arab. jdl, plectere, and L�DgF, strong and strength).
The substantival clause 28a denotes nothing more than: it is gladness (cf.
Pro. 3:17, all their steps are gladness), but which is equivalent to, it is that in
its issue, in gaudium desinit. Hitzig’s remark that TLXWT is the chief idea for
hope and fear, is not confirmed by the usage of the language; it always
signifies joyful, not anxious, expectation; cf. the interchange of the same two
synonyms Pro. 13: 7, and TWAJátÁ, Psa. 112:10, instead of TWAQitI (here and
Job. 8:13). While the expectation of the one terminates in the joy of the
fulfilment, the hope of the other (DBJ, R. DB, to separate) perishes, i.e., comes
to nothing.

29 Jahve’s way is a bulwark to the righteous;
But ruin to those that do evil.

Pro. 10:29. Of the two meanings which Z�OMF (Z��MF) has: a stronghold from
ZZA�F, and asylum (= Arab. m’adz) from Zw�, the contrast here demands the
former. `H ¥REdE and `H TJÁRiYI, understood objectively, are the two O.T. names



of true religion. It means, then, the way which the God of revelation directs
men to walk in (Psa. 143: 8), the way of His precepts, Psa. 119:27, His way of
salvation, Psa. 67: 3 (4); in the N.T. hÎ oÎdoÃj touÌ QeouÌ, Mat. 22:16,
Act. 18:25 f.; cf. hÎ oÎdoÂj simply, Act. 9: 2; 24:14. This way of Jahve is a
fortress, bulwark, defence for innocence, or more precisely, a disposition
wholly, i.e., unreservedly and without concealment, directed toward God and
that which is good. All the old interpreters, also Luther, but not the Graec.
Venet., translate as if the expression were �TfLÁ; but the punctuation has
preferred the abstr. pro concreto, perhaps because the personal �Tf nowhere
else occurs with any such prefix; on the contrary, �TO is frequently connected
with B, K, L. �RD �TL integro viae (vitae), are by no means to be connected
in one conception (Ziegler, Umbr., Elster), for then the poet ought to have
written �RD��TL HWHY Z�M. 29b cannot be interpreted as a thought by itself:
and ruin (vid., regarding HTfXIMi, ruina, and subjectively consternatio, v. 16)
comes to those who do evil; but the thought, much more comprehensive, that
religion, which is for the righteous a strong protection and safe retreat, will be
an overthrow to those who delight only in wickedness (vid., on �WEJF, p. 104), is
confirmed by the similarly formed distich, Pro. 21:15. Also almost all the
Jewish interpreters, from Rashi to Malbim, find here expressed the operation
of the divine revelation set over against the conduct of men, — essentially the
same as when the Tora or the Chokma present to men for their choice life and
death; or the gospel of salvation, according to 2Co. 2:15, is to one the savour
of life unto life, to another the savour of death unto death.

30 The righteous is never moved;
But the godless abide not in the land.

Pro. 10:30. Love of home is an impulse and emotion natural to man; but to
no people was fatherland so greatly delighted in, to none was exile and
banishment from fatherland so dreadful a thought, as it was to the people of
Israel. Expatriation is the worst of all evils with which the prophets threatened
individuals and the people, Amo. 7:17, cf. Isa. 22:17 f.; and the history of
Israel in their exile, which was a punishment of their national apostasy,
confirms this proverb and explains its form; cf. Pro. 2:21 f., Psa. 37:29. LbÁ is,
like Pro. 9:13, the emphatic No of the more elevated style; ��MNF, the opposite
of ��KNF, Pro. 12: 3; and �KA�F signifies to dwell, both inchoative: to come to
dwell, and consecutive: to continue to dwell (e.g., Isa. 57:15, of God who
inhabiteth eternity). In general, the proverb means that the righteous fearlessly
maintains the position he takes; while, on the contrary, all they who have no
hold on God lose also their outward position. But often enough this saying is
fulfilled in this, that they, in order that they may escape disgrace, became



wanderers and fugitives, and are compelled to conceal themselves among
strangers.

Pro. 10:31. For the third time the favourite theme already handled in three
appendixes is taken up:

The mouth of the righteous bringeth forth wisdom,
And the tongue of falsehood shall be rooted up.

Regarding the biblical comparison of thoughts with branches, and of words
with flowers and fruits, vid., my Psychol. p. 181; and regarding the root BN
(with its weaker BJ), to swell up and to spring up (to well, grow, etc.), vid.,
what is said in the Comm. on Genesis on JYBN, and in Isaiah on BWJ. We use
the word BwN of that which sprouts or grows, and BB�NO of that which causes that
something sprout; but also BWN may, after the manner of verbs of being full
(Pro. 3:10), of flowing (Gesen. § 138, 1, Anm. 2), take the object accus. of that
from which anything sprouts (Pro. 24:31), or which sprouting, it raises up and
brings forth (cf. Isa. 57:19). The mouth of the righteous sprouts, brings forth
(in Psa. 37:30, without a figure, HGEHiYE, i.e., utters) wisdom, which in all
relations knows how to find out that which is truly good, and suitable for the
end intended, and happily to unriddle difficult complications.

The conception of wisdom, in itself practical (from �KX, to be thick = solid,
firm), here gains such contents by the contrast: the tongue — whose character
and fruit is falsehood, which has its delight in intentional perversions of fact,
and thus increaseth complications (vid., regarding T�KpUHitÁ, Pro. 2:12) — is
rooted up, whence it follows as regards the mouth of the righteous, that it
continues for ever with that its wholesome fruit.

32 The lips of the righteous know what is acceptable;
But the mouth of the godless is mere falsehood.

Pro. 10:32. Hitzig, instead of �w�DiY�, reads �w�bIYA; the aÏpostaÂzei [they distil
or send forth] of the LXX does not favour this, for it is probably only a
corruption of eÏpiÂstatai, which is found in several MSS the Graec. Venet.,
which translates poimanouÌsi, makes use of a MS which it sometimes misreads.
The text does not stand in need of any emendations, but rather of a corrected
relation between the clauses, for the relation of 31a with 32b, and of 32a with
31b, strongly commends itself (Hitzig); in that case the explanation lies near:
the lips of the righteous find what is acceptable, viz., to God. But this thought
in the Mashal language is otherwise expressed (Pro. 12: 2 and paral.); and also
32a and 32b fit each other as contrasts, if by ��CRF, as Pro. 11:27; 14: 9, is to
be understood that which is acceptable in its widest generality, equally then in



relation to God and man. It is a question whether �W�DY means that they have
knowledge of it (as one e.g., says RPES� �DY, to understand writing, i.e., the
reading of it), or that they think thereupon (cf. Pro. 27:23). Fundamentally the
two ideas, according to the Hebrew conception of the words, lie in each other;
for the central conception, perceiving, is biblically equivalent to a delighted
searching into or going towards the object. Thus: the lips of the righteous think
of that which is acceptable (�WCR, cogn. to �X, gracefulness; xaÂrij, Col. 4: 6);
while the mouth of the godless is mere falsehood, which God (the wisdom of
God) hates, and from which discord on all sides arises. We might transfer
�W�DY to 32b; but this line, interpreted as a clause by itself, is stronger and
more pointed (Fl.).

CHAPTER 11

The next three proverbs treat of honesty, discretion, and innocence or dove-
like simplicity:

1 Deceitful balances are an abomination to Jahve;
But a full weight is His delight.

Pro. 11: 1. The very same proverb, with slightly varied expression, is found
in Pro. 20:23; and other such like proverbs, in condemnation of false and in
approbation of true balances, are found, Pro. 20:10; 16:11; similar predicates,
but connected with other subjects, are found at Pro. 12:22; 15: 8. “An
abomination to Jahve” is an expression we have already twice met with in the
introduction, Pro. 3:32; 6:16, cf. 8: 7; HBF���t is, like H��Ft, a participial noun,
in which the active conception of abhorring is transferred to the action
accomplished. ��CRF is in post-biblical Hebr. the designation of the arbitrium
and the voluntas; but here �N�CRi signifies not that which God wishes, but that
which He delights in having. “HMFRiMI (here for the first time in Proverbs), from
HMFRF, the Piel of which means (Pro. 26:19) aliquem dolo et fraude petere.
�BEJE, like the Pers. sanak, sanakh, Arab. såajat, a stone for weight; and finally,
without any reference to its root signification, like Zec. 5: 8, TRPW�H �BJ, a
leaden weight, as when we say: a horseshoe of gold, a chess-man of ivory.”

Pro. 11: 2. Now follows the Solomonic “Pride goeth before a fall.”

There cometh arrogance, so also cometh shame;
But with the humble is wisdom.

Interpreted according to the Hebr.: if the former has come, so immediately also
comes the latter. The general truth as to the causal connection of the two is



conceived of historically; the fact, confirmed by many events, is represented in
the form of a single occurrence as a warning example; the preterites are like
the Greek aoristi gnomici (vid., p. 32); and the perf., with the fut. consec.
following, is the expression of the immediate and almost simultaneous
consequence (vid., at Hab. 3:10): has haughtiness (��DZF after the form ��CLF,
from DYZI, to boil, to run over) appeared, then immediately also disgrace
appeared, in which the arrogant behaviour is overwhelmed. The harmony of
the sound of the Hebr. ��DZF and ��LQF cannot be reproduced in German [nor in
English]; Hitzig and Ewald try to do so, but such a quid pro quo as “Kommt
Unglimpf kommt an ihn Schimpf” [there comes arrogance, there comes to him
disgrace] is not a translation, but a distortion of the text. If, now, the antithesis
says that with the humble is wisdom, wisdom is meant which avoids such
disgrace as arrogance draws along with it; for the JAwNCF thinks not more highly
of himself than he ought to think (R. �C, subsidere, demitti, Deutsch. Morgenl.
Zeitsch. xxv. 185).

3 The integrity of the upright guideth them;
But the perverseness of the ungodly destroyeth them.

Pro. 11: 3. To the upright, �YRI�FYi, who keep the line of rectitude without
turning aside therefrom into devious paths (Psa. 125: 4 f.), stand opposed (as at
Pro. 2:21 f.) the ungodly (faithless), �YDIGibO, who conceal (from DGAbF, to cover,
whence DGEbE = TwSki) malicious thoughts and plans. And the contrast of HmFtU,
integrity = unreserved loving submission, is �LESE, a word peculiar to the
Solomonic Mashal, with its verb �l�SI (vid., p. 23). Hitzig explains it by the
Arab. saraf, to step out, to tread over; and Ewald by lafat, to turn, to turn about
(“treacherous, false step”), both of which are improbable. Schultens compares
salaf in the meaning to smear (R. �L, BL, aÏleiÂfein; cf. regarding such
secondary formations with § preceding, Hupfeld on Psa. 5: 7), and translates
here, lubricitas. But this rendering is scarcely admissible. It has against it
lexical tradition (Menahem: H�WM, wavering; Perchon: �WYZ, falsifying;
Kimchi: TWW�, misrepresentation, according to which the Graec. Venet.
skolioÂthj), as well as the methodical comparison of the words. The Syriac has
not this verbal stem, but the Targum has �LÁSi in the meaning to distort, to turn
the wrong way (skoliouÌn, streblouÌn), Pro. 10:10, and Est. 6:10, where, in the
second Targum, �LItiSiJI hM�wp means “his mouth was crooked.” With justice,
therefore, Gesenius in his Thesaurus has decided in favour of the fundamental
idea pervertere, from which also the Peshito and Saadia proceed; for in
Exo. 23: 8 they translate (Syr.) mahpeÑk (it, the gift of bribery, perverts) and
(Arab.) tazyf (= �y�ZAti, it falsifies). Fl. also, who at Pro. 15: 4 remarks, “�LESE,



from �LÁSF, to stir up, to turn over, so that the lowermost becomes the
uppermost,” gives the preference to this primary idea, in view of the Arab.
salaf, invertere terram conserendi causa. It is moreover confirmed by salaf,
praecedere, which is pervertere modified to praevertere. But how does �LESE
mean perversio (Theod. uÎposkelismoÂj), in the sense of the overthrow prepared
for thy neighbour? The parallels demand the sense of a condition peculiar to
the word and conduct of the godless (treacherous), Pro. 22:12 (cf. Exo. 23: 8),
Pro. 19: 3, thus perversitas, perversity; but this as contrary to truth and
rectitude (opp. HmFtU), “perverseness,” as we have translated it, for we
understand by it want of rectitude (dishonesty) and untruthfulness. While the
sincerity of the upright conducts them, and, so to say, forms their salvus
conductus, which guards them against the danger of erring and of hostile
assault, the perverseness of the treacherous destroys them; for the disfiguring
of truth avenges itself against them, and they experience the reverse of the
proverb, “das Ehrlich währt am längsten” (honesty endures the longest). The
Cheth−Ñb �D�W (�dF�FWi) is an error of transcription; the Ker−Ñ has the proper
correction, �d��FYi = �D�Di�FYi, Jer. 5: 6. Regarding DDA�F (whence YdA�A), which,
from its root-signification of making close and fast, denotes violence and
destruction, vid., under Genesis 17.

Three proverbs in praise of HQDC:

4 Possessions are of no profit in the day of wrath;
But righteousness delivereth from death.

Pro. 11: 4. That which is new here, is only that possessions and goods (vid.,
regarding ��H, p. 44) are destitute of all value in the day of the meÂllousa oÏrghÂ;
for HRFBi�E ��Y, the day of wrath breaking through the limits (of long-
suffering), has the same meaning as in the prophets; and such prophetic words
as Isa. 10: 3, Zep. 1:18, and, almost in the same words, Eze. 7:19, are
altogether similar to this proverb. The LXX, which translates eÏn hÎmeÂraÄ
eÏpagwghÌj, harmonizes in expression with Sir. 5: 8, cf. 2: 2. Theodotion
translates DYJ�, Pro. 27:10, by eÏpagwghÂ (providence, fate).

5 The righteousness of the blameless smootheth his way,
And by his own wickedness doth the wicked fall.

Pro. 11: 5. With the �YMITf (cf. Pro. 1:12), formed after the passive, more
than with �Tf, is connected the idea of the perfected, but more in the negative
sense of moral spotlessness than of moral perfection. The rectitude of a man
who seeks to keep his conscience and his character pure, maketh smooth (Rª�YI,
as Pro. 3: 6, not of the straightness of the line, but of the surface, evenness) his



life’s path, so that he can pursue his aim without stumbling and hindrance, and
swerving from the direct way; while, on the contrary, the godless comes to ruin
by his godlessness — that by which he seeks to forward his interests, and to
make a way for himself, becomes his destruction.

6 The rectitude of the upright saveth them,
And in their own covetousness are the faithless taken.

Pro. 11: 6. The integrity of those who go straight forward and straight
through, without permitting themselves to turn aside on crooked ways, delivers
them from the snares which are laid for them, the dangers they encounter;
while, on the contrary, the faithless, though they mask their intentions ever so
cunningly, are ensnared in their passionate covetousness: the mask is removed,
they are convicted, and are caught and lost. Regarding HwFHA, abyss, overthrow,
also stumbling against anything = covetousness, vid., at Pro. 10: 3, and under
Psa. 5:10. The form of the expression 6b follows the scheme, “in the image of
God created He man,” Gen. 9: 6. The subject is to be taken from the genitive,
as is marked by the accentuation, for it gives Mugrash to the TwAHABiw, as if it
were the principal form, for HwFHABiw.

Three proverbs regarding destruction and salvation:

7 When a godless man dies, his hope cometh to nought,
And the expectation of those who stand in fulness of strength is destroyed.

Pro. 11: 7. We have already remarked in the Introduction that �DJ is a
favourite word of the Chokma, and the terminological distinction of different
classes and properties of men (vid., pp. 29, 30); we read, Pro. 6:12, LJAyALIbI
�DFJF, and here, as also Job. 20:29; 27:13, ��FRF �DFJF, cf. Pro. 21:29, ��FRF
�YJI, but generally only ��FRF is used. A godless man, to whom earthly
possessions and pleasure and honour are the highest good, and to whom no
means are too base, in order that he may appease this his threefold passion,
rocks himself in unbounded and measureless hopes; but with his death, his
hope, i.e., all that he hoped for, comes to nought. The LXX translate
teleuthÂsantoj aÏndroÃj dikaiÂou ouÏk oÏÂllutai eÏlpiÂj, which is the converse of
that which is here said, 7a: the hope of the righteous expects its fulfilment
beyond the grave. The LXX further translate, toÃ deÃ kauÂxhma (TlÁHITiw) twÌn
aÏsebwÌn oÏÂllutai; but the distich in the Hebr. text is not an antithetic one, and
whether �YNI�J may signify the wicked (thus also the Syr., Targ., Venet., and
Luther), if we regard it as a brachyology for �YNI�J Y��NiJÁ, or as the plur. of an
adj. ��J, after the form B�� (Elazar b. Jacob in Kimchi), or wickedness
(Zöckler, with Hitzig, “the wicked expectation”), is very questionable. Yet



more improbable is Malbim’s (with Rashi’s) rendering of this �YNWJ, after
Gen. 49: 3, Psa. 78:51, and the Targ. on Job. 18:12, of the children of the
deceased; children gignuntur ex robore virili, but are not themselves the robur
virile. But while �YNWJ is nowhere the plur. of �WEJF in its ethical signification, it
certainly means in Psa. 78:51, as the plur. of ��J, manly strength, and in
Isa. 40:26, 29 the fulness of strength generally, and once, in Hos. 9: 4, as plur.
of �WEJF in its physical signification, derived from its root-meaning anhelitus
(Gen. 35:18, cf. Hab. 3: 7), deep sorrow (a heightening of the �WJ, Deu. 26:14).
This latter signification has also been adopted: Jerome, expectatio solicitorum;
Bertheau, “the expectation of the sorrowing;” Ewald, “continuance of sorrow;”
but the meaning of this in this connection is so obscure, that one must question
the translators what its import is. Therefore we adhere to the other rendering,
“fulness of strength,” and interpret �YNWJ as the opposite of �YNWJ �YJ,
Isa. 40:29, for it signifies, per metonymiam abstracti pro concr., those who are
full of strength; and we gain the meaning that there is a sudden end to the
expectation of those who are in full strength, and build their prospects thereon.
The two synonymous lines complete themselves, in so far as �YNWJ gains by
��R �DJ the associated idea of self-confidence, and the second strengthens
the thought of the first by the transition of the expression from the fut. to the
preterite (Fl.). TLXWTW has, for the most part in recent impressions, the
Mugrash; the correct accentuation, according to codices and old impressions,
is �YNWJ TLXWTW (vid., Baer’s Torath Emeth, p. 10, § 4).

8 The righteous is delivered from trouble,
And the godless comes in his stead.

Pro. 11: 8. The succession of the tenses gives the same meaning as when,
periodizing, we say: while the one is delivered, the other, on the contrary, falls
before the same danger. �LFXåNE (vid., under Isa. 58:11) followed by the
historical tense, the expression of the principal fact, is the perfect. The
statement here made clothes itself after the manner of a parable in the form of
history. It is true there are not wanting experiences of an opposite kind (from
that here stated), because divine justice manifests itself in this world only as a
prelude, but not perfectly and finally; but the poet considers this, that as a rule
destruction falls upon the godless, which the righteous with the help of God
escapes; and this he realizes as a moral motive. In itself WYTfXitÁ may also have
only the meaning of the exchange of places, but the LXX translate aÏnt� auÏtouÌ,
and thus in the sense of representation the proverb appears to be understood in
connection with Pro. 21:18 (cf. the prophetico-historical application,
Isa. 43: 4). The idea of atonement has, however, no application here, for the
essence of atonement consists in the offering up of an innocent one in the room



of the guilty, and its force lies in the offering up of self; the meaning is only,
that if the divinely-ordained linking together of cause and effect in the realms
of nature and of history brings with it evil, this brings to the godless
destruction, while it opens the way of deliverance for the righteous, so that the
godless becomes for the righteous the RPEKO, or, as we might say in a figure of
similar import, the lightning conductor.

9 The wicked with his mouth prepareth destruction for his neighbour;
But by knowledge the righteous are delivered from it.

Pro. 11: 9. The LXX translate, eÏn stoÂmati aÏsebwÌn pagiÃj (T�R?) poliÂtaij,
aiÏÂsqhsij deÃ dikaiÂoij euÏÂodaj, (WXLCY). There is no reason for changing (with
Hitzig and Ewald) the text, which in the form in which it is here translated was
before all other translators (Aq., Symmachus, Theodotion, Syr., Targ.,
Jerome). The accentuation, which separates the two instrumental statements by
greater disjunctives from that which follows, is correct. The “three” Greek
versions [viz. of Aquila, Theodotion, and Symmachus] translate �N�XF by
uÎpokrithÂj, which it means in the modern idiom; but in the ancient Hebr. it
signifies, him who is resolved upon evil, as in Arab. håanyf, him who is
resolved upon that which is right: he who turns aside to evil enters on a path
far removed from that which is right. In TYXI�iYA one is reminded (without any
etymological reason) of TXÁ�A (pit), and so in wCLiXFY� of �T�FTYXIªiMI
(Psa. 107:20) or a similar word; but TJADAbI contains the reference, in this
connection not easy to be mistaken, to the hostile purposes of the wicked
masked by the words of the mouth, which are seen through by the righteous by
virtue of knowledge which makes them acquainted with men. This penetrating
look is their means of deliverance.

Three proverbs follow relating to the nature of city and national life, and
between them two against mockery and backbiting:

10 In the prosperity of the righteous the city rejoiceth;
And if the wicked come to ruin, there is jubilation.

Pro. 11:10. The bI of Bw�bI denotes the ground but not the object, as
elsewhere, but the cause of the rejoicing, like the B 10b, and in the similar
proverb, Pro. 29: 2, cf. 28:12. If it goes well with the righteous, the city has
cause for joy, because it is for the advantage of the community; and if the
wicked (godless) come to an end, then there is jubilation (substantival clause
for �ROTf), for although they are honoured in their lifetime, yet men breathe
freer when the city is delivered from the tyranny and oppression which they
exercised, and from the evil example which they gave. Such proverbs, in



which the city (vicitas) represents the state, the poÂlij the politeiÂa, may, as
Ewald thinks, be of earlier date than the days of an Asa or Jehoshaphat; for
“from the days of Moses and Joshua to the days of David and Solomon, Israel
was a great nation, divided indeed into many branches and sections, but bound
together by covenant, whose life did not at all revolve around one great city
alone.” We value such critical judgments according to great historical points of
view, but confess not to understand why HYFRiQI must just be the chief city and
may not be any city, and how on the whole a language which had not as yet
framed the conception of the state (post-bibl. HNFYDIMi), when it would described
the community individually and as a whole, could speak otherwise than of city
and people.

11 By the blessing of the upright a city is exalted,
But by the mouth of the godless it is broken down.

Pro. 11:11. This verse is related, in the way of confirming it, to v. 10. The
LXX, which omits v. 4, here omits 10b and 11a, and combines 10a and 11b
into one proverb (vid., Lagarde). The meaning is clear: “by the benedictions
and pious prayers of the upright a city rises always to a higher eminence and
prosperity; while, on the contrary, the deceitful, arrogant, blasphemous talk of
the godless brings ruin to it” (Fl.). The nearest contrast to “by the blessing of
the upright” would be “by the cursing of the wicked,” but not in the sense of
the poet, who means to say that the city raises itself by the blessing of the
upright, and on the contrary, when godless men are exalted, then by their
words (whose blessing is no better than their curse) it comes to ruin. TREQE (=
HYFRiQI) occurs only four times in Proverbs, and in Job. 29: 7.

Pro. 11:12. There now follow two proverbs which refer to the intercourse of
private life.

He who mocketh his neighbour is devoid of understanding;
But the intelligent man remaineth silent.

Pro. 14:21 is a proverb similarly beginning with wH��R�Li ZbF, Pro. 13:13 is
another beginning with RBFDFLi ZbF. From this one sees that Li Zwb (cf. Li HZFbF,
Isa. 37:22) does not mean a speaking contemptuously in one’s presence; as
also from Pro. 6:30, that contemptuous treatment, which expresses itself not in
mockery but in insult, is thus named; so that we do not possess a German [nor
an English] expression which completely covers it. Whoever in a derisive or
insulting manner, whether it be publicly or privately, degrades his neighbour,
is unwise (BL��RSAXá as pred., like Pro. 6:32); an intelligent man, on the
contrary, keeps silent, keeps his judgment to himself, abstains from arrogant
criticisms, for he knows that he is not infallible, that he is not acquainted with



the heart, and he possesses too much self-knowledge to raise himself above his
neighbour as a judge, and thinks that contemptuous rejection, unamiable,
reckless condemnation, does no good, but on the contrary does evil on all
sides.

13 He who goeth about tattling revealeth secrets;
But he who is of a faithful spirit concealeth a matter.

Pro. 11:13. The tattler is called LYKIRF (intensive form of LK�RO), from his
going hither and thither. LYKIRF Y��NiJÁ, Eze. 22: 9, are men given to tattling,
backbiters; LYKIRF ¥L��H (cf. Lev. 19:16), one of the tattlers or backbiters goes,
a divulger of the matter, a tell-tale. It is of such an one that the proverb speaks,
that he reveals the secret (D�S, properly the being close together for the
purpose of private intercourse, then that intercourse itself, vid., at Psa. 25:14);
one has thus to be on his guard against confiding in him. On the contrary, a
XÁwR��MÁJåNE, firmus (fidus) spiritu, properly one who is established, or
reflexively one who proves himself firm and true (vid., at Gen. 15: 6), conceals
a matter, keeps it back from the knowledge and power of another. Zöckler
rightly concludes, in opposition to Hitzig, from the parallelism that the LYKR
¥LWH is subject; the arrangement going before also shows that this is the
“ground-word” (Ewald); in Pro. 20:19 a the relation is reversed: the revealer of
secrets is rightly named (cf. Sir. 27:16, oÎ aÏpokaluÂptwn musthÂria, k.t.l.).

14 Where there is no direction a people fall;
But where there is no want of counsellors there is safety.

Pro. 11:14. Regarding T�LbUXitÁ, vid., at Pro. 1: 5. There it means rules of
self-government; here, rules for the government of the people, or, since the
pluralet. denotes a multiplicity in unity, circumspect kubeÂrnhsij. With 14b,
24: 6b (where direction in war, as here in peace, is spoken of, and the meaning
of the word specializes itself accordingly) agrees; cf. also Pro. 15:22b. Hitzig
criticises the proverb, remarking, “we who have the longest resorted to many
counsellors, as a consequence of the superabundance have learned to say, ‘Too
many cooks spoil the broth,’ and, ‘He who asks long, errs.’” But the truth of
the clause 14b is in modern times more fully illustrated in the region of
ecclesiastical and political affairs; and in general it is found to be true that it is
better with a people when they are governed according to the laws and
conclusions which have resulted from the careful deliberation of many
competent and authorized men, than when their fate is entrusted
unconditionally to one or to a few. The proverb, it must be acknowledge, refers
not to counsellors such as in Isa. 3: 3, but as in Isa. 1:26.



Pro. 11:15. There follow now two proverbs regarding kindness which brings
injury and which brings honour:

It fares ill, nothing but ill, with one who is surety for another;
But he who hateth suretyship remaineth in quietness.

More closely to the original: It goes ill with him; for the proverb is composed
as if the writer had before his eyes a definite person, whom one assails when
he for whom he became security has not kept within the limits of the
performance that was due. Regarding BRÁ�F with the accus. of the person: to
represent one as a surety for him, and RZF as denoting the other (the stranger),
vid., at Pro. 6: 1. The meaning of JA�RY� �RÁ is seen from Pro. 20:16 a. JA�RY� is,
like Pro. 13:20, the fut. Niph. of �JARF, or of JAwR = �JARF, after the forms L�mYI,
R��Y� (Olsh. § 265e). The added �JARF has, like HYFRi�E, Hab. 3: 9, the same
function as the inf. absol. (intensivus); but as the infin. form �RÁ could only be
inf. constru. after the form ¥�A, Jer. 5:26, the infinitive absol. must be JA�R:
Thus �RÁ is an accus., or what is the same, an adverbial adj.: he is badly treated
(maltreated) in a bad way, for one holds him to his words and, when he cannot
or will not accomplish that which is due in the room of him for whom he is
bail, arrests him. He, on the contrary, who hates �Y�IQi�T has good rest. The
persons of such as become surety by striking the hands cannot be meant, but
perhaps people thus becoming surety by a hand-stroke, — such sureties, and
thus such suretyship, he cannot suffer; �Y�QWT approaches an abstract
[“striking hands,” instead of “those who strike hands”] in connection with this
JN�VO, expressing only a strong impossibility, as �YLIBiXO, Zec. 2: 7, 14, means
uniting together in the sense of combination.

16 A gracious woman retaineth honour,
And strong men retain riches.

Pro. 11:16. The LXX had �X� T�J (not LYIXÁ T�J) in view: gunhÃ euÏxaÂristoj
eÏgeiÂrei aÏndriÃ doÂcan, — this aÏndriÂ is an interpolation inserted for the sake of
the added line, qroÂnoj deÃ aÏtimiÂaj gunhÃ misouÌsa diÂkaia. The proverb thus
expanded is on both sides true: an amiable woman (gratiosa) brings honour to
her husband, gives him relief, while one who hates the right (that which is
good, gentle) is a disgraceful vessel (opp. D�BKF Js�kI, Isa. 22:23), which
disfigures the household, makes the family unloved, and lowers it. But the
commencing line, by which 16b is raised to an independent distich, is so much
the more imperfect: plouÂtou oÏknhroiÃ eÏndeeiÌj giÂnontai; for that the negligent
(idle) bring it not to riches, is, as they are wont in Swabia to call such truisms,
a Binsenwahrheit. But it is important that the translation of 16b, oiÎ deÃ aÏndreiÌoi



eÏreiÂdontai plouÂtwÄ (the Syr. has “knowledge” for riches), presupposes the
phrase �YCIwRXáWA (cf. Pro. 10: 4, LXX), and along with it this, that R�� WKMTY
is so rendered as if the words were R��B wKMisFYI, is to be regarded as
unhistorical. If we now take the one proverb as it is found in the Hebr. text,
then the repetition of the �MT in the two lines excites a prejudice in favour of
it. The meaning of this otherwise difficult �MT is missed by Löwenstein and
Zöckler: a gracious woman retaineth honour (Symm. aÏnqeÂcetai doÂchj); for (1)
LYX �MT would better agree with this predicate, and (2) it is evident from
Pro. 29:23 that DWBK �MT is not to be understood in the sense of firmiter
tenere, but in the inchoative sense of consequi honorem, whence also the
eÏgeiÂrei aÏndriÂ of the LXX. It is true that Pro. 31:30 states that “grace (�X�) is
nothing,” and that all depends on the fear of God; but here the poet thinks on
“grace” along with the fear of God, or he thinks on them as not separated from
each other; and since it is boldly true, which is moreover besides this true, that
a wife of gracious outward appearance and demeanour obtains honour, her
company is sought, she finds her way into the best society, they praise her
attractive, pleasant appearance, and that the husband also of such a wife
participates to some extent in this honour. Experience also confirms it, that the
�YCIYRI�F, strong men, obtain riches (cf. Isa. 49:25); and this statement
regarding the �YCYR� fits better as a contrast to 16a, as a like statement
regarding the �YCWRX, diligent, for the �YRI�F (from �RÁ�F, to place in terror,
Psa. 10:18), whose power consists in terrorism or violence, is the most direct
contrast of a wife, this skeuÌoj aÏsqeneÂsteron, who by heart-winning attraction
makes yet better conquests: she thereby obtains a higher good, viz., honour,
while the former gains only riches, for “a name” (viz., a good one) “is better
than great riches,” Pro. 22: 1. If we read �YCWRX, this thoughtful contrast is
lost.

Three proverbs regarding benevolence:

17 The benevolent man doeth good to his own soul,
And the violent man brings trouble on his own flesh.

Pro. 11:17. Many interpreters reverse the relation of subject and predicate
(Targ. only in 17b, after the phrase DYB WMDW, for which the Syr. has only
DBWMW): qui sibi ipsi benefacit, is quidem erga alios quoque benignus
praesumitur, quum caritas ordinata a se ipsa incipiat; qui vero carnem suam
male habet, est crudelis erga alios (Michaelis). But this cannot be established;
for certainly it occurs that whoever does good to himself does good also to
others, and that whoever is hard against himself also judges and treats others
harshly; but in by far the greatest number of cases the fact is this, that he who



does not deny anything to himself is in relation to others an egoist, and this is
not a “benevolent man;” and, on the contrary, that he who denies to himself
lawful enjoyments is in relation to others capable of self-denial and self-
sacrifice, and thus is the contrast of a “violent man.” The word of Sirach, 14: 5,
oÎ ponhroÃj eÎautwÌÄ tiÂna aÏgaqoÃj eÏÂstai, to which Bertheau appeals, alludes to the
niggard, and it is true indeed that this �RJ��i RK��O, but not every WRJ� RK�,
is a niggard. Thus the “benevolent man” and the “violent man” will be the two
subject conceptions, and as it is said of the benevolent (DSEXE as e.g., Hos. 6: 6,
of a more restricted sense, as Isa. 57: 1) that he does good (LM�gO, viz., B��,
Pro. 31:12), so of the violent (unmerciful) (YRIZFKiJÁ as Pro. 12:20, Jer. 6:23;
50:42) that he brings evil on his own flesh (LXX auÏtouÌ swÌma); for �RJ��i as a
parallel word to ��PiNA (cf. p. 141) signifies not blood-relations (Symm.,
Jerome, Luther, and Grotius), but it has here, as at Mic. 3: 2, its nearest
signification, from which it then comes to signify those who are of our flesh
and blood. But for that reason the meaning of the poet cannot be that given by
Elster: “he who exercises benevolence toward others creates within himself a
determination which penetrates his whole being with generous and fruitful
warmth, as on the other hand the feeling of hatred deprives the heart of him
who cherishes it of the true fountain of life.” If this were meant, then soul and
spirit, not soul and flesh, would stand in parallelism. The weal and woe refers
thus to the divine retribution which requites the conduct of a man toward his
neighbours, according to its character, with reward or punishment (Hitzig,
Zöckler).

Pro. 11:18. Man consists of body and soul. In regard to both, benevolence
brings its reward, and hatred its punishment.

The godless acquires deceptive gain;
But he that soweth righteousness, a true reward.

Jerome makes 18b an independent clause, for he translates it as if the word
were written JAR�ZOLiw; the Syr. and Targ. also, as if �tMIJá �RKFVi (his fidelity is
his reward). But according to the text as it stands, HVE�O extends its regimen to
both parts of the verse; to make is here equivalent to, to work out, to acquire,
peripoieiÌsqai, as Gen. 31: 1, Jer. 17: 1, etc. The labour of the godless has
selfishness as its motive, and what he acquires by his labour is therefore
“delusive gain,” — it is no blessing, it profits him not (Pro. 10: 2), and it
brings him no advantage (Pro. 10:16). He, on the contrary, acquires truth, i.e.,
a truly profitable and enduring reward, who sows right-doing, or better: good-
doing, by which we also, as the biblical moral in HQDC, think principally of
well-doing, unselfish activity and self-sacrificing love. Hos. 10:12 speaks of



sowing which has only HQDC as the norm; and how HQDC is understood is
seen from the parallel use of DSX [piety]. The “true reward” is just the harvest
by which the sowing of the good seed of noble benevolent actions is rewarded.

19 Genuine righteousness reaches to life,
And he who pursues evil does it to his death.

Pro. 11:19. The LXX translate uiÎoÃj diÂkaioj, and the Syrian follows this
unwarrantable quid pro quo; the Bible uses the phrase HLW���B and the like,
but not HQDC��B. The Graec. Venet. (translating ouÎÂtw) deprives the distich of
its supposed independence. The Targ. renders �k� with the following W as
correlates, sic...uti; but �K in comparative proverbs stands naturally in the
second, and not in the first place (vid., p. 9). Without doubt �K is here a noun.
It appears to have a personal sense, according to the parallel �d�RÁMiw, on which
account Elster explains it: he who is firm, stedfast in righteousness, and
Zöckler: he who holds fast to righteousness; but �K cannot mean “holding
fast,” nor does �N��KMi; — ”fast” does not at all agree with the meaning of the
word, it means upright, and in the ethical sense genuine; thus Ewald better: “he
who is of genuine righteousness,” but “genuine in (of) righteousness” is a
tautological connection of ideas. Therefore we must regard �K as a substantival
neuter, but neither the rectum of Cocceius nor the firmum of Schultens
furnishes a naturally expressed suitable thought. Or is �k� a substantive in the
sense of 2Ki. 7:31? The word denotes the pedestal, the pillar, the standing-
place; but what can the basis refer to here (Euchel)? Rather read “aim”
(Oetinger) or “direction” (Löwenstein); but �K does not take its meaning from
the Hiph. �YKIH�. One might almost assume that the Chokma -language makes
�k�, taliter, a substantive, and has begun to use it in the sense of qualitas (like
the post-bibl. TwKYJ�), so that it is to be explained: the quality of righteousness
tendeth to life. But must we lose ourselves in conjectures or in modifications
of the text (Hitzig, Sn�kA, as a banner), in order to gain a meaning from the
word, which already has a meaning? We say �k� Rb�dA, to speak right
(Num. 27: 7), and �k� T�V�á, to do right (Ecc. 8:10); in both cases �k� means
standing = consisting, stedfast, right, recte. The contrast is �K��JLO, 2Ki. 7: 9,
which is also once used as a substantive, Isa. 16: 6: the unrighteousness of his
words. So here �K is used as a substantive connected in the genitive, but not so
that it denotes the right holding, retaining of righteousness, but its right
quality, — HQDC�L� HTfMIJá, as Rashi explains it, i.e., as we understand it:
genuineness, or genuine showing of righteousness, which is not mere
appearance without reality. That �YNIk� denotes such people as seek to appear



not otherwise than what they truly are, is in favour of this interpretation. Such
genuine righteousness as follows the impulse of the heart, and out of the
fulness of the heart does good, has life as its result (Pro. 19:23), an inwardly
happy and externally a prosperous life; on the other hand, he who wilfully
pursues evil, and finds in it satisfaction, brings death upon himself: he does it
to his death, or if we make (which is also possible) �d�RÁ the subject: it tends to
his death. Thus in other words: Love is life; hatred destroys life.

The following proverbs are especially directed, as connected with this �K,
against the contradiction of the external appearance and of the masked internal
nature.

20 An abomination to Jahve are the crookedly dishonest of heart,
And they who are of honest walk are his delight.

Pro. 11:20. We read, Pro. 2:15; 8: 8, �q��I (the form of the transgressions);
but here, where the “crookedness” is transferred to the heart, we require
another word, which renders the idea of falseness, the contrary of directness,
lying in it, without any mixture of the fundamental conception flexuosus or
tortuosus. ¥REDF YM�YMIti are not only those whose walk is externally without
offence and blameless, but, in conformity with the contrast, those whose
manner of conduct proceeds from a disposition that is pure, free from
deception and concealment. Jerome, et voluntas ejus in iis qui qimpliciter
ambulant. But the word is not YMYMTiBI; they [the upright] are themselves His
�WCR (Pro. 11: 1) [delight]: He regards them, and only them, with satisfaction.

21 Assuredly [the hand to it] the wicked remaineth not unpunished,
But the seed of the righteous is delivered.

Pro. 11:21. The LXX render here, as Pro. 16: 5, where the DYFLi DYF repeats
itself, xeiriÃ xeiÌraj eÏmbalwÃn aÏdiÂkwj, which is not to be understood, as Evagrius
supposes, of one that can be bribed, but only of a violent person; the Syr. and
Targ. have the same reference; but the subject is certainly �RF, and a governing
word, as JV�NO (2Sa. 20:21), is wanting, to say nothing of the fact that the phrase
“one hand against the other” would require the words to be DYB DY. Jerome
and the Graec. Venet., without our being able, however, to see their meaning.
The translation of the other Greek versions is not given. The Jewish
interpreters offer nothing that is worthy, as e.g., Immanuel and Me−Ñri explain it
by “immediately,” which in the modern Hebr. would require DyFMI, and besides
is not here suitable. The Midrash connects with 21a the earnest warning that he
who sins with the one hand and with the other does good, is nevertheless not
free from punishment. Schultens has an explanation to give to the words which



is worthy of examination: hand to hand, i.e., after the manner of an inheritance
per posteros (Exo. 20: 5), resting his opinion on this, that Arab. yad cf. DYF,
Isa. 56: 5) is used among other significations in that of authorizing an
inheritance. Gesenius follows him, but only urging the idea of the sequence of
time (cf. Pres. dest bedest, hand to hand = continuing after one another), and
interprets DYB DY as Fleischer does: ab aetate in aetatem non (i.e., nullo
unquam tempore futuro) erit impunis scelestus, sed posteri justorum salvi
erunt. According to Böttcher, “hand to hand” is equivalent to from one hand to
another, and this corresponds to the thought expressed in Plutarch’s de sera
numinis vindicta: if not immediately, yet at last. We may refer in vindication
of this to the fact that, as the Arab. lexicographers say, yad, used of the course
of time, means the extension (madd) of time, and then a period of time. But for
the idea expressed by nunquam, or neutiquam, or tandem aliquando, the
language supplied to the poet a multitude of forms, and we do not see why he
should have selected just this expression with its primary meaning alternatim
not properly agreeing with the connection. Therefore we prefer with Ewald to
regard DYL DY as a formula confirmation derived from the common speech of
the people: hand to hand (Li as in YDIYFLi, Job. 17: 3), i.e., the hand for it [I
pledge it, guarantee it] (Bertheau, Hitzig, Elster, Zöckler). But if 21a assures
by the pledge of the hand, and as it were lays a wager to it, that the wicked
shall not go unpunished, then the genitive in �YQIYdICÁ �RÁZE is not that of
dependence by origin, but, as Isa. 65:23; 1: 4, the genitive of apposition, for
�RZ here, as R�d, Psa. 24: 6; 112: 2, denotes a oneness of like origin and of
like kind, but with a preponderance of the latter. �LFMiNI is the 3rd pret., which
by the preceding fut. retains the reference to the future: the merited punishment
comes on the wicked, but the generation of the righteous escapes the judgment.
�RF has the R dagheshed (Michlol 63d) according to the rule of the QYXD,
according to which the consonant first sounded after the word terminating in
an accented a or é is doubled, which is here, as at Pro. 15: 1, done with the R.

22 A golden ring in a swine’s snout, —
A fair woman and without delicacy.

Pro. 11:22. This is the first instance of an emblematical proverb in which the
first and second lines are related to each other as figure and its import, vid., p.
8. The LXX translates rhythmically, but by its wÎÂsper... ouÎÂtwj it destroys the
character of this picture-book proverbial form. The nose-ring, �ZENE, generally
attached to the right nostril and hanging down over the mouth (vid., Lane’s
Manners, etc.) is a female ornament that has been in use since the time of the
patriarchs (Gen. 24:47). If one supposes such a ring in a swine’s snout, then in
such a thing he has the emblem of a wife in whom beauty and the want of



culture are placed together in direct contrast. �JA�A is taste carried over into the
intellectual region, the capability of forming a judgment, Job. 12:20, and
particularly the capability of discovering that which is right and adapted to the
end in view, 1Sa. 25:33 (of Abigail), here in accordance with the figure of a
beast with which the ideas of uncleanness, shamelessness, and rudeness are
associated, a mind for the noble, the fine, the fitting, that which in the higher
and at the same time intellectual and ethical sense we call tact (fine feeling);
TRÁSF (alienata) denotes the want of this capacity, not without the
accompanying idea of self-guilt.

23 The desire of the righteous is nothing but good,
The expectation of the godless is presumption.

Pro. 11:23. This is usually explained with Fleischer: If the righteous wish for
anything, their wish reaches to no other than a fortunate issue; but if the
godless hope for anything, then there is to them in the end as their portion, not
the good they hoped for, but wrath (Pro. 10:28, cf. 11: 4). However, that
HRFBi�E is at once to be understood thus, as in HRB� �WY, and that the phrase is
to be rendered: the hope of the godless is God’s wrath, is doubtful. But HRB�
denotes also want of moderation, and particularly in the form of presumption,
Pro. 21:24, Isa. 16: 6; and thus we gain the thought that the desire of the
righteous is directed only to that which is good, and thus to an object that is
attainable because well-pleasing to God, while on the contrary the hope of the
godless consists only in the suggestions of their presumption, and thus is vain
self-deceit. The punctuation �YQYDC TWJT is contrary to rule; correct texts
have �YQYDC TWJT, for Dech−Ñ stands before Athnach only if the Athnach -
word has two syllables (Torath Emeth, p. 43; Accentssystem, xviii. § 4).

Three proverbs regarding giving which is not loss but gain.

24 There is one who giveth bounteously, and he increaseth still more;
And (there is) one who withholdeth what is due, only to his loss.

Pro. 11:24. The first of the proverbs with �Y� (there is), which are peculiar to
the first collection (vid., p. 24). The meaning is, that the possessions of the
liberal giver do not decrease but increase, and that, on the contrary, the
possessions of the niggardly do not increase but decrease. Rz�PAMi is not to be
understood after Psa. 112: 9. Instead of D�� �S�FNWi the three Erfurt codd. have
�SAWNW (with retrogression of the tone?), which Hitzig approves of; but the
traditional phrase which refers (et qui augetur insuper) �SWNW not to the
possession of him who scattereth, but to himself, is finer in the expression. In
the characteristic of the other, R�EyOMI is commonly interpreted comparatively:



plus aeguo (Cocceius) or justo (Schelling). But �MI after ¥VAXF is to be regarded
as governed by it, and R�EYO denotes not competence, riches, as Arab. yusr
(Bertheau, Zöckler), also not uprightness = beneficence (Midrash, HQDCH
�M), but duty, uprightness, as Job. 33:23, where it denotes that which is
advantageous to man, as here that which befits him: he who holds back,
namely himself, from that which is due to himself, and thus should permit to
himself, such an one profits nothing at all by this aÏfeidiÂa (17b, Col. 2:23), but
it tends only to loss to him, only to the lessening of that which he possesses.
We shall meet with this (R�sXiMÁLi) R�SXiMÁLi ¥JÁ Pro. 14:23, and frequently
again — it is a common Mashal formula (cf. kaiÃ toÂswÄ maÌllon uÎstereiÌtai, Sir.
11:11). The cause of the strange phenomenon that the liberal gains and the
niggardly loses is not here expressed, but the following proverb gives the
explanation of it:

25 A liberal soul [soul of blessing] is made fat,
And he that watereth others is also watered.

Pro. 11:25. A synonymous distich (vid., p. 7). A soul of blessing is one from
whom blessings go out to others, who is even a blessing to all with whom he
comes into fellowship; HKFRFbI denotes also particularly the gifts of love,
1Sa. 25:27, ¥R�b� denotes, if the Arab. is right, which derives it from the
fundamental idea “to spread out:” to cause to increase and prosper by means of
word and deed. The blessing which goes out from such a soul comes back
again to itself: �ªFDUTi (as Pro. 13: 4; 28:25), it is made fat, gains thereby sap
and strength in fulness; the Pual refers to the ordinance of God; Pro. 22: 9 is
kindred in meaning to this anima benefica pinguefiet. In 25b JR�EY is the
Aramaic form of writing, but without the Aramaic vocalization (cf. Pro. 1:10.
JB�tO, Isa. 21:12 JT�y�WA). Perhaps the J makes it noticeable that here a different
word from HR�EY, morning rain, is used; however, Symm. translates prwiÔnoÂj,
and the Graec. Venet. (Kimchi following it) uÎetoÂj. As a rule, we do not derive
JR�EY from HRFYF, of which it would be the Hophal (= HREwY, as �DA�H, Lev. 4:23,
= �DAwH) (Ewald, § 131 f.); for the idea conspergitur, which the Ho. of the
Hiph. HR�EY, Hos. 6: 3, expresses, is, as correlate to HWERiMÁ, as a parallel word to
�ªFDUTi, one not of equal force. Jerome was guided by correct feeling, for he
translates: et qui inebriat ipse quoque inebriabitur. The stem-word is certainly
HWFRF, whether it is with Hitzig to be punctuated JR�wFYI = HWERFY�, or with Fleischer
we are to regard JR�EY as derived per metathesin from HWERiYF, as for Arab. aÑraÑy
(to cause to see) is used f108 the vulgar Arab. aÑrway (in the Syr. Arab.) and



aÑwray (in the Egypt. Arab.). We prefer the latter, for the passing of HREWiYF (from
HWERiYF) into HR�EY is according to rule, vid., at Pro. 23:21.

26 Whoso withholdeth corn, him the people curse;
But blessing is on the head of him that selleth it.

Pro. 11:26. This proverb is directed against the corn-usurer, whose
covetousness and deceitful conduct is described in Amo. 8: 4-8. But whilst it is
there said that they cannot wait till the burdensome interruption of their
usurious conduct on account of the sacred days come to an end, the figure here
is of a different aspect of their character: they hold back their stores of corn in
the times of scarcity, for they speculate on receiving yet higher prices for it.
RbF (from RRÁbF, to purify, to be pure) is thrashed grain, cf. Arab. burr, wheat,
and nakåkåy of the cleaning of the grain by the separation from it of the tares,
etc. (Fl.); the word has Kametz, according to the Masora, as always in pause
and in the history of Joseph. JAN�MO has Munach on the syllable preceding the
last, on which the tone is thrown back, and Metheg with the Tsere as the sign
of a pause, as Pro. 1:10 JAC�bO (vid., p. 47). RYbI�iMÁ, qui annonam vendit, is
denom. of RBE�E, properly that which is crushed, therefore grain (Fl.). �YmIJULi,
which we would understand in the Proph. of nations, are here, as at Pro. 24:24,
the individuals of the people. The HKFRFbI which falls on the head of the
charitable is the thanks of his fellow-citizens, along with all good wishes.

That self-sacrificing endeavour after the good of others finds its regard in the
thought encircling the following proverbs.

27 He that striveth after good, seeketh that which is pleasing;
And he that searcheth after evil, it shall find him.

Pro. 11:27. Here we have together three synonyms of seeking: �q�bI (R. QB,
findere), which has the general meaning quaerere, from the root-idea of
penetrating and pressing forwards; �RÁdF (R. RD, terere), which from the root-
idea of trying (proving) corresponds to the Lat. studere; and RX��I (whence
here RX��O instead of RX��AMi, as RB�dO instead of Rb�DAMi), which means mane,
and thus sedulo quaere (vid., at Pro. 1:28). From 27b, where by H�FRF is meant
evil which one prepares for another, there arises for B�� the idea of good
thoughts and actions with reference to others. He who applies himself to such,
seeks therewith that which is pleasing, i.e., that which pleases or does good to
others. If that which is pleasing to God were meant, then this would have been
said (cf. Pro. 12: 2); the idea here is similar to Pro. 10:32, and the word �q�BÁYi
is used, and not JCFMiYI, because reference is not made to a fact in the moral



government of the world, but a description is given of one who is zealously
intent upon good, and thus of a noble man. Such an one always asks himself
(cf. Mat. 7:12): what will, in the given case, be well-pleasing to the neighbour,
what will tend to his true satisfaction? Regarding the punctuation here, RX��O,
vid., at v. 26. The subject to wnJ�EBTi, which, Pro. 10:24, stands as the
fundamental idea, here follows from the governed H�FRF, which may be the gen.
(Psa. 38:13) as well as the accus.

28 He that trusteth in his riches shall fall,
And the righteous shall flourish like the green leaf.

Pro. 11:28. L�pYI (plene after the Masora) as well as the figure HLE�FKEWi (cf.
for the punctuation ��F�FKEWi, Pro. 10:26) are singular, but are understood if one
observes that in 28a a withered tree, and in 28b a tree with leaves ever green,
hovers before the imagination of the poet (cf. Psa. 1: 4, Jer. 17: 8). The proud
rich man, who on the ground of his riches appears to himself to be free from
danger, goes on to his ruin (LWPY as Pro. 11: 5, and frequently in the Book of
Proverbs), while on the contrary the righteous continues to flourish like the
leaf — the thus resemble the trees which perennially continue to flourish anew.
Regarding HLE�F as originally collective (Symm. qaÂlloj), vid., at Isa. 1:30, and
regarding XRÁpF (R. RP, to break), here of the continual breaking forth of fresh-
growing leaf-buds, vid., at Isa. 11: 1. The apostolic word names this continual
growth the metamorphosis of believers, 2Co. 2:18. The LXX has read HLE�áMÁw
(approved by Hitzig): and he who raiseth up the righteous.

29 He that troubleth his own household shall inherit the wind,
And a fool becomes servant to the wise in heart.

Pro. 11:29. Jerome well translates: qui conturbat domum suam, for RK�
closely corresponds to the Lat. turbare; but with what reference is the
troubling or disturbing here meant? The Syr. translates 29a doubly, and refers
it once to deceit, and the second time to the contrary of avarice; the LXX, by oÎ
mhÃ sumperiferoÂmenoj twÌÄ eÎautouÌ oiÏÂkwÄ, understands one who acts towards his
own not unsociably, or without affability, and thus not tyrannically. But �RJ��i
RK��O Pro. 11:17, is he who does not grudge to his own body that which is
necessary; LJ�RFViYI RK��O is applied to Elijah, 1Ki. 18:17, on account of whose
prayer there was a want of rain; and at Pro. 15:27 it is the covetous who is
spoken of as �TYb� RK��O. The proverb has, accordingly, in the man who
“troubles his own house” (Luth.), a niggard and sordid person (Hitzig) in view,
one who does not give to his own, particularly to his own servants, a
sufficiency of food and of necessary recreation. Far from raising himself by his



household arrangements, he shall only inherit wind (LXÁNiYI, not as the Syr.
translates, LYXINiYA, in the general signification to inherit, to obtain, as Pro. 3:35;
28:10, etc.), i.e., he goes always farther and farther back (for he deprives his
servants of all pleasure and love for their word in seeking the prosperity of his
house), till in the end the reality of his possession dissolves into nothing. Such
conduct is not only loveless, but also foolish; and a foolish person (vid.,
regarding LYWIJå at 1: 7) has no influence as the master of a house, and generally
is unable to maintain his independence: “and the servant is a fool to him who is
wise of heart.” Thus the LXX (cf. also the LXX of Pro. 10: 5), Syr., Targ.,
Jerome, Graec. Venet., Luth. construe the sentence. The explanation, et servus
stulti cordato (sc. addicitur), i.e., even the domestics of the covetous fool are
at last partakers in the wise beneficence (Fl.), places 29b in an unnecessary
connection with 29a, omits the verb, which is here scarcely superfluous, and is
not demanded by the accentuation (cf. e.g., Pro. 19:22b).

30 The fruit of the righteous is a tree of life,
And the wise man winneth souls.

Pro. 11:30. The LXX translate, eÏk karpouÌ dikaiosuÂnhj fuÂetai deÂndron
zwhÌj; Hitzig takes thence the word QDECE; but this translation discredits itself
by the unnatural reversal of the relation of fruit and tree. The fruit of the
righteous is here not the good which his conduct brings to him, as Isa. 3:10,
Jer. 32:19, but his activity itself proceeding from an internal impulse. This fruit
is a tree of life. We need to supplement YRIpi [fruit] as little here as XRÁJO [a
traveller] at Pro. 10:17; for the meaning of the proverb is, that the fruit of the
righteous, i.e., his external influence, itself is a tree of life (vid., p. 23), namely
for others, since his words and actions exert a quickening, refreshing, happy
influence upon them. By this means the wise (righteousness and wisdom come
together according to the saying of the Chokma, 1: 7a) becomes a winner of
souls (XQL as Pro. 6:25, but taken in bonam partem), or, as expressed in the
N.T. (Mat. 4:19), a fisher of men, for he gains them not only for himself, but
also for the service of wisdom and righteousness.

31 Lo, the righteous findeth on earth his reward;
How much more the godless and the sinner!

Pro. 11:31. The particles YkI �JÁ signify properly, interrogatively: Shall it yet
be said that...; it corresponds to the German “geschweige denn” [nedum] (Fl.).
�H� is already in bibl. Hebr. in the way of becoming a conditional particle; it
opens, as here, the antecedent of a gradatio a minori ad majus introduced by
YK �J, Job. 15:15 f., 25: 5 f., cf. �H (HNH) with ¥YJ�Wi following, Gen. 44: 8,
2Sa. 12:18. 13:13 presents itself as the nearest parallel to �lÁ�U, where it means,



to be rewarded. It is a vocabulum anceps, and denotes full requital, i.e.,
according to the reference, either righteous reward or righteous punishment. If
30a is understood of reward, and 30b of punishment, then the force of the
argument in the conclusion consists in this, that the righteous can put forth no
claim to a recompense, because his well-doing is never so perfect as not to be
mingled with win (Ecc. 7:20; Psa. 143: 2); while, on the contrary, the
repression of the wicked, who, as ��FRF as to his intention, and J���X as to his
conduct, actually denies his dependence on God, is demanded by divine
holiness. But the conclusion is not stringent, since in the relation of God to the
righteous His dispensation of grace and faithfulness to promises also come into
view, and thus in both cases �lF�UYi appears to require the same interpretation: if
the righteous does not remain unrevenged, so much more shall not the godless
and the sinner remain..., or how much less shall the godless and the sinner
remain so. Thus the Graec. Venet., QewÌÄ oÎ diÂkaioj eÏn thÌÄ ghÌÄ aÏpotiqhÂsetai; thus
also Luther, and among the moderns Löwenstein and Elster. Of the proverb so
understood the LXX version, eiÏ oÎ meÃn diÂkaioj moÂlij (moÂgij) swÂzetai, oÎ aÏsebhÃj
kaiÃ aÎmartwloÃj pouÌ faneiÌtai (cf. 1Pe. 4:18) may be a free translation, for in
the �L�Y there certainty lies, according to the sense, a JA��wFYI �JAMikI. Also
�L�Y has the principal tone, not �RJB. The thought: even on this side (on
earth), lies beyond the sphere of the O.T. consciousness. The earth is here the
world of man.

CHAPTER 12

Three proverbs on knowledge, the favour of God, firmness and the means
thereto.

1 He loveth correction who loveth knowledge,
And he hateth instruction who is without reason.

Pro. 12: 1. It is difficult in such cases to say which is the relation of the ideas
that is intended. The sequence of words which lies nearest in the Semitic
substantival clause is that in which the predicate is placed first; but the subject
may, if it is to be made prominent, stand at the head of the sentence. Here, 1b,
the placing of the subject in advance recommends itself: one who hates
instruction is devoid of reason. But since we have no reason in 1a to invert the
order of the words as they lie together, we take the conceptions placed first in
both cases as the predicates. Thus: he who loves knowledge shows and proves
that he does so by this, that he willingly puts himself in the place of a learner;
and devoid of reason is he who with aversion rejects reproof, which is
designed to guard him from future mistakes and false steps. Regarding the
punctuation T�D BH�JO (with Mercha on the ante-penult. and the HDM�H-sign



on the penult.), vid., at Pro. 11:26 f., 1:19. In 1b the Munach in TXKWT is
transformed from Mugrash (Accentssystem, xviii. § 2), as in Pro. 15:10b. RJAbÁ
(cf. 30: 2) is a being who is stupid as the brute cattle (RY�IbI, from R��bF, to
graze, cattle of all kinds; Arab. b’ayr, the beast kat� eÏc., i.e., the camel); as a
homo brutus is compared to a HMFH�bI (Psa. 49:21), 73:22), and is called Arab.
behymt, from bahym, “shut up” (spec. dabb, a bear; thwr, an ox; håamaÑr, an ass)
(Fl.).

2 A good man obtaineth favour with Jahve,
But the man of wicked devices He condemns.

Pro. 12: 2. He who is an T�mZIMi �YJI (Pro. 14:17, cf. Psa. 37: 7) is defined in
Pro. 24: 8 (cf. p. 28): he is a man of devices (vid., regarding the etymon, p. 39),
namely, that are wicked, one who contrives evil against his neighbour. The
meaning of the subject-conception B�� is defined according to this, although
in itself also it is clear, for BW�, used of God (e.g., Psa. 73: 1; 86: 5) and of
men (Pro. 13:22; 14:14), denotes the good (bonus) in the sense of the
benevolent (benignus); the Scripture truths, that God is love, that love is the
essence of goodness and is the fulfilling of the law, are so conformed to
reason, that they stamp themselves as immediate component parts of the
human consciousness. A BW� is thus a man who acts according to the ruling
motive of self-sacrificing love; such an one obtains (vid., on QYPiYF, educit =
adipiscitur, at Pro. 3:13) the favour of God, He is and shows Himself kind to
him, while on the contrary He condemns the wicked intriguer. Hitzig
translates: the former of intrigues in punishable (as the Syr.: is condemned;
Targ.: his contrivance is shattered to pieces); but to become a ��FRF = reus
JAY�IRiHI does not denote, but either to practise ��ARE, Job. 34:12, or to set forth
as ��FRF = to condemn, Isa. 50: 9. Taken in the former signification (Jerome,
impie agit), a declaration is made which is not needed, since the moral badness
already lies in the reference of the subject: thus �Y�RY will be used also of
Jahve. In proof that the poet did not need to say �YJ�TJEWi, Zöckler rightly
points to 10: 6, Job. 22:29.

3 A man does not stand by wickedness,
But the root of the righteous remains unmoved.

Pro. 12: 3. In ��ARE there lies the idea of want of inward stay (vid., at
Psa. 1: 1); in a manner of thought and of conduct which has no stay in God and
His law, there can be expected no external endurance, no solidity. The
righteous, on the contrary, have their root in God; nothing can tear them from
the ground in which they are rooted, they are as trees which no storm outroots.



The very same thought is clothed in other words in Pro. 10:25, and another
statement regarding the root of the righteous is found at Pro. 12:12.

We now place together vv. 4-12. One proverb concerning the house-wife
forms the beginning of this group, and four regarding the management of the
house and business form the conclusion.

4 A good [brave] wife is the crown of her husband,
But as rottenness in his bones is one that causeth shame.

Pro. 12: 4. As Pro. 11:16 says of �X� T�EJ�, the pleasant wife (�X� = xaÂrij),
that she obtaineth honour, so this proverb of LYIXÁ T�EJ�, the good wife (LYIXÁ =
aÏrethÂ, virtus), that she raises her husband to higher honour: she is for his self-
consciousness steÂfanoj kauxhÂsewj (1Th. 2:19), and is also to him such a
crown of honour before the world (cf. Pro. 31:23). On the contrary, a H�FYBIMi,
conducting herself shamefully (cf. regarding the double meaning of this Mishle
word, which only here occurs in the fem., at Pro. 10: 5), is to her husband
instar cariei in ossibus. BQFRF (BQARF, Pro. 10: 7) denotes both the caries and the
worm-hole (cf. Job. 41:19, ��BqFRI ���, worm-eaten wood). Like as the caries
slowly but continuously increases, till at last the part of the body which the
bone bears and the whole life of the man falls to ruin; so an unhappy marriage
gnaws at the marrow of life, it destroys the happiness of life, disturbs the
pursuit, undermines the life of the husband.

5 The thoughts of the righteous are justice,
The counsels of the godless are deceit.

Pro. 12: 5. They are so, that is, in their contents and their aim. To the
righteous are ascribed T�B�FXáMÁ, namely, simple and clear; to the godless,
T�LbUXitÁ, carefully thought out, prudently thought through schemes and
measures (regarding the word and the idea, vid., p. 40), but on that very
account not simple, because with a tendency; for the righteous have an
objective rule, namely, that which is right in the sight of God and of men, but
the godless have only a selfish purpose, which they seek to attain by deceiving,
and at the cost of, their neighbour.

6 The word of the godless is to lie in wait for the blood of others,
But the mouth of the upright delivereth them.

Pro. 12: 6. Our editions have �Y��R YRBD, but the right sequence of the
accents (in Cod. 1294 and elsewhere) is �Y��R YRBD ; the logical relation in
this transformation, which is only rhythmically conditioned, remains the same.
The vocalization wavers between �BRFJå, which would be imper., and �BRFJá,



which is infin., like �RMFJá, Pro. 25: 7, ��BF�á, Pro. 21:11, �LKFJá, Gen. 3:11.
However one punctuates it, the infin. is intended in any case, in which the
expression always remains sketchy enough: the words of the godless are lying
in wait for blood, i.e., they are calculated to bring others to this, into the danger
of their lives, e.g., before the tribunal by false charges and false witness. �dF is
the accus. of the object; for instead of �DFLi BRJ (Pro. 1:11), to lurk for blood,
a shorter expression, �dF BRJ, is used (Ewald, § 282a). The suffix of �L�YcIYA
f109 might appear, after Pro. 11: 6a, to refer back to the �YRI�FYi; but the thought
that their mouth saves the upright, that they thus know to speak themselves out
of the danger, is by far less appropriate (vid., on the contrary, T�DB, 11: 9)
than the thought that the mouth of the upright delivereth from danger those
whose lives are threatened by the godless, as is rightly explained by Ewald,
Bertheau, Elster. The personal subject or object is in the Mashal style often to
be evolved from the connection, e.g., Pro. 14:26; 19:23.

7 The godless are overturned and are no more,
But the house of the righteous stands.

Pro. 12: 7. Bertheau and Zöckler explain: The wicked turn about, then are
they no more; i.e., as we say: it is over with them “in the turning of a hand.”
The noun in the inf. absol. may certainly be the subject, like Pro. 17:12, as well
as the object (Ewald, § 328c), and ¥PAHF may be used of the turning about of
oneself, Psa. 78: 9, 2Ki. 5:26, 2Ch. 9:12. That explanation also may claim for
itself that �PH nowhere occurs with a personal object, if we except one
questionable passage, Isa. 1: 7. But here the interpretation of the �Y��R as the
object lies near the contrast of TYB, and moreover the interpretation of the
�PH, not in the sense of streÂfesqai (LXX), but of katastreÂfein (Syr., Targ.,
Jerome, Graec. Venet., Luther), lies near the contrast of DMO�áYA. The inf. absol.
thus leaves the power from which the catastrophe proceeds indefinite, as the
pass. wKPiHFY� would also leave it, and the act designedly presented in a vague
manner to connect with W the certain consequences therewith, as Pro. 25: 4 f.,
as if to say: there comes only from some quarter an unparalleled overthrow
which overwhelms the godless; thus no rising up again is to be thought on, it is
all over with them; while, on the contrary, the house of the righteous
withstands the storm which sweeps away the godless.

8 According to the measure of his intelligence is a man praised,
And whoever is of a perverse mind is despised.

Pro. 12: 8. Everywhere in the Mishle LKEV� has no other meaning than
intellectus (vid., p. 62). The praise which is given to a man measures itself



WLKV YPL (punctuate �LKiVI�YPiLi, according to Torath Emeth, p. 41,
Accentssystem, xx. § 1), i.e., according to the measure (so YPL is used in the
oldest form of the language) of his intelligence, or as we may also say, of his
culture; for in these proverbs, which make the fear of God the highest
principle, LKV means also understanding of moral excellence, not merely the
intellectual superiority of natural gifts. Ll�HI is here a relative conception of
manifold gradations, but it does not mean renown in general, but good renown.
Parallel with �LKiVI, BL� refers to the understanding (nouÌj); the rendering of
Löwenstein, “who is of false heart,” is defective. HWE�áNA (synon. of LTfPiNI and
�q��I, but nowhere else interchanging with it) means here a vero et recto
detortus et aversus (Fl.). Such a man who has not a good understanding, nor
any certain rule of judgment, falls under contempt (Graec. Venet. twÌÄ oÏntwthÌÄ
eiÏj musagmoÂn, after the false reading of HWHY instead of HYHY), i.e., he defames
himself by his crooked judgment of men, of things and their relations, and is
on this account in no position rightly to make use of them.

9 Better is he who is lowly and has a servant,
Than he that makes himself mighty and is without bread.

Pro. 12: 9. This proverb, like Pro. 15:17, commends the middle rank of life
with its quiet excellences. HLEQiNI (like 1Sa. 18:23), from HLFQF, cognate with
LLÁQF, Syr. ‘kly, to despise, properly levi pendere, levem habere (whence ��LQF,
scorn, disgrace), here of a man who lives in a humble position and does not
seek to raise himself up. Many of the ancients (LXX, Symmachus, Jerome,
Syr., Rashi, Luther, Schultens) explain �L DBE�EWi by, and is a servant to
himself, serves himself; but in that case the words would have been ��PiNALi
DB�W (Syr. h��PiNA �m��AMidI), or rather JwH �dBiJAWi. �L DB��OWi would be more
appropriate, as thus pointed by Ziegler, Ewald, and Hitzig. But if one adheres
to the traditional reading, and interprets this, as it must be interpreted: et cui
servus (Targ., Graec. Venet.), then that supplies a better contrast to
�XELF�RSAXáWA, for “the first necessity of an oriental in only moderate
circumstances is a slave, just as was the case with the Greeks and Romans”
(Fl.). A man of lowly rank, who is, however, not so poor that he cannot support
a slave, is better than one who boasts himself and is yet a beggar (2Sa. 3:29).
The Hithpa. often expresses a striving to be, or to wish to appear to be, what
the adj. corresponding to the verb states, e.g., Ld�gATiHI, Rª�JATiHI; like the Greek
middles, ezesqai, azesqai, cf. �k�XÁTiHI and sofiÂzesqai. So here, where with
Fleischer we have translated: who makes himself mighty, for DBK, gravem
esse, is etymologically also the contrast of HLQ. The proverb, Sirach 10:26:
kreiÂsswn eÏrgazoÂmenoj kaiÃ perisseuÂwn eÏn paÌsin, hÏÃ docazoÂmenoj kaiÃ aÏporwÌn



aÏÂrtwn (according to the text of Fritzsche), is a half remodelling, half
translation of this before us.

10 The righteous knows how his cattle feel,
And the compassion of the godless is cruel.

Pro. 12:10. The explanation: the righteous taketh care for the life of his beast
(Fl.), fails, for 10a is to be taken with Exo. 23: 9; �PENE signifies also the state of
one’s soul, the frame of mind, the state of feeling; but �DY has, as in the
related proverb, Pro. 27:23, the meaning of careful cognizance or
investigation, in conformity with which one acts. If the ToraÑ includes in the
law of the Sabbath (Exo. 20:10; 23:12) useful beasts and cattle, which are here
especially meant, and secures to them the reward of their labour (Deu. 25: 4);
if it forbids the mutilation, and generally the giving of unnecessary pain, to
beasts; if it enjoins those who take a bird’s nest to let the dam escape
(Deu. 22: 6 f.), — these are the prefigurations of that HMHB §PN T�D, and as
the God of the ToraÑ thus appears at the close of the Book of Jonah, this
wonderful apology (defensio) of the all-embracing compassion, the God also
of the world-history in this sympathy for the beasts of the earth as the type of
the righteous.

In 10b most interpreters find an oxymoron: the compassion of the godless is
compassionless, the direct opposite of compassion; i.e., he possesses either
altogether no compassion, or he shows such as in its principle, its expression,
and in its effects is the opposite of what it ought to be (Fl.). Bertheau believes
that in the sing. of the predicate YRIZFKiJÁ he is justified in translating: the
compassion of the wicked is a tyranny. And as one may speak of a loveless
love, i.e., of a love which in its principle is nothing else than selfishness, so
also of a compassionless compassion, such as consists only in gesture and
speech without truth of feeling and of active results. But how such a
compassionless compassion toward the cattle, and one which is really cruel, is
possible, it may be difficult to show. Hitzig’s conjecture, YM�XURÁ, sprang from
this thought: the most merciful among sinners are cruel — the sinner is as such
not �wXRÁ. The LXX is right in the rendering, taÃ deÃ splaÂgxna twÌn aÏsebwÌn
aÏnelehÂmona. The noun �YMIXáRÁ means here not compassion, but, as in
Gen. 43:30 (LXX eÏÂntera or eÏÂgkata) and 1Ki. 3:26 (LXX mhÂtra), has the
meaning the bowels (properly tender parts, cf. Arab. rakhuma, to be soft,
tender, with rhåm), and thus the interior of the body, in which deep emotions,
and especially strong sympathy, are wont to be reflected (cf. Hos. 10: 8). The
singular of the predicate YRZKJ arises here from the unity of the subject-
conception: the inwards, as Jer. 50:12, from the reference of the expression to
each individual of the many.



11 He that tilleth his own ground is satisfied with bread,
And he that followeth after vain pursuits is devoid of understanding.

Pro. 12:11. Yet more complete is the antithetic parallelism in the doublette,
Pro. 28:19 (cf. also Sir. 20:27a). The proverb recommends the cultivation of
the field as the surest means of supporting oneself honestly and abundantly, in
contrast to the grasping after vain, i.e., unrighteous means of subsistence,
windy speculations, and the like (Fl.). �YQIYR� are here not persons (Bertheau),
but things without solidity and value (LXX maÂtaia; Aquila, Theodotion, kenaÂ),
and, in conformity with the contrast, not real business. Elsewhere also the mas.
plur. discharges the function of a neut. noun of multitude, vid., �YDIYGINi,
principalia, Pro. 8: 6, and �YDIZ�, Psa. 19:14 — one of the many examples of the
imperfect use of the gender in Hebr.; the speaker has in �YQYR, vana et inania,
not �Y�NJ (Jud. 9: 4), but �YRBD (Deu. 32:47) in view. The LXX erroneously
at Pro. 28:19, and Symmachus and Jerome at both places understand �YQYR of
slothfulness.

12 The godless lusteth after the spoil of evil-doers;
But the root of the righteous shoots forth.

Pro. 12:12. This translation is at the same time an explanation, and agrees
with Fleischer’s “the godless strives by unrighteous gain like the wicked
(Pro. 4:14) to enrich himself, namely, as must be understood from the
antithetic members of the parallelism, in vain, without thereby making
progress and gaining anything certain. The preterite, as Pro. 11: 2, 8, etc.,
places the general true proposition as a separate historic principle derived from
experience. In 12b �T�YI stands elliptically or pregnantly: edet, scil. quod radix
edere solet, sobolem stirpis, ramorum, etc., as in the Arab. natan and aÑnatan
are specially used without an obj. of the spontaneousness of an odour.” D�CMF
(from DwC, to spy, to hunt) is elsewhere the instrument of the hunt (a net), here
the object and end of it. If the words had been �Y�IRF YD�wCMi, then we would
explain after �Y�IRF YK�JáLiMÁ, Psa. 78:49 (vid., comm. on), and �RF T�EJ�,
Pro. 6:24; but in the difference of number, �Y�R will not be the qualitative but
the subjective personal genitive: capturam qualem mali captant. Ewald, who
understands �YQYR, 11b, of good-for-nothing-fellows, interprets �Y�R here,
on the contrary, as neuter (§ 172b): the desire of the wicked is an evil net, i.e.,
wherein he catches all manner of evil for himself. The LXX has here two
proverbs, in which DWCM occurs in the plur. and in the sense of oÏxurwÂmata;
12b of the Hebr. text is rendered: aiÎ deÃ rÎiÂzai twÌn euÏsebwÌn eÏn oÏxruwÂmasi,
which Schleusner explains immotae erunt. The Hebr. text can gain nothing



from this variation. That the LXX read �TFYJ� �YQYDC �R�W is not probable,
since they nowhere thus translate �TYJ. But Reiske and Ziegler have, like
Ewald and Hitzig, combined �T�YI of this proverb with �TY from �TYJ (Arab.
waÑtin), firmum, perennem esse. Hitzig translates the distich, after emending the
text of 12a by the help of the LXX and the Arab.: the refuge of the wicked is
crumbling clay, but the root of the righteous endures (�T�Y� from �TY). Böttcher
also reads RMX instead of DMX, and translates (vid., p. 192, l. 11): the refuge
of the wicked is miry clay, but the root of the righteous holdeth fast (�T�YO =
Arab. waÑtin). But this derivation of a verb �TY is not necessary. The Graec.
Venet. rightly, rÎiÂza deÃ dikaiÂwn dwÂsei. The obj. is self-evident. Rashi reads
YRPH JWHW �TYL YWJR JWH§ HM. So also Schultens. The root giveth, is
equivalent to, it is productive in bringing forth that which lies in its nature.
That the root of the righteous endures (Targ. �yAQATiNI) is otherwise expressed,
Pro. 12: 3.

Proverbs regarding injurious and beneficial words, wise hearing and prudent
silence.

13 In the transgression of the lips there lies a dangerous snare;
The righteous escapeth from trouble.

Pro. 12:13. The consecutive modus (JC�y�WA) is here of greater weight than
e.g., at 11: 8, where the connection follows without it (JBOyFWA) from the idea of
the change of place. The translation: but the righteous...restores JCFYFWi (JC�Y�Wi),
and ignores the syllogistic relation of the members of the proverb, which
shows itself here (cf. the contrary, Pro. 11: 9) to a certain degree by JC�y�WA.
Ewald displaces this relation, for he paraphrases: “any one may easily come
into great danger by means of inconsiderate words; yet it is to be hoped that
the righteous may escape, for he will guard himself against evil from the
beginning.” He is right here in interpreting HRFCF and �RF �Q��M as the
designation of danger into which one is betrayed by the transgressions of his
lips, but “inconsiderate words” are less than �YITAPFVi ��ApE. One must not be
misled into connecting with ��ApE the idea of missing, or a false step, from the
circumstance that �VAPE means a step; both verbs have, it is true, the common
R. §P with the fundamental idea of placing apart or separating, but ��ApE has
nothing to do with �VApE (step = placing apart of the legs), but denotes (as
Arab. fusuwkå fiskå, from the primary meaning diruptio, diremtio) a sinning,
breaking through and breaking off the relation to God (cf. e.g., Pro. 28:24), or
even the restraints of morality (Pro. 10:19). Such a sinning, which fastens itself
to, and runs even among the righteous, would not be called ��P, but rather



TJ«FXÁ (Pro. 20: 9). According to this the proverb will mean that sinful words
bring into extreme danger every one who indulges in them — a danger which
he can with difficulty escape; and that thus the righteous, who guards himself
against sinful words, escapes from the distress (cf. with the expression,
Ecc. 7:18) into which one is thereby betrayed. �RF is the descriptive and
expressive epithet to �QWM (cf. Ecc. 9:12): a bad false trap, a malicious snare,
for �QWM is the snare which closes together and catches the bird by the feet.
This proverb is repeated at Pro. 29: 6, peculiarly remodelled. The LXX has
after v. 13 another distich:

He who is of mild countenance findeth mercy;
He who is litigious oppresseth souls.

(TW�PN, or rather, more in accordance with the Hebrew original: oppresseth
himself, W�PN.)

14 From the fruit which the mouth
of the man bringeth forth is he satisfied with good,

And what the hands of the man accomplish returns back to him.

Pro. 12:14. The proverb finds its final verification in the last judgment (cf.
Mat. 12:37), but it is also illustrated in the present life. If the mouth of a man
bringeth forth fruit, — namely, the fruit of wholesome doctrine, of right
guidance, of comforting exhortation, of peace-bringing consolation for others,
— this fruit is also to his own advantage, he richly enjoys the good which
flows out of his own mouth, the blessing he bestows is also a blessing for
himself. The same also is the case with the actions of a man. That which is
done, or the service which is rendered by his hands, comes back to him as a
reward or as a punishment. LwMgi signifies primarily accomplishment,
execution, and is a twofold, double-sided conception: a rendering of good or
evil, and merit on the side of men (whether merited reward or merited
punishment), as well as recompense, requital on the side of God. The first line
is repeated, somewhat altered, at Pro. 13: 2; 18:20. The whole proverb is
prophetically echoed in Isa. 3:10 f. The Ker−Ñ BY�IYF has Jahve as the subject, or
rather the subject remains undefined, and “one requites him” is equivalent to: it
is requited to him. The Cheth−Ñb seems to us more expressive; but this use of the
active with the undefined subject, instead of the passive, is certainly as much
in the Mishle style (cf. Pro. 13:21) as the development of the subject of the
clause from a foregoing genitive.

15 The way of the fool is right in his own eyes,
But the wise listeneth to counsel.



Pro. 12:15. Other proverbs, like Pro. 16: 2, say that generally the judgment
of a man regarding his character does not go beyond a narrow subjectivity; but
there are objective criteria according to which a man can prove whether the
way in which he walks is right; but the fool knows not other standard than his
own opinion, and however clearly and truly one may warn him that the way
which he has chosen is the wrong way and leads to a false end, yet he
obstinately persists; f110 while a wise man is not so wise in his own eyes
(Pro. 3: 7) as not to be willing to listen to well-meant counsel, because,
however careful he may be regarding his conduct, yet he does not regard his
own judgment so unerring as not to be inclined ever anew to try it and let it
stand the test. Ewald has falsely construed: yet whoever hears counsel is wise.
In consequence of the contrast, LYWIJå and �KFXF are the subject ideas, and with
HCF��Li JAM��OWi is brought forward that which is in contrast to the self-
complacency of the fool, the conduct of the wise man.

Pro. 12:16. The relations of the subject and the predicate are the same as in
the preceding verse.

The fool makes known his vexation on the same day [at once],
On the contrary, the prudent man hideth the offence.

Very frequently in these proverbs the first line is only defined by the adducing
of the second, or the second holds itself in the light of the first. A post-bibl.
proverb says that a man is known by three things: by his SWK (his behaviour in
drinking), his SYK (his conduct in money transactions), and his S�K (his
conduct under deep inward excitement). So here: he is a fool who, if some
injury is done to him, immediately shows his vexation in a passionate manner;
while, on the contrary the prudent man maintains silence as to the dishonour
that is done to him, and represses his displeasure, so as not to increase his
vexation to his own injury. Passionless retaliation may in certain cases be a
duty of self-preservation, and may appear to be necessary for the protection of
truth, but passionate self-defence is always of evil, whether the injury which is
inflicted be justifiable or unjustifiable. Regarding �wR�F, callidus, vid., p. 40;
Schultens’ comparison of the Greek gegumnasmeÂnoj is only a conceit in want
of better knowledge. Regarding HSEKO (only here and at v. 23) with HsEKAMi, as
RX��O (only Pro. 11:27) with RX��AMi, vid., Ewald, § 170a. ��ybÁ signifies on the
self-same day = without delay, immediately, and is well translated by the LXX
auÏqhÂmeron. With another object, 16b is repeated in 23a.

Most of the remaining parables of this section refer to the right use and the
abuse of the tongue.



17 He that breathes the love of truth, utters that which is right;
But a lying tongue, deceit

Pro. 12:17. This verse is similar in meaning to Pro. 14: 5 (where 5b =
Pro. 6:19a); the second line of the distich = Pro. 14:25b. Everywhere else
�YBIZFki XÁYPiYF stand together, only here XYPY is joined to HNFwMJå; vid., regarding
this XYPY forming an attributive clause, and then employed as an adjective, but
with distinct verbal force, at Pro. 6:19. Viewed superficially, the proverb
appears tautological; it is not so, however, but places in causal connection the
internal character of men and their utterances: whoever breathes HNFwMJå, truth
or conscientiousness (the property of the �wMJF, vid., at Psa. 12: 2), i.e., lets the
voice of this be heard in his utterances, such an one speaks QDECE, i.e.,
uprightness, integrity, that which is correct, right (Isa. 45:19, cf. 41:26), in
relation to truth in general, and to the present case in particular; but he who
�YRIQF�i D��, i.e., he who, against better knowledge and the consciousness of
untruth, confirms by his testimony (from Dw�, revertere, to say again and
again), therewith gives utterance to his impure character, his wicked intention,
proceeding from delight in doing evil or from self-interest, and diverted
towards the injury of his neighbour. As HNWMJ and HMRM correspond as
statements of the contents of the utterances, so QDC and �YRQ§ as statements
of their motive and aim. HMFRiMI is obj. accus. of the DYgIYA (from DYgIHI, to bring
to light, cf. DGENE, visibility) to be supplied, not the pred. nom. dolorum structor,
as Fleischer poetically finds.

18 There is that babbleth like the thrusts of a sword,
But the tongue of the wise is healing.

Pro. 12:18. The second (cf. Pro. 11:24) of the proverbs beginning with �Y�.
The verb H�FbF (J�FbF), peculiar to the Hebr., which in the modern Hebr.
generally means “to speak out” (J�FBiMI in the grammar: the pronunciation)
(according to which the LXX, Syr., and Targ. translate it by RMJ), means in
biblical Hebr., especially with reference to the binding of oneself by an oath
(Lev. 5: 4), and to solemn protestations (Num. 30: 7, 9, according to which
Jerome, promittit): to utter incautiously in words, to speak without thought and
at random, referred erroneously by Gesenius to the R. �B, to be hollow,
probably a word imitative of the sound, like the Greek battariÂzein, to
stammer, and battologeiÌn, to babble, which the lexicographers refer to a
talkative person of the name of BaÂttoj, as our “salbadern” [= to talk
foolishly] owes its origin to one Jenaer Bader on the Saal. Theod. and the
Graec. Venet. give the false reading XÁ���b (pepoiqwÂj). BREXF T�RQiDiMÁki stands



loco accusativi, the ki being regarded as a noun: (effutiens verba) quae sunt
instar confossionum gladii (Fl.). We also call such a man, who bridles his
loquacity neither by reflection nor moderates it by indulgent reference to his
fellow-men, a Schwertmaul (sword-mouth) or a Schandmaul (a mouth of
shame = slanderer), and say that he has a tongue like a sword. But on the other
hand, the tongue of the wise, which is in itself pure gentleness and a comfort to
others, since, far from wounding, rather, by means of comforting, supporting,
directing exhortation, exercises a soothing an calming influence. Regarding
JPFRF, whence Jp�RiMÁ, Dietrich in Gesenius’ Lex. is right. The root-meaning of
the verb JPFRF (cognate HPFRF, to be loose, Hiph. to let go, Hithpa. Pro. 18: 9, to
show oneself slothful) is, as the Arab. kindred word rafaÑ, rafa, raf, rawf (raÑf)
shows, that of stilling, softening, soothing, whence arises the meaning of
healing (for which the Arab. has tåabb and ‘alkh); the meaning to repair, to
mend, which the Arab. rafaÑ and rafa have, does not stand in a prior relation to
to heal, as might appear from Job. 13: 4, but is a specializing of the general
idea of reficere lying in mitigare, just as the patcher is called aÏkeÂstria =
hÏphÂtria, f111 from aÏkeÂomai, which means equally to still and to heal. Since
thus in JPR the meanings of mitigating and of healing are involved, it is plain
that JPRM, as it means healing (the remedy) and at the same time (cf.
qerapeiÂa, Rev. 22: 2) the preservation of health, Pro. 4:22; 6:15; 16:24; 29: 1,
so also may mean mildness (here and Pro. 15: 4), tranquillity (Pro. 14:30;
Ecc. 10: 4, calm patience in contrast to violent passion), and refreshing
(Pro. 13:17). Oetinger and Hitzig translate here “medicine;” our translation,
“healing (the means of healing),” is not essentially different from it.

19 The lip of truth endures for ever,
But the lying tongue only while I wink with the eye.

Pro. 12:19. None of the old translators understood the phrase H�FYgIRiJÁ�DJAWi;
the Venet. also, which follows Kimchi’s first explanation, is incorrect: eÎÂwj
rÎhÂcewj, till I split (shatter) it (the tongue). Abulwal−Ñd is nearer the correct
rendering when he takes H�YGRJ as a noun = �GARE with He parag. Ahron b.
Joseph is better in rendering the phrase by: until I make a �GR, and quite
correct if �GR (from �GARF = Arab. raj’, which is used of the swinging of the
balance) is taken in the sense of a twinkling of the eye (Schultens: vibramen);
cf. Orelli’s Die hebr. Synonyme der Zeit und Ewigkeit, p. 27 f., where the
synonyms for a twinkling of the eye, a moment, are placed together. DJA
(properly progress) has in this phrase the meaning, while, so long as, and the
cohortative signifies, in contradistinction to �YGRJ, which may also denote an
unwilling movement of the eyelids, a movement proceeding from a free
determination, serving for the measurement of a short space of time, Ewald, §



228a. H�YGRJ, Jer. 49:19; 50:44, where Ewald takes H�YGRJ YK (when I...) in
the same sense as H�YGRJ�D� here, which is more appropriate than the
explanation of Hitzig, who regards YK as opening the principal clause, and
attaches to �YGRH the quite too pregnant signification “to need (for an action)
only a moment.” The lip of truth, i.e., the lip which speaketh truth, endures for
ever (for truth, TMEJå = tiNiMÁJá, is just the enduring); but the tongue of falsehood
is only for a moment, or a wink of the eye, for it is soon convicted, and with
disgrace brings to silence; for a post-bibl. Aram. proverb says: YJ�QF JLF JRFQi�I
YJ�QF J�F�iwQ, the truth endures, the lie endures not (Schabbath 104a), and a
Hebrew proverb: �YILÁGiRÁ �L �YJ� RQEªEHA, the lie has no feet (on which it can
stand). f112

20 Deceit is in the heart of him who deviseth evil,
But those who devise peace cause joy.

Pro. 12:20. Regarding the figure of forging, fabricating (LXX, Aquila,
Symmachus, and Theodotion, tektaiÂnein), or of ploughing, which underlies the
phrase �RF �RÁXF, moliri malum, vid., at Pro. 3:29. That deceit is in the heart of
him who deviseth evil (�RF Y��RiXO�BLEbI, as is correctly punctuated e.g., by
Norzi) appears to be a platitude, for the �R �ROXá is as such directed against a
neighbour. But in the first place, 20a in itself says that the evil which a man
hatches against another always issues in a fraudulent, malicious deception of
the same; and in the second place, it says, when taken in connection with 20b,
where HXFMiVI is the parallel word to HMFRiMI, that with the deception he always
at the same time prepares for him sorrow. The contrast to �R Y�RX is ��L�F
YC��á�Y, and thus denotes not those who give counsel to contending parties to
conclude peace, but such as devise peace, viz., in reference to the neighbour,
for ��Y means not merely to impart counsel, but also mentally to devise, to
resolve upon, to decree, 2Ch. 25:16, Isa. 32: 7 f.; cf. L� ��Y, Jer. 49:30.
Hitzig and Zöckler give to �WL� the general idea of welfare (that which is
salutary), and interpret the HXMV as the inner joy of the good conscience.
Certainly �WL§ (R. L§, extrahere, in the sense of deliverance from trouble)
means not only peace as to the external relationship of men with each other,
but also both internal and external welfare. Thus it is here meant of external
welfare; Hitzig rightly compares Jer. 29:11 with Nah. 1:11 to the contrast
between �WL� and �R. But as HMRM is not self-deception, but the deception
of another, so also HXMV is not the joy of those who devise the device in their
hearts for the deception of others, but the joy they procure for others. Thoughts
of peace for one’s neighbour are always thoughts of procuring joy for him, as



thoughts of evil are thoughts of deceit, and thus of procuring sorrow for him.
Thus YC�WYLW is an abbreviated expression for YC�WY BLBW

21 No evil befalls the righteous,
But the godless are full of evil.

Pro. 12:21. Hitzig translates �WEJF “sorrow,” and Zöckler “injury;” but the
word signifies evil as ethical wickedness, and although it may be used of any
misfortune in general (as in YNI�J��bE, opp. �YMIYFNibI); thus it denotes especially
such sorrow as is the harvest and product of sin, Pro. 22: 8, Job. 4: 8, Isa. 59: 4,
or such as brings after it punishment, Hab. 3: 7, Jer. 4:15. That it is also here
thus meant the contrast makes evident. The godless are full of evil, for the
moral evil which is their life-element brings out of itself all kinds of evil; on
the contrary, no kind of evil, such as sin brings forth and produces, falls upon
the righteous. God, as giving form to human fortune (Exo. 21:13), remains in
the background (cf. Psa. 91:10 with 5: 1 f.); vid., regarding HNJ, the weaker
power of HN�, to go against, to meet, to march against, Fleischer, Levy’s
Chald. Wörterbuch, 572.

22 Lying lips are an abhorrence to Jahve,
And they that deal truly are His delight.

Pro. 12:22. The frame of the distich is like Pro. 11: 1, 20. HNFwMJå is probity
as the harmony between the words and the inward thoughts. The LXX, which
translates oÎ deÃ poiwÌn piÂsteij, had in view �YNWMJ H§� (�YNIwMJå HVE�O, cf.
Isa. 26: 2); the text of all other translations agrees with that commonly
received.

23 A prudent man conceals knowledge,
And a heart-fool proclaims imbecility.

Pro. 12:23. In 23a v. 16b is repeated, only a little changed; also 16a
corresponds with 23a, for, as is there said, the fool knows not how to keep his
anger to himself, as here, that a heart-fool (cf. the lying mouth, 22a) proclaims
(trumpets forth), or as Pro. 13:16 says, displays folly without referring to
himself the si tacuisses. To this forward charlatan blustering, which intends to
preach wisdom and yet proclaims in the world mere folly, i.e., nonsense and
imbecility, and thereby makes itself troublesome, and only to be laughed at and
despised, stands in contrast the relation of the �wR�F �DFJF, homo callidus, who
possesses knowledge, but keeps it to himself without bringing it forth till an
occasion presents itself for setting it forth at the right place, at the right time,
and to the right man. The right motive also regulates such silence as well as
modesty. But this proverb places it under the point of view of prudence.



We take verses 24-28 together as a group. In these verses the subject is the
means of rising (in the world), and the two ways, the one of which leads to
error, and the other to life.

24 The land of the diligent attains to dominion,
But slothfulness will become tributary.

Pro. 12:24. In Pro. 10: 4 HyFMIRi was adj., but to �KA standing beside it; here it
is to be regarded as adj. to DYA (sluggish hand) supplied from 24a, but may be
equally regarded as a subst. (slothfulness) (vid., at v. 27). Regarding �wRXF,
vid., p. 153. SMÁ signifies tribute and service, i.e., tributary service rendered to
a master. in Pro. 11:29b DBE�E stands for it. It is still the experience of to-day,
as it was of Solomon’s time, that slothfulness (indolence) brings down to a
state of servitude, if not even deeper, but that vigorous activity raises to
dominion or to the position of a master, i.e., to independence, wealth, respect,
and power.

25 Trouble in the heart of a man boweth it down,
And a friendly word maketh it glad.

Pro. 12:25. The twofold anomaly that HGFJFdi is construed as masc. and BL� as
fem. renders the text doubtful, but the LXX, Syr., Targum, which introduce
another subject, foberoÃj loÂgoj (GYJIDiMÁ RBFdF?), do not improve it;
Theodotion’s is preferable, who translates meÂrimna eÏn kardiÂaÄ aÏndroÃj katiÂsxei
auÏtoÂn, and thus reads wnXE�iYA. But the rhyme is thereby lost. As D�BkF,
Gen. 49: 6, so also may BL� be used as fem., for one thereby thinks on �PN; the
plur. T�bLI (T�BBFLi), according to which in Eze. 16:30 we find the sing. HbFLI,
may also conform to this. And HNX�Y as pred. to HGJD follows the scheme
Pro. 2:10b, perhaps not without attractional co-operation after the scheme
�YTX �YRBG T�Q, 1Sa. 2: 4. HXF�iHI, from HXF�F, occurs only here; but X�AH�,
from XXÁ�F, occurs only twice. B�� RBFdF designates in the book of Joshua and
in Kings (1Ki. 8:56) the divine promise; here it is of the same meaning as
1Ki. 12: 7: an appeasing word. Who has not in himself had this experience,
how such a word of friendly encouragement from a sympathizing heart cheers
the sorrowful soul, and, if only for a time, changes its sorrow into the joy of
confidence and of hope!

26 The righteous looketh after his pastures,
But the way of the godless leadeth them into error.

Pro. 12:26. In 26a no acceptable meaning is to be gained from the traditional
mode of vocalization. Most of the ancients translate RT�YF as part. to RT�YO, as it



occurs in post-bibl. Hebr., e.g., HRFT�Yi HbFXI, prevailing, altogether peculiar
love. Thus the Targum, hYR�BiHA �MI B�A ; Venet. peperiÂtteutai (after Kimchi);
on the other hand, Aquila, active: perisseuÂwn toÃn plhsiÂon (making the
neighbour rich), which the meaning of the Kal as well as the form RT�YF oppose;
Luther, “The righteous man is better than his neighbour,” according to which
Fleischer also explains, “Probably RT�YF from RTAYF, pleonaÂzein, has the meaning
of pleÂon eÏÂxwn, pleonektwÌn, he gains more honour, respect, riches, etc., than
the other, viz., the unrighteous.” Yet more satisfactory Ahron b. Joseph: not
the nobility and the name, but this, that he is righteous, raises a man above
others. In this sense we would approve of the praestantior altero justus, if only
the two parts of the proverb were not by such a rendering wholly isolated from
one another. Thus RT�YF is to be treated as the fut. of RYTIH�. The Syr.
understands it of right counsel; and in like manner Schultens explains it, with
Cocceius, of intelligent, skilful guidance, and the moderns (e.g., Gesenius) for
the most part of guidance generally. Ewald rather seeks (because the proverb-
style avoids the placing of a fut. verb at the commencement of the proverb [but
cf. Pro. 17:10]) to interpret RT�YF as a noun in the sense of director, but his
justification of the fixed aÝ is unfounded. And generally this sense of the word
is exposed to many objections. The verb Rwt signifies, after its root, to go
about, “to make to go about,” but is, however, not equivalent to, to lead
(wherefore Böttcher too ingeniously derives RT�YF = RT�JYF from RTJ = R�J);
and wherefore this strange word, since the Book of Proverbs is so rich in
synonyms of leading and guiding! The Hiph. RYTIH� signifies to send to spy,
Jud. 1:23, and in this sense the poet ought to have said wH��R�Li RT�YF : the
righteous spies out (the way) for his neighbour, he serves him, as the Targum-
Talmud would say, as RyFtÁ. Thus connected with the obj. accus. the
explanation would certainly be: the righteous searches out his neighbour
(Löwenstein), he has intercourse with men, according to the maxim, “Trau
schau wem.” But why not wH��R�, but wH��R�M�, which occurs only once,
Pro. 19: 7, in the Mishle, and then for an evident reason? Therefore, with
Döderlein, Dathe, J. D. Michaelis, Ziegler, and Hitzig, we prefer to read
wH��RiMI; it is at least not necessary, with Hitzig, to change RT�YF into RTUYF, since
the Hiphil may have the force of the intens. of the Kal, but RT�YF without the
jussive signification is a poetic licence for RYTIYF. That RWT can quite well be
used of the exploring of the pasture, the deriv. RwTY, Job. 39:18, shows. Thus
altered, 26a falls into an appropriately contrasted relation to 26b. The way of
the godless leads them into error; the course of life to which they have given
themselves up has such a power over them that they cannot set themselves free
from it, and it leads the enslaved into destruction: the righteous, on the



contrary, is free with respect to the way which he takes and the place where he
stays; his view (regard) is directed to his true advancement, and he looketh
after his pasture, i.e., examines and discovers, where for him right pasture, i.e.,
the advancement of his outer and inner life, is to be found. With wH��RiMI there
is a combination of the thought of this verse with the following, whose catch-
word is �DYC�, his prey.

27 The slothful pursues not his prey;
But a precious possession of a man is diligence.

Pro. 12:27. The LXX, Syr., Targ., and Jerome render ¥ROXáYA in the sense of
obtaining or catching, but the verbal stem �RX nowhere has this meaning.
When Fleischer remarks, ¥RÁXF, aÎÂp. leg., probably like DKALF, properly to
entangle in a noose, a net, he supports his opinion by reference to �YkIRÁXá,
which signifies lattice-windows, properly, woven or knitted like a net. But
¥REXE, whence this �YKRX, appears to be equivalent to the Arab. kharkå, fissura,
so that the plur. gives the idea of a manifoldly divided (lattice-like, trellis-
formed) window. The Jewish lexicographers (Menahem, Abulwal−Ñd, Parchon,
also Juda b. Koreish) all aim at that which is in accord with the meaning of the
Aram. ¥RÁXá, to singe, to roast (= Arab. håark): the slothful roasteth not his prey,
whether (as Fürst presents it) because he is too lazy to hunt for it (Berth.), or
because when he has it he prepares it not for enjoyment (Ewald). But to roast
is HLC, not �RD, which is used only of singeing, e.g., the hair, and roasting,
e.g., ears of corn, but not of the roasting of flesh, for which reason Joseph
Kimchi (vid., Kimchi’s Lex.) understands WDYC of wild fowls, and �RXY of the
singeing of the tips of the wings, so that they cannot fly away, according to
which the Venet. translates ouÏ meneiÌ... hÎ qhÂra auÏtouÌ. Thus the Arab. must often
help to a right interpretation of the aÎÂp. leg. Schultens is right: Verbum håarak,
�RX, apud Arabes est movere, ciere, excitare, kineiÌn generatim, et speciatim
excitare praedam e cubili, kineiÌn thÃn qhÂran. The Lat. agitare, used of the
frightening up and driving forth of wild beasts, corresponds with the idea here,
as e.g., used by Ovid, Metam. x. 538, of Diana:

Aut pronos lepores aue celsum in cornua cervum
Aut agitat damas.

Thus �RXY together with WDYC gains the meaning of hunting, and generally of
catching the prey. HyFMIRi is here incarnate slothfulness, and thus without ellipse
equivalent to HYMR �YJ. That in the contrasted clause �WRX does not mean
aÏpotoÂmwj, decreed (Löwenstein), nor gold (Targ., Jerome, Venet.), nor that
which is excellent (Syr.), is manifest from this contrast as well as from 10: 4;



12:24. The clause has from its sequence of words something striking about it.
The LXX placed the words in a difference order: kthÌma deÃ tiÂmion aÏnhÃr
kaqaroÃj (�WLX in the sense of Arab. khaÑlaså). But besides this transposition,
two others have been tried: RQY �WRX �DJ �WH, the possession of an
industrious man is precious, and �WRX �DJ RQY �WH, a precious possession is
that (supply �WH) of an industrious man. But the traditional arrangement of the
words gives a better meaning than these modifications. It is not, however, to be
explained, with Ewald and Bertheau: a precious treasure of a man is one who
is industrious, for why should the industrious man be thought of as a worker
for another and not for himself? Another explanation advanced by Kimchi: a
valuable possession to men is industry, has the twofold advantage that it is
according to the existing sequence of the words, and presents a more
intelligible thought. But can �wRXF have the meaning of TwCYRIXá (the being
industrious)? Hitzig reads ��RXá, to make haste (to be industrious). This is
unnecessary, for we have here a case similar to Pro. 10:17, where RMO�i for
RM��� is to be expected: a precious possession of a man is it that, or when, he
is industrious, �wRXF briefly for �wRXF �T�YHe. The accentuation fluctuates
between RQY �DJ��WHW (so e.g., Cod. 1294), according to which the Targum
translates, and RQY �DJ��WHW, which, according to our explanation, is to be
preferred.

28 In the path of righteousness is life,
And the way of its path is immortality.

Pro. 12:28. All the old versions to the Venet. give �LJE instead of �LJÁ, and
are therefore under the necessity of extracting from HBFYTINi ¥REDEWi a meaning
corresponding to this, eiÏj qaÂnaton, in which they are followed by Hitzig: “a
devious way leadeth to death.” But BYTINF (HBFYTINi) signifies step, and generally
way and street (vid., at Pro. 1:15), not “devious way,” which is expressed,
Jud. 5: 6, by TWLQLQ� TWXRJ. And that LJÁ is anywhere punctuated thus in
the sense of LJE is previously improbable, because the Babylonian system of
punctuation distinguishes the negative LJ with a short Pathach, and the
prepositional LJ (Arab. ilaÑ) with a short Chirek, from each other (vid., Pinsker,
Einl. p. xxii.f.); the punctuation 2Sa. 18:16, Jer. 51: 3, gives no support to the
opinion that here LJÁ is vocalized thus in the sense of LJE, and it is not to be
thus corrected. Nothing is more natural than that the Chokma in its constant
contrast between life and death makes a beginning of expressing the idea of the
aÏqanasiÂa (vid., p. 30), which Aquila erroneously read from the TWM�LJ,
Psa. 48:15. It has been objected that for the formation of such negative



substantives and noun-adjectives JL (e.g., LJ��JLO, ��F�JLO) and not LJÁ is
used; but that LJ also may be in close connection with a noun, 2Sa. 1:13
shows. There L�A�LJÁ is equivalent to L� YHIYi LJ, according to which it may
also be explained in the passage before us, with Luther and all the older
interpreters, who accepted LJ in its negative signification: and on (the bI
governing) the way...is no death. The negative LJ frequently stands as an
intensifying of the objective JL; but why should the Chokma, which has
already shown itself bold in the coining of new words, not apply itself to the
formation of the idea of immortality?: the idol name LYLIJå is the result of a
much greater linguistic boldness. It is certain that LJÁ is here not equivalent to
LJE; the Masora is therefore right in affirming that HBFYTINi is written with He
raphatum pro mappicato (vid., Kimchi, Michlol 31a, and in the Lex.), cf.
1Sa. 20:20, vid., Böttcher, § 418. Thus: the way of their step is immortality, or
much rather, since ¥REdE is not a fixed idea, but also denotes the going to a
distance (i.e., the journey), the behaviour, the proceeding, the walk, etc.: the
walking (the stepping over and passing through) of their way is immortality.
Rich in synonyms of the way, the Hebrew style delights in connecting them
with picturesque expressions; but ¥REdE always means the way in general,
which divides into TWXRJ or TWBYTN (Job. 6:18, Jer. 18: 5), and consists of
such (Isa. 3:16). The distich is synonymous: on the path of righteousness
(accentuate HQDC XRJB) is life meeting him who walks in it, and giving
itself to him as a possession, and the walking in its path is immortality (cf.
Pro. 3:17; 10:28); so that to go in it and to be immortal, i.e., to be delivered
from death, to be exalted above it, is one and the same thing. If we compare
with this, Pro. 14:32b, it is obvious that the Chokma begins (vid., Psychol. p.
410) to break through the limits of this present life, and to announce a life
beyond the reach of death.

CHAPTER 13

Pro. 13: 1. The proverb Pro. 12:28 is so sublime, so weighty, that it
manifestly forms a period and conclusion. This is confirmed from the
following proverb, which begins like Pro. 10: 1 (cf. 5), and anew stamps the
collection as intended for youth:

1 A wise son is his father’s correction;
But a scorner listens not to rebuke.

The LXX, which the Syr. follows, translate UiÎoÃj panourgoÃj uÎphÂkooj patriÂ,
whence it is not to be concluded with Lagarde that they read RSA�N in the sense
of a Ni. tolerativum; they correctly understood the text according to the Jewish



rule of interpretation, “that which is wanting is to be supplied from the
context.” The Targ. had already supplied �MÁ�F from 1b, and is herein followed
by Hitzig, as also by Glassius in the Philologia sacra. But such an ellipse is in
the Hebr. style without an example, and would be comprehensible only in
passionate, hasty discourse, but in a language in which the representation filius
sapiens disciplinam patris audit numbers among the anomalies is not in
general possible, and has not even its parallel in Tacitus, Ann. xiii. 56: deesse
nobis terra, in qua vivamus — in qua moriemur, non potest, because here the
primary idea, which the one expression confirms, the other denies, and besides
no particle, such as the Wi of this passage before us, stands between them.
Böttcher therefore maintains the falling out of the verb, and writes �YBIYF before
�b�; but one says not RSWM �YBI, but RSWM �M�, Pro. 1: 8; 4: 1; 19:27. Should
not the clause, as it thus stands, give a sense complete in itself? But RSAwM can
hardly, with Schultens and Ewald, be taken as part. Hoph. of RSY: one brought
up by his father, for the usage of the language knows RSWM only as part.
Hoph. of RWS. Thus, as Jerome and the Venet. translate: a wise son is the
correction of his father, i.e., the product of the same, as also Fleischer explains,
“Attribution of the cause, the ground, as elsewhere of the effect.” But we call
that which one has trained (vegetable or animal) his Zucht (= paideiÂa in the
sense of paiÂdeuma). To the wise son (Pro. 10: 1) who is indebted to the BJ
RSWM (Pro. 4: 1), stands opposed the �L� (vid., Pro. 1:22), the mocker at
religion and virtue, who has no ear for HRF�Fgi, strong and stern words which
awaken in him a wholesome fear (cf. Pro. 17:10, Jud. 1:23: eÏn foÂbwÄ).

2 From the fruit of the mouth of a man he himself enjoys good;
But the delight of the godless is violence.

Pro. 13: 2. 2a = 12:14a, where �bÁViYI for LKAJYO. A man with a fruit-bringing
mouth, himself enjoys also the blessing of his fruit-producing speech; his food
(cf. brwÌma, Joh. 4:34) is the good action in words, which in themselves are
deeds, and are followed by deeds; this good action affords enjoyment not
merely to others, but also to himself. Ewald and Bertheau attract LKJY to 2b;
so also does Fleischer: “the violence which the �YDIGibO wish to do to others
turns back upon themselves; they must eat it also, i.e., bear its evil
consequences.” The thought would then be like Pro. 10: 6: os improborum
obteget violentia, and “to eat violence” is parallel to “to drink (Pro. 26: 6)
violence (injury).” But wherefore then the naming of the soul, of which
elsewhere it is said that it hungers or satiates itself, but never simply (but cf.
Luk. 12:19) that it eats? On the contrary, �PN means also appetitus, Pro. 23: 2,
and particularly wicked desire, Psa. 27:12; here, as Psa. 35:25, the object of



this desire (Psychol. p. 202). Regarding �YDGB, vid., above, p. 61. There are
such as do injury in a cunning deceitful manner to their neighbour to their own
advantage. While the former (the righteous) distributes to his neighbour from
the inner impulse without having such a result in view, yet according to God’s
direction he derives enjoyment himself therefrom: the desire of the latter goes
to SMFXF, aÏdikiÂa, and thus to the enjoyment of good unrighteously and violently
seized.

3 He that guardeth his mouth keepeth his soul;
He that openeth his lips, to him it is destruction.

Pro. 13: 3. 3a is extended in Pro. 21:23 to a distich. Mouth and soul stand in
closest interchangeable relation, for speech is the most immediate and
continuous expression of the soul; thus whoever guards his mouth keeps his
soul (the Venet., with excellent rendering of the synonym, oÎ thrwÌn toÃ stoÂma
eÎautouÌ fulaÂssei thÃn yuxhÃn eÎautouÌ), for he watches that no sinful vain
thoughts rise up in his soul and come forth in words, and because he thus
keeps his soul, i.e., himself, safe from the destructive consequences of the sins
of the tongue. On the contrary, he who opens wide his lips, i.e., cannot hold his
mouth (LXX oÎ deÃ propethÃj xeiÂlesin), but expresses unexamined and
unconsidered whatever comes into his mind and gives delight, he is destruction
to himself (supply JwH), or to him it is destruction (supply TJZO); both
interpretations are possible, the parallelism brings nearer the former, and the
parallel Pro. 18: 7 brings nearer the latter. QVApF means to spread (Schultens
diducere cum ruptura vel ad rupturam usque), here the lips, Pih. Eze. 16:25,
the legs, Arab. fashkh, farshkh; vid., regarding the R. §P, to extend, to spread
out, Fleischer in the supplements to the A. L. Z. 1843, col. 116. Regarding the
Mishle word HTfXIMi, vid., under Pro. 10:14.

Pro. 13: 4. The three proverbs (1-3) which refer to hearing and speaking are
now following by a fourth which, like vv. 2 and 3, speaks of the �PN.

The soul of the sluggard desires, yet has not;
But the soul of the industrious is richly satisfied.

The view that the o in LC��F ��PiNA is the cholem compaginis, Böttcher, § 835,
meets with the right answer that this would be the only example of a vocal
casus in the whole of gnomic poetry; but when on his own part (Neue
Aehrenlese, § 1305) he regards W�PN as the accus. of the nearer definition (=
W�PNbI), he proceeds inadvertently on the view that the first word of the
proverb is HwEJÁTiMI, while we read HwFJÁTiMI, and W�PN is thus the nom. of the
subject. LC��F ��PiNA means “his (the sluggard’s) soul” (for LC� occurs as



explanatory permutative briefly for LC� �PN), as HyFRIpO HFYPEY�ISi means “its
branches (i.e., of the fruitful tree),” Isa. 17: 6. One might, it is true, add H to
the following word here, as at Pro. 14:13; but the similar expression
appertaining to the syntax ornata occurs also 2Sa. 22:33, Psa. 71: 7, and
elsewhere, where this is impracticable. Me−Ñri appropriately compares the
scheme Exo. 2: 6, she saw him, viz., the boy. With reference to the �YIJÁWF here
violently (cf. Pro. 28: 1) introduced, Böttcher rightly remarks, that it is an
adverb altogether like necquidquam, Pro. 14: 6; 20: 4, Psa. 68:21, etc., thus:
appetit necquidquam anima ejus, scilicet pigri. 4b shows the meaning of the
desire that has not, for there �ªFDUti occurs, a favourite strong Mishle word
(Pro. 11:25; 28:25, etc.) for abundant satisfaction (the LXX here, as at 28:25,
eÏn eÏpimeleiÂaÄ, sc. eÏÂsontai, instead of which, Montfaucon supposed pimeleiÂaÄ,
which is, however, a word not authenticated). The slothful wishes and dreams
of prosperity and abundance (cf. Pro. 21:25 f., a parallel which the Syr. has
here in view), but his desire remains unsatisfied, since the object is not gained
but only lost by doing nothing; the industrious gain, and that richly, what the
slothful wishes for, but in vain.

Pro. 13: 5. Two proverbs of the character of the righteous and of the effect of
righteousness:

A deceitful thing the righteous hateth;
But the godless disgraceth and putteth to shame.

With RBÁdi in the sphere of an intelligible generality (as here of falsehood, or
Psa. 41: 9 of worthlessness) a concrete event is in view, as with YR�BidI in the
following plur. a general fact is separated into its individual instances and
circumstances (vid., at Psa. 65: 4); for RBD means not only the word in which
the soul reveals itself, but also any fact in which an inner principle or a general
fact or a whole comes forth to view. The righteous hateth all that bears in it the
character of a falsehood (punctuate RQE�E�RBÁdi with Gaja, cf. Pro. 12:19), but
the godless...Should we now, with Bertheau, Hitzig, and others, translate
“acteth basely and shamefully”? It is true that both Hiphs. may be regarded as
transitive, but this expression gives not right contrast to 5a, and is pointless.
We have seen at Pro. 10: 5 that �YBIH�, like LYkIViHI, has also a causative
signification: to put to shame, i.e., bring shame upon others, and that
Pro. 19:26, where RYpIXiMÁw �YBIM� are connected, this causative signification
lies nearer than the intrinsically transitive. Thus it will also here be meant, that
while the righteous hateth all that is false or that is tainted by falsehood, the
godless on the contrary loves to disgrace and to put to shame. But it is a
question whether �YJIBiYA is to be derived from �JÁbF = ��b, and thus is of the



same meaning as �YBIYF; �YJBH, Isa. 30: 5, which there signifies pudefactum
esse, is pointed �YJBIHO, and is thus derived from a �BÁYF = ��b, vid.,
2Sa. 19: 6. But �YJIBiHI occurs also as Hiph. of �JÁbF, and means transitively to
make of an evil savour, Gen. 34:30, cf. Exo. 5:21, as well as intransitively to
come into evil savour, 1Sa. 27:12. In this sense of putidum faciens, bringing
into evil savour, �YJBY occurs here as at Pro. 19:26, suitably along with
RYPXY; Pro. 19:26 is the putidum facere by evil report (slander), into which the
foolish son brings his parents, here by his own evil report, thus to be thought of
as brought about by means of slander. The old translators here fall into error;
Luther renders both Hiphils reflexively; only the Venet. (after Kimchi) is right:
oÏzwÂsei (from an oÏzouÌn as trans. to oÏzeiÌn) kaiÃ aÏtimwÂsei, he makes to be of ill
odour and dishonours.

6 Righteousness protecteth an upright walk,
And godlessness bringeth sinners to destruction.

Pro. 13: 6. The double thought is closely like that of Pro. 11: 5, but is
peculiarly and almost enigmatically expressed. As there, HQFDFCi and H�F�iRI are
meant of a twofold inner relation to God, which consists of a ruling influence
over man’s conduct and a determination of his walk. But instead of naming the
persons of the ¥REDE YM�YMIti and �YJI«FXÁ as the objects of this influence, the
proverb uses the abstract expression, but with personal reference, ¥REdE��Tf
and TJ«FXÁ, and designates in two words the connection of this twofold
character with the principles of their conduct. What is meant by RcOtI and
�l�SAti proceeds from the contrasted relationship of the two (cf. Pro. 22:12).
RCN signifies observare, which is not suitable here, but also tueri (threiÌn), to
which �l�SI (vid., at 11: 3, and in Gesen. Thesaurus), not so much in the sense
of “to turn upside down,” pervertere (as Pro. 11: 3, Exo. 23: 8), as in the sense
of “to overthrow,” evertere (as e.g., Pro. 21:12), forms a fitting contrast. He
who walks forth with an unfeigned and untroubled pure mind stands under the
shield and the protection of righteousness (cf. with this prosopopoeia
Psa. 25:21), from which such a walk proceeds, and at the same time under the
protection of God, to whom righteousness appertains, is well-pleasing. but he
who in his conduct permits himself to be determined by sin, godlessness (cf.
Zec. 5: 8) from which such a love for sin springs forth, brings to destruction; in
other words: God, from whom the �§R, those of a perverse disposition, tear
themselves away, makes the sin their snare by virtue of the inner connection
established by Him between the H��R and the destruction (Isa. 9:17). In the
LXX this 6th verse was originally wanting; the translation in the version of



Aquila, in the Complut. and elsewhere, which the Syr. follows, falsely makes
TJ�X the subj.: touÃj deÃ aÏsebeiÌj fauÂlouj poieiÌ aÎmartiÂa.

Pro. 13: 7. Two proverbs of riches an poverty: —

There is one who maketh himself rich and hath nothing;
There is another who representeth himself poor amid great riches.

A sentence which includes in itself the judgment which Pro. 12: 9 expresses.
To the Hithpa. Db�kATiHI (to make oneself of importance) there are associated
here two others, in the meaning to make oneself something, without anything
after it, thus to place oneself so or so, Ewald, § 124a. To the clauses with Wi
there is supplied a self-intelligible �L.

8 A ransom for a man’s life are his riches;
But the poor heareth no threatening.

Pro. 13: 8. Bertheau falls into error when he understands HRF�Fgi of warning;
the contrast points to threatening with the loss of life. The wealth of the rich
before the judgment is not here to be thought of; for apart from this, that the
ToraÑ only in a single case permits, or rather ordains (Exo. 21:29 f.), ransom
from the punishment of death, and declares it in all other cases inadmissible,
Num. 35:31 f. (one might indeed think of an administration of justice not
strictly in accordance with the Mosaic law, or altogether accessible to bribery),
8b does not accord therewith, since the poor in such cases would fare ill,
because one would lay hold on his person. But one may think e.g., on
waylayers as those introduced as speaking Pro. 1:11-14. The poor has no room
to fear that such will threateningly point their swords against his breast, for
there is nothing to be got from him: he has nothing, one sees it in him and he is
known as such. But the rich is a valuable prize for them, and he has to
congratulate himself if he is permitted to escape with his life. Also in the times
of war and commotion it may be seen that riches endanger the life of their
possessor, and that in fortunate cases they are given as a ransom for his life,
while his poverty places the poor man in safety. To �MÁ�F JLO Hitzig fittingly
compares Job. 3:18; 39: 7: he does not hear, he has no need to hear. Michaelis,
Umbreit, Löwenstein (who calls to remembrance the state of things under
despotic governments, especially in the East) also explain 8b correctly; and
Fleischer remarks: pauper minas hostiles non audit, i.e., non minatur ei hostis.
Ewald’s syntactic refinement: “Yet he became poor who never heard an
accusation,” presents a thought not in harmony with 8a.



The three following proverbs in vv. 9-11 have at least this in common, that the
two concluding words of each correspond with one another almost
rhythmically.

9 The light of the righteous burneth joyously,
And the lamp of the godless goeth out.

Pro. 13: 9. The second line = Pro. 24:20b, cf. 20:20. In the Book of
Job. 18: 5 f.,��DY �Y��R R�J and ��DY WYL� �RN� (cf. Pro. 21:17) stand
together, and there is spoken of (Pro. 29: 3) a divine RN� as well as a divine R�J
which enlightens the righteous; however, one must say that the poet, as he,
Pro. 6: 3, deliberately calls the ToraÑ RWJ, and the commandment, as derived
from it and separated, RN, so also here designedly calls the righteous RWJ, viz.,
�WYH RWJ (Pro. 4:18, cf. 2Pe. 1:19), and the godless RN, viz., QWLD RN, — the
former imparts the sunny daylight, the latter the light of tapers set in darkness.
The authentic punctuation is �YQYDC�RWJ, Ben-Naphtali’s is `C RWJ without
Makkeph. To XMFViYI Hitzig compares the “laughing tongue of the taper” of
MeidaÑni, iii. 475; Kimchi also the “laughing, i.e., amply measured span, QHWV
XP�,” of the Talmud; for the light laughs when it brightly shines, and
increases rather than decreases; in Arab. samuhåa has in it the idea of joy
directly related to that of liberality. The LXX translates XMVY incorrectly by
diapantoÂj, and has a distich following v. 9, the first line of which is yuxaiÃ
doÂliai (HyFMIRi �PN ?) planwÌntai eÏn aÎmartiÂaij, and the second line is from
Psa. 37:21b.

10 Nothing comes by pride but contention;
But wisdom is with those who receive counsel.

Pro. 13:10. The restrictive QRÁ (only) does not, according to the sense,
belong to ��DZFbI (by pride), but to HcFMÁ, vid., under Psa. 32: 6 and Job. 2:10.
Of �T�YI = there is, vid., under Pro. 10:24. Bertheau’s “one causes” is not exact,
for “one” [man] is the most general personal subject, but �TY is in such cases to
be regarded as impersonal: by pride is always a something which causes
nothing but quarrel and strife, for the root of pride is egoism. Line second is a
variant to Pro. 11: 2b. Bescheidenheit (modesty) is in our old [German]
language exactly equivalent to Klugheit (prudence). But here the �Y�WNC are
more exactly designated as permitting themselves to be advised; the elsewhere
reciprocal �JA�N has here once a tolerative signification, although the reciprocal
is also allowable: with such as reciprocally advise themselves, and thus
without positiveness supplement each his own knowledge by means of that of
another. Most interpreters regard 10b as a substantival clause, but why should



not �TY be carried forward? With such as permit themselves to be advised, or
are not too proud to sustain with others the relation of giving and receiving,
there is wisdom, since instead of hatred comes wisdom — the peaceful fruit
resulting from an interchange of views.

11 Wealth by means of fraud always becomes less;
But he that increaseth it by labour gains always more.

Pro. 13:11. We punctuate LBEHEM����H (with Makkeph, as in Ven. 1521,
Antw. 1582, Frank.-on-the-Oder 1595, Gen. 1618, Leyden 1662), not LBHM
�WH (as other editions, and e.g., also Löwenstein); for the meaning is not that
the wealth becomes less by LBH (Targ., but not the Syr.), or that it is less than
LBH (Umbreit), but LBHM��WH is one idea: wealth proceeding from LBH; but
LBH, properly a breath (Theod. aÏpoÃ aÏtmouÌ or aÏtmiÂdoj), then appearance
without reality (Aquila, aÏpoÃ mataioÂthtoj), covers itself here by that which we
call swindle, i.e., by morally unrestrained fraudulent and deceitful speculation
in contrast to solid and real gain. The translations: eÏpispoudazomeÂnh metaÃ
aÏnomiÂaj (LXX), uÎperspoudazomeÂnh (Symmachus, Quinta f113), festinata
(Jerome), do not necessarily suppose the phrase LbFHUMi = LHFBOMi, 20:21 Ker−Ñ,
for wealth which comes LBHM is obtained in a windy (unsubstantial) manner
and as if by storm, of which the proverb holds good: “so gewonnen so
zerronnen” (= quickly come, quickly go). LBEHEM� needs neither to be changed
into that unhebraic LbFHUMi (Hitzig) nor into the cognate LHFBOMi (Ewald), but yet
inferior to LBHM in the content of its idea. The contrast of one who by fraud
and deception quickly arrives at wealth is one who brings it together in his
hand, eÏpiÃ xeiroÂj (Venet.), i.e., always as often as he can bear it in his hand and
bring it forth (Ewald, Bertheau, Elster, and Lagarde), or according to the
measure of the hand, kataÃ xeiÌra (which means “according to external ability”),
so that L�, which is applied to the formation of adverbs, e.g., Psa. 31:24
(Hitzig), — by both explanations DY�L� has the meaning of “gradually,” — is
used as in the post-bibl. Hebr. DY L� DY L� = ��M ��M, e.g., Schabbath
156a (vid., Aruch under L�) (distinguish from DYB = with thought,
intentionally, Berachoth 52b). There is scarcely a word having more
significations that DY. Connected with L�, it means at one time side or place,
at another mediation or direction; that which is characteristic here is the
omission of the pronoun (�DYF�LJA, WYDFYF�LJA). The LXX translates DY L� with
the unrestrained freedom which it allows to itself by met� euÏsebeiÂaj, and has
following plhqunqhÂsetai another line, diÂkaioj oiÏkteiÂrei kaiÃ kixraÌÄ (from
Psa. 37:26).



The figures of paradise in vv. 12 and 14 require us to take along with them the
intermediate verse (13).

12 Deferred waiting maketh the heart sick,
And a tree of life is a wish accomplished.

Pro. 13:12. Singularly the LXX KreiÂsswn eÏnarxoÂmenoj bohqwÌn kardiÂaÄ,
followed by the Syr. (which the Targ. transcribes f114): Better is he who begins
to help than he who remains in hesitating expectation, by which TLXT is
doubled, and is derived once from LYXWH, to wait, and the second time from
LXH, to begin. If the LXX, with its imitators, deteriorates to such a degree
proverbs so clear, beautiful, and inviolable, what may one expect from it in the
case of those not easily understood! ¥ªAMU signifies also, Isa. 18: 2, to be widely
extended (cf. Arab. meshakå), here in the sense of time, as ¥�AMiNI, to prolong,
Isa. 13:22, and post-bibl. �MFziHA ¥�EME, the course of time. Regarding TLEX�Et,
vid., at Pro. 10:28, where as Pro. 11:27 TWAQiTI, here HWFJátÁ, as also Psa. 78:29 of
the object of the wish, and with JWB in the sense of being fulfilled (cf.
Jos. 21:43), as there with JYBH in the sense of accomplishing or performing.
Extended waiting makes the heart sick, causes heart-woe (HLFXáMÁ, part. fem.
Hiph. of HLFXF, to be slack, feeble, sick; R. LX, to loosen, to make loose); on
the contrary, a wish that has been fulfilled is a tree of life (cf. p. 23), of a
quickening and strengthening influence, like that tree of paradise which was
destined to renew and extend the life of man.

13 Whoever despiseth the word is in bonds to it,
And he that feareth the commandment is rewarded.

Pro. 13:13. The word is thought of as ordering, and thus in the sense of the
commandment, e.g., 1Sa. 17:19, Dan. 9:23, 25. That which is here said is
always true where the will of a man has subordinated itself to the authoritative
will of a superior, but principally the proverb has in view the word of God, the
HWFCiMI kat� eÏc. as the expression of the divine will, which (Pro. 6: 3) appears as
the secondary, with the HRWT, the general record of the divine will. Regarding
L Zwb of contemptuous, despiteful opposition, vid., at Pro. 6:30, cf. 11:12. Joël
(vid., p. 136, note) records the prevailing tradition, for he translates: “Whoever
despises advice rushes into destruction; whoever holds the commandment in
honour is perfect.” But that �lF�UYi is to be understood neither of perfection nor
of peace (LXX and Jerome), but means compensabitur (here not in the sense of
punishment, but of reward), we know from Pro. 11:31. The translation also of
�L LBEXFY� by “he rushes into destruction” (LXX katafqarhÂsetai, which the
Syr.-Hexap. repeats; Luther, “he destroys himself;” the Venet. oiÏxhsetaiÂ oiÎ,



periet sibi) fails, for one does not see what should have determined the poet to
choose just this word, and, instead of the ambiguous dat. ethicus, not rather to
say ��PiNA Lb�XÁYi. So also this LBXY is not with Gesenius to be connected with
LBX = Arab. khabl, corrumpere, but with LBX = Arab. håabl, ligare, obligare.
Whoever places himself contemptuously against a word which binds him to
obedience will nevertheless not be free from that word, but is under pledge
until he redeem the pledge by the performance of the obedience refused, or till
that higher will enforce payment of the debt withheld by visiting with
punishment. Jerome came near the right interpretation: ipse se in futurum
obligat; Abulwal−Ñd refers to Exo. 22:25; and Parchon, Rashi, and others
paraphrase: WYL� �k��iMÁTiYI �k��iMÁ, he is confiscated as by mortgage. Schultens
has, with the correct reference of the WL not to the contemner, but to the word,
well established and illustrated this explanation: he is pledged by the word,
Arab. marhwan (rahyn), viz., pigneratus paenae (Livius, xxix. 36). Ewald
translates correctly: he is pledged to it; and Hitzig gives the right explanation:
“A HLFBOXá [a pledge, cf. Pro. 20:16] is handed over to the offended law with
the HLFwBXá [the bad conduct] by the despiser himself, which lapses when he
has exhausted the forbearance, so that the punishment is inflicted.” The LXX
has another proverb following v. 13 regarding uiÎoÃj doÂlioj and oiÏkeÂthj sofoÂj;
the Syr. has adopted it; Jerome has here the proverb of the animae dolosae
(vid., at v. 9).

14 The doctrine of the wise man is a fountain of life,
To escape the snares of death.

Pro. 13:14. An integral distich, vid., p. 7 of the Introduction. Essentially like
14a, Pro. 10:11 says, “a fountain of life is the mouth of the righteous.” The
figure of the fountain of life with the teleological `WGW RWSL (the L of the end
and consequence of the action) is repeated Pro. 14:27. The common non-
biblical figure of the laquei mortis leads also to the idea of death as �wQYF [a
fowler], Psa. 91: 3. If it is not here a mere formula for the dangers of death
(Hitzig), then the proverb is designed to state that the life which springs from
the doctrine of the wise man as from a fountain of health, for the disciple who
will receive it, communicates to him knowledge and strength, to know where
the snares of destruction lie, and to hasten with vigorous steps away when they
threaten to entangle him.

Four proverbs follow, whose connection appears to have been occasioned by
the sound of their words (LKV � LK, T�DB � �RB, ��R � �YR).

15 Fine prudence produceth favour;
But the way of the malicious is uncultivated.



Pro. 13:15. Regarding B�� LKEV� (thus to be punctuated, without Makkeph
with Munach, after Codd. and old editions), vid., p. 60; for the most part it
corresponds with that which in a deep ethical sense we call fine culture.
Regarding �T�YI, vid., at Pro. 10:10: it is not used here, as there, impersonally,
but has a personal subject: he brings forth, causes. Fine culture, which shows
men how to take the right side and in all circumstances to strike the right key,
exercises a kindly heart-winning influence, not merely, as would be expressed
by �X� JCFMiYI, to the benefit of its possessor, but, as is expressed by �X� �T�YI,
such as removes generally a partition wall and brings men closer to one
another. The �TFYJ� [perennis], touching it both for the eye and the ear, forms
the contrast to �X �TY. This word, an elative formation from �TY = Arab. wtn,
denotes that which stretches itself far, and that with reference to time: that
which remains the same during the course of time. “That which does not
change in time, continuing the same, according to its nature, strong, firm, and
thus �TYJ becomes the designation of the enduring and the solid, whose
quality remains always the same.” Thus Orelli, Die hebr. Synonyme der Zeit u.
Ewigkeit, 1871. But that in the passage before us it denotes the way of the
�YDGB as “endlessly going forward,” the explanation of Orelli, after Böttcher
(Collectanea, p. 135), is withdrawn by the latter in the new Aehrenlese (where
he reads �TYJ BYR, “constant strife”). And �TYJ LXN (Deu. 21: 4) does not
mean “a brook, the existence of which is not dependent on the weather and the
season of the year,” at least not in accordance with the traditional meaning
which is given Sota ix. 5 (cf. the Gemara), but a stony valley; for the Mishna
says: H�Q W�M�MK �TYJ, i.e., �TYJ is here, according to its verbal meaning,
equivalent to H�Q (hard). We are of the opinion that here, in the midst of the
discussion of the law of the HPWR� HLG� (the ritual for the atonement of a
murder perpetrated by an unknown hand), the same meaning of the �TYJ is
certified which is to be adopted in the passage before us. Maimuni f115 (in Sota
and Hilchoth Rozeach ix. 2) indeed, with the Mishna and Gemara, thinks the
meaning of a “strong rushing waÑdy� to be compatible; but H�Q is a word
which more naturally denotes the property of the ground than of a river, and
the description, Deu. 21: 4: in a �TYJ LXN, in which there is no tillage and
sowing, demands for LXN here the idea of the valley, and not primarily that of
the valley-brook. According to this tradition, the Targum places a JPFYqItÁ in
the Peshito translation of 15b, and the Venet. translates, after Kimchi, oÎdoÃj deÃ
aÏntartwÌn (of aÏntarghÂj from aÏntaiÂrein) iÏsxuraÂ. The fundamental idea of
remaining like itself, continuing, passes over into the idea of the firm, the hard,
so that �TYJ is a word that interchanges with �LS, Num. 24:21, and serves as
a figurative designation of the rocky mountains, Jer. 49:19, and the rocky



framework of the earth, Mic. 6: 2. Thus the meaning of hardness (petrwÌdej,
Mat. 13: 5) connects itself with the word, and at the same time, according to
Deu. 21: 4, of the uncultivable and the uncultivated. The way of the �YDIGibO,
the treacherous (vid., p. 60), i.e., the manner in which they transact with men,
is stiff, as hard as stone, and repulsive; they follow selfish views, never placing
themselves in sympathy with the condition of their neighbour; they are without
the tenderness which is connected with fine culture; they remain destitute of
feeling in things which, as we say, would soften a stone. It is unnecessary to
give a catalogue of the different meanings of this �TYJ, such as vorago
(Jerome), a standing bog (Umbreit), and ever trodden way (Bertheau), etc.;
Schultens offers, as frequently, the relatively best: at via perfidorum
pertinacissime tensum; but �TY does not mean to strain, but to extend. The
LXX has between 15a and 15b the interpolation: toÃ deÃ gnwÌnai noÂmon dianoiÂaj
eÏstiÃn aÏgaqhÌj.

16 Every prudent man acteth with understanding;
But a fool spreadeth abroad folly.

Pro. 13:16. Hitzig reads, with the Syr. (but not the Targ.) and Jerome, LKO
(omnia agit), but contrary to the Hebr. syntax. The �LkF is not feeble and
useless, but means that he always acts TJADAbI, mit Bedacht [with judgment]
(opp. TJADA YLIBibI, inconsulto, Deu. 4:42; 19: 4), while on the contrary the fool
displays folly. Pro. 12:23 and Pro. 15: 2 serve to explain both members of the
verse. Bedächtigkeit [judgment] is just knowledge directed to a definite
practical end, a clear thought concentrated on a definite point. JRFQiYI, he calls
out, and JAYbIYA, he sputters out, are parallels to VROPiYI. Fleischer: VRÁpF, expandit
(opp. Arab. tåawy, intra animum cohibuit), as a cloth or paper folded or rolled
together, cf. Schiller’s f116 —

“He spreads out brightly and splendidly
The enveloped life.”

There lies in the word something derisive: as the merchant unrolls and spreads
out his wares in order to commend them, so the fool does with his foolery,
which he had enveloped, i.e., had the greatest interest to keep concealed within
himself — he is puffed up therewith.

17 A godless messenger falls into trouble;
But a faithful messenger is a cordial.

Pro. 13:17. The traditional text, which the translations also give (except
Jerome, nuntius impii, and leaving out of view the LXX, which makes of v. 17
a history of a foolhardy king and a wise messenger), has not ¥JÁLiMÁ, but ¥JFLiMÁ;



the Masora places the word along with ¥JFLMH, Gen. 48:16. And LPY is
likewise testified to by all translators; they all read it as Kal, as the traditional
text punctuates it; Luther alone departs from this and translates the Hiph.: “a
godless messenger bringeth misfortune.” Indeed, this conj. LpIYA presses itself
forward; and even though one read LpOYI, the sense intended by virtue of the
parallelism could be no other than that a godless messenger, because no
blessing rests on his godlessness, stumbles into disaster, and draws him who
gave the commission along with him. The connection ��R �JFLM is like ��R
�DJ, Pro. 11: 7 (cf. the fem. of this adj., Eze. 3:18). Instead of �RFbI is H�FRFbI,
Pro. 17:20; 28:14, parallels (cf. also Pro. 11: 5) which the punctuators may
have had in view in giving the preference to Kal. With �JLM, from ¥JÁLF, R.
�L, to make to go = to send, is interchanged RYCI, from RwC, to turn, whence
to journey (cf. Arab. såar, to become, to be, as the vulg. “to be to Dresden = to
journey” is used). The connection �YNIwMJå RYC (cf. the more simple �MFJåNE RYCI,
Pro. 25:13) is like Pro. 14:15, �YNWMJ D�� ; the pluralet. means faithfulness in
the full extent of the idea. Regarding Jp�RiMÁ, the means of healing, here to
strength, refreshment, vid., Pro. 4:22; 12:18.

18 Poverty and shame (to him) who rejecteth correction;
But he who regardeth reproof is honoured.

Pro. 13:18. We are neither to supply �YJI before ��LQFWi �YR� (or more
correctly, abstr. pro concr., as HyFMIRi, Pro. 1:27), nor Li before �RWP, as
Gesenius (Lehrgeb. § 227a) does; nor has the part. JAR��p the value of a
hypothetical clause like Pro. 18:13, Job. 41:18, although it may certainly be
changed into such without destroying the meaning (Ewald, Hitzig); but
“poverty and shame is he who is without correction,” is equivalent to, poverty
and shame is the conclusion or lot of him who is without correction; it is left to
the hearer to find out the reference of the predicate to the subject in the sense
of the quality, the consequence, or the lot (cf. e.g., Pro. 10:17; 13: 1; 14:35).
f117

Regarding �RP, vid., p. 52. The Latin expression corresponding is: qui
detrectat disciplinam. He who rejects the admonition and correction of his
parents, his pastor, or his friend, and refuses every counsel to duty as a
burdensome moralizing, such an one must at last gather wisdom by means of
injury if he is at all wise: he grows poorer in consequence of missing the right
rule of life, and has in addition thereto to be subject to disgrace through his
own fault. On the contrary, to him who has the disgrace to deserve reproof, but
who willingly receives it, and gives it effect, the disgrace becomes an honour,
for not to reject reproof shows self-knowledge, humility, and good-will; and



these properties in the judgment of others bring men to honour, and have the
effect of raising them in their position in life and in their calling.

Two pairs of proverbs regarding fools and wise men, ranged together by
catchwords.

19 Quickened desire is sweet to the soul,
And it is an abomination to fools to avoid evil.

Pro. 13:19. A synthetic distich (vid., p. 7), the first line of which, viewed by
itself, is only a feebler expression of that which is said in 12b, for HYFHiNI HWFJt
is essentially of the same meaning as HJFBF HWJT, not the desire that has just
arisen and is not yet appeased (Umbreit, Hitzig, Zöckler), which when
expressed by a part. of the same verb would be HWHO (= HTFYiHF R�EJá), but the
desire that is appeased (Jerome, Luther, also Venet. eÏÂfesij genomeÂnh, i.e., after
Kimchi: in the fulfilling of past desire; on the contrary, the Syr., Targ. render
the phrase HWFJNF of becoming desire). The Niph. HYFHiNI denotes not the passing
into a state of being, but the being carried out into historical reality, e.g.,
Eze. 21:12; 39: 8, where it is connected with HJB; it is always the expression
of the completed fact to which there is a looking back, e.g., Jud. 20: 3; and this
sense of the Niph. stands so fast, that it even means to be done, finished
(brought to an end), to be out, to be done with anything, e.g., Dan. 2: 1. f118

The sentence, that fulfilled desire does good to the soul, appears commonplace
(Hitzig); but it is comprehensive enough on the ground of Heb. 11 to cheer
even a dying person, and conceals the ethically significant truth that the
blessedness of vision is measured by the degree of the longing of faith. But the
application of the clause in its pairing with 19b acquires another aspect. On
this account, because the desire of the soul is pleasant in its fulfilment, fools
abhor the renouncing of evil, for their desire is directed to that which is
morally worthless and blameworthy, and the endeavour, which they closely
and constantly adhere to, is to reach the attainment of this desire. This
subordinate proposition of the conclusion is unexpressed. The pairing of the
two lines of the proverb may have been occasioned by the resemblance in
sound of TBÁ�á�T and HWFJátÁ. RwS is n. actionis, like Pro. 16:17, cf. 6. Besides,
it in to be observed that the proverb speaks of fools and not of the godless.
Folly is that which causes that men do not break free from evil, for it is the
deceit of sinful lust which binds them fast thereto.

20 Whoever goes with wise men, becomes wise;
And whoever has intercourse with fools, becomes base.



Pro. 13:20. Regarding the significance of this proverb in the history of the
religion and worship of Israel, vid., p. 28. We have translated 20a after the
Ker−Ñ; the translation according to the Cheth−Ñb is: “go with wise men and
become wise” (cf. Pro. 8:33), not ¥�LHF, for the connection of the (meant
imperatively) infin. absol. with an imper. (meant conclusively) is not tenable;
but ¥�LHá is an imper. form established by wKLiHI, Jer. 51:50 (cf. ¥�LHá = TKELE,
Num. 22:14), and appears to have been used with such shades of conception as
here as intercourse and companionship for ¥L�. Regarding JA�RY�, vid., at 11:15;
there it meant malo afficietur, here it means malus (pejor) fiet. The Venet.
(contrary to Kimchi, who explains by frangetur) rightly has kakwqhÂsetai.
There is here a play upon words; H�FRF means to tend (a flock), also in general
to be considerate about anything (Pro. 15:14, Isa. 44:20), to take care of
anything with the accusative of the person (Pro. 28: 7; 29: 3), to hold
intercourse with any one: he who by preference seeks the society of fools,
himself becomes such (Jerome, similis efficietur), or rather, as �WRY expresses,
he comes always morally lower down. “A wicked companion leads his
associate into hell.”

21 Evil pursueth sinners,
And the righteous is repaid with good.

Pro. 13:21. To �d�RÁti of the punishment which follows after sinners at their
heels, cf. Nah. 1: 8. Greek art gives wings to Nemesis in this sense. To
translate 21b, with Löwenstein, “The pious, the good rewards them,” is
untenable, for BW�, the good (e.g., Pro. 11:27), never appears personified, only
BW�, goodness, Psa. 23: 6, according to which the LXX touÃj deÃ dikaiÂouj
katalhÂyetai (GYVY) aÏgaqaÂ. Still less is B�� meant personally, as the Venet. taÃ
deÃ diÂkaia aÏpodwÂsei xrhstoÂj, which probably means: righteous conduct will a
good one, viz., God, reward. BW� is an attribute of God, but never the name of
God. So the verb �l��I, after the manner of verbs of educating and leading
(LMG, HV�, DB�), is connected with a double accusative. The Syr., Targum,
and Jerome translate passively, and so also do we; for while we must think of
God in the retribuet, yet the proverb does not name Him any more than at
Pro. 12:14, cf. 10:24; it is designedly constructed, placing Him in the
background, with vague generality: the righteous will one, will they, reward
with good — this expression, with the most general personal subject, almost
coincides with one altogether passive.

22 The good man leaveth behind him for his children’s children,
And the wealth of the sinner is laid up for the just.



Pro. 13:22. As a commencing word, BW� signifies in the Mishle for the most
part bonum (prae); but here, as at Pro. 12: 2, cf. 22: 9; 14: 4, it signifies bonus.
As the expression that God is BW� (Psa. 25: 8, etc.) of the O.T. is equivalent to
the N.T. that He is aÏgaÂph, so that man who in his relation to others is
determined by unselfish love is BW� for the good man [der Gütige], i.e., the
man who is willing to communicate all good is truly good, because the essence
of HQDC, righteousness of life, is love. Such an one suffers no loss by his
liberality, but, according to the law, Pro. 11:25, by which a dispenser of
blessings is at the same time also a recipient of blessings, he has only gain, so
that he makes his children’s children to inherit, i.e., leaves behind him an
inheritance extending even to his grandchildren (vid., regarding LYXINiHI, p. 132;
here trans. as containing its object in itself, as at Deu. 32: 8: to make to inherit,
to place in possession of an inheritance). The sinner, on the contrary (J���X
sing. to �YJI«FXÁ, aÎmartwloiÂ), loses his wealth, it is already destined to pass
over to the righteous who is worthy of it, and makes use (cf. Job. 27:17) of that
which he possesses in accordance with the will and appointment of God — a
revelation of justice appertaining to time, the exceptions to which the old
limited doctrine of requital takes no notice of. LYIXÁ, strength, then like our
“Vermögen” (cf. opes, facultates), that by means of which one is placed in
circumstances to accomplish much (Fl.); cf. regarding the fundamental idea
contorquere, compingere, p. 164, also regarding �PC, properly condensare,
then condere, p. 43.

Connected with v. 22 there now follow two proverbs regarding sustenance,
with one intervening regarding education.

23 The poor man’s fresh land gives food in abundance,
And many are destroyed by iniquity.

Pro. 13:23. The Targ. and Theodotion (meÂgaj) translate BRÁ, but the Masora
has �BRf with short Kametz, as Pro. 20: 6, Ecc. 1: 8 (cf. Kimchi under BBR).
The rendering: multitudo cibi est ager pauperum, makes the produce the
property of the field (= grugum fertilis). RYNI is the new field (novale or novalis,
viz., ager), from RYNI, to make arable, fruitful; properly to raise up, viz., by
grubbing and freeing of stones (Lq�SA). But why, asks Hitzig, just the new
field? As if no answer could be given to this question, he changes RYN into BYN,
and finds in 23a the description of a rentier, “a great man who consumes the
income of his capital.” But how much more intelligible is the new field of the
poor man than these capitals (�Y�JR) with their per cents (BYN)! A new field
represents to us severe labour, and as belonging to a poor man, a moderate



field, of which it is here said, that notwithstanding its freshly broken up fallow,
it yet yields a rich produce, viz., by virtue of the divine blessing, for the
proverb supposes the ora et labora. Regarding �Y�IJRF = �Y�IRF, vid., at
Pro. 10: 4. Jerome’s translation, patrum (properly, heads), follows a false
Jewish tradition. In the antithesis, 23b, one is tempted to interpret �Y� in the
sense of Pro. 8:21 [substance, wealth], as Schultens, opulentia ipsa raditur
quum non est moderamen, and Euchel: that which is essentially good, badly
managed, goes to ruin. But �Y� and �YW at the beginning of a proverb, or of a
line of a proverb, in every case means est qui. That a wealthy person is meant,
the contrast shows. HpFSiNI, which denotes anything taken away or gathered up,
has the same meaning here as at 1Sa. 27: 1: est qui (Fl. quod, but the parallel
does not demand this) abripiatur, i.e., quasi turbine auferatur et perdatur; the
word reminds us of HPWS, whirlwind, but in itself it means only something
smooth and altogether carried off. The bI is here as at Gen. 19:15; elsewhere
�pF�iMI JLObI means with injustice (properly, not-right), Pro. 16: 8, Jer. 22:13,
Eze. 22:29; here it is not the B of the means, but of the mediate cause. While
the (industrious and God-fearing) poor man is richly nourished from the piece
of ground which he cultivates, many a one who has incomparably more than he
comes by his unrighteousness down to a state of beggary, or even lower: he is
not only in poverty, but along with this his honour, his freedom, and the very
life of his person perish.

24 He that spareth his rod hateth his son,
And he who loveth him visits him early with correction.

Pro. 13:24. The paedagogic rule of God, Pro. 3:12, avails also for men,
Pro. 23:13 f., 29:15. The rod represents here the means of punishment, the
patria potestas. He who spareth or avoideth this, and who does this even from
love, has yet no true right love for his son; he who loveth him correcteth him
early. With eÏpimelwÌj paideuÂei of the LXX (cf. Sir. 30: 1, eÏndelexhÂsei
maÂstigaj) the thought is in general indicated, but the expression is not
explained. Many erroneously regard the suffix of �RXá�I as referring to the
object immediately following (de Dieu, Ewald, Bertheau, Zöckler); Hitzig, on
the contrary, rightly remarks, that in this case we should expect the words to
be, after Pro. 5:22 (cf. Exo. 2: 6), RSFwmHA�TJE. He himself, without any
necessity, takes RXÁ�I in the sense of the Arab. skhar, compescere. Hofmann
(Schriftbew. ii. 2. 402) is right in saying that “RXÁ�I is connected with a double
accusative as elsewhere �d�QI occurs; and the meaning is, that one ought much
more to anticipate correction than restrain it where it is necessary.” RXÁ�I
means to go out early to anything (vid., p. 52), according to which a Greek



rendering is oÏrqriÂzei (Venet. oÏrqrieiÌ) auÏtwÌÄ paideiÂan: maturat ei
castigationem = mature eum castigat (Fl.). RXÁ�A does not denote the early
morning of the day (as Rashi, �YRQBL), but the morning of life (as Euchel,
WYMY RX�B). “The earlier the fruit, the better the training.” A father who truly
wishes well to his son keeps him betimes under strict discipline, to give him
while he is yet capable of being influenced the right direction, and to allow no
errors to root themselves in him; but he who is indulgent toward his child
when he ought to be strict, acts as if he really wished his ruin.

25 The righteous has to eat to the satisfying of his soul;
But the body of the godless must suffer want.

Pro. 13:25. Jerome translates RSXT freely by insaturabilis (he has want =
has never enough), but in that case we would have expected DYMITf RSAXiTE ;
also in 25a �BÁVO�DJA would have been used. We have thus before us no
commendation of temperance and moderation in contrast to gluttony, but a
statement regarding the diversity of fortune of the righteous and the godless —
another way of clothing the idea of Pro. 10: 3. �BÁV is a segolate form, thus an
infin. formation, formally different from the similar �BFVF, Pro. 3:10. Regarding
��EbE, vid., Psychol. p. 265 f.; it is a nobler word than “Bauch” [belly], for it
denotes not the external arch, but, like koiliÂa (R. �B, concavus), the inner
body, here like Pro. 18:20, as that which receives the nourishment and changes
it in succum et sanguinem. That God richly nourishes the righteous, and on the
contrary brings the godless to want and misery, is indeed a rule with many
exceptions, but understood in the light of the N.T., it has deep inward
everlasting truth.

CHAPTER 14

Pro. 14. The division of chapters here corresponds to a new commencement
made in v. 1. This proverb reminds us of the allegorical conclusion of the
Introduction, and appears, since it is older, to have suggested it (vid., p. 25).
The three proverbs 1-3 form a beautiful trifolium: wise management, God-
fearing conduct, and wise silence, with their threefold contraries.

1 The wisdom of the woman buildeth her house,
And folly teareth it down with its own hands.

Pro. 14: 1. Were it �Y�INF T�MKiXÁ, after Jud. 5:29, cf. Isa. 19:11, then the
meaning would be: the wise among women, each of them buildeth her house.
But why then not just HMFKFXá HªFJI, as 2Sa. 14: 2, cf. Exo. 35:25? The Syr.,
Targum, and Jerome write sapiens mulier. And if the whole class must be



spoken of, why again immediately the individualizing in HTFNibF? The LXX
obliterates that by its wÏÄkodoÂmhsan. And does not TLEwEJI [folly] in the
contrasted proverb (1b) lead us to conclude on a similar abstract in 1a? The
translators conceal this, for they translate TLWJ personally. Thus also the
Venet. and Luther; TLEwEJI is, says Kimchi, an adj. like TREwEJA, caeca. But the
linguistic usage does not point LYWIJå with YLIYWIJå to any Lw�JI. It is true that a
fem. of LYWJ does not occur; there is, however, also no place in which TLWJ
may certainly present itself as such. Thus also TWMKX must be an abstr.; we
have shown at Pro. 1:20 how T�MKiXÁ, as neut. plur., might have an abstr.
meaning. But since it is not to be perceived why the poet should express
himself so singularly, the punctuation TWMKiXÁ is to be understood as
proceeding from a false supposition, and is to be read TWMKiXF, as at Pro. 9: 1
(especially since this passage rests on the one before us). Fleischer says: “to
build the house is figuratively equivalent to, to regulate well the affairs of a
house, and to keep them in a good condition; the contrary, to tear down the
house, is the same contrast as the Arab. ÿamaÑrat aÑlbyt and kharab albyt. Thus
e.g., in Burckhardt’s Sprüchw. 217, harrt såabrt bythaÑ ÿamaÑrat, ‘ a good woman
(ein braves Weib) has patience (with her husband), and thereby she builds up
her house (at the same time an example of the use of the preterite in like
general sentences for individualizing); also No. 430 of the same work: ÿamaÑrat
aÑlbyt wla kharaÑbt, it is becoming to build the house, not to destroy it; cf. in the
Thousand and One Nights, where a woman who had compelled her husband to
separate from her says: aÑna aÑlty ÿamalt hadhaÑ barwhåy waÑkhrnt byty bnfsy.
Burckhardt there makes the remark: ÿamaÑrat aÑlbyt denotes the family placed in
good circumstances — father, mother, and children all living together happily
and peacefully.” This conditional relation of the wife to the house expresses
itself in her being named as house-wife (cf. Hausehre [= honour of a house]
used by Luther, Psa. 68:13), to which the Talmudic YTIYB�di (= uxor mea)
answers; the wife is noted for this, and hence is called TYBH RQY�, the root
and foundation of the house; vid., Buxtorf’s Lex. col. 301. In truth, the oneness
of the house is more dependent on the mother than on the father. A wise
mother can, if her husband be dead or neglectful of his duty, always keep the
house together; but if the house-wife has neither understanding nor good-will
for her calling, then the best will of the house-father cannot hinder the
dissolution of the house, prudence and patience only conceal and mitigate the
process of dissolution — folly, viz., of the house-wife, always becomes more
and more, according to the degree in which this is a caricature of her calling,
the ruin of the house.



2 He walketh in his uprightness who feareth Jahve,
And perverse in his ways is he that despiseth Him.

Pro. 14: 2. That which syntactically lies nearest is also that which is
intended; the ideas standing in the first place are the predicates. Wherein it
shows itself, and whereby it is recognised, that a man fears God, or stands in a
relation to Him of indifference instead of one of fear and reverence, shall be
declared: the former walketh in his uprightness, i.e., so far as the
consciousness of duty which animates him prescribes; the latter in his conduct
follows no higher rule than his own lust, which drives him sometimes hither
and sometimes thither. �R�iYFbI ¥L��H (cf. ¥L��H R�FYF, Mic. 2: 7) is of kindred
meaning with �mTUbI �LWH, Pro. 28: 6 (��tbÁ �LWH, Pro. 10: 9), and �XKONi
�LWH, Isa. 57: 2. The connection of WYKFRFdi Z�LNi follows the scheme of
2Ki. 18:37, and not 2Sa. 15:32, Ewald, § 288c. If the second word, which
particularizes the idea of the first, has the reflexive suff. as here, then the
accusative connection, or, as Pro. 2:15, the prepositional, is more usual than
the genitive. Regarding ZwL, flectere, inclinare (a word common to the author
of 1-9), vid., at Pro. 2:15. With wHZ��b, cf. 1Sa. 2:30; the suffix without doubt
refers to God, for WHZWB is the word that stands in parallel contrast to `H JR�Yi

3 In the mouth of the fool is a switch of pride;
But the lips of the wise preserve them.

Pro. 14: 3. The noun R�EXO (Aram. JRF�iwX, Arab. khitår), which besides here
occurs only at Isa. 11: 1, meaning properly a brandishing (from R�AXF = Arab.
khatr, to brandish, to move up and down or hither and thither, whence aÑlkhtåtaÑr,
the brandisher, poet. the spear), concretely, the young elastic twig, the switch,
i.e., the slender flexible shoot. Luther translates, “fools speak tyrannically,”
which is the briefer rendering of his earlier translation, “in the mouth of the
fool is the sceptre of pride;” but although the Targum uses JR�WX of the
king’s sceptre and also of the prince’s staff, yet here for this the usual Hebr.
�BE�� were to be expected. In view of Isa. 11: 1, the nearest idea is, that pride
which has its roots in the heart of the fool, grows up to his mouth. But yet it is
not thus explained why the representation of this proceeding from within stops
with R�EXO cf. Pro. 11:30). The bakthriÂa uÎÂbrewj (LXX, and similarly the other
Greek versions) is either meant as the rod of correction of his own pride (as
e.g., Abulwal−Ñd, and, among the moderns, Bertheau and Zöckler) or as
chastisement for others (Syr., Targum: the staff of reviling). Hitzig is in favour
of the former idea, and thinks himself warranted in translating: a rod for his
back; but while HWFg� is found for HWFJágA, we do not (cf. under Job. 41: 7: a pride
are the, etc.) find HWJG for HWG, the body, or Wg�, the back. But in general it is to



be assumed, that if the poet had meant R�X as the means of correction, he
would have written �TWFJágA. Rightly Fleischer: “The tongue is often compared
to a staff, a sword, etc., in so far as their effects are ascribed to it; we have here
the figure which in Rev. 1:16 passes over into plastic reality.” Self-exaltation
(R. JG, to strive to be above) to the delusion of greatness is characteristic of the
fool, the LYWIJå [godless], not the LYSIki [stupid, dull] — Hitzig altogether
confounds these two conceptions. With such self- exaltation, in which the
mind, morally if not pathologically diseased, says, like Nineveh and Babylon
in the prophets, I am alone, and there is no one with me, there is always united
the scourge of pride and of disgrace; and the meaning of 3b may now be that
the lips of the wise protect those who are exposed to this injury (Ewald), or
that they protect the wise themselves against such assaults (thus most
interpreters). But this reference of the eos to others lies much more remote
than at Pro. 12: 6; and that the protection of the wise against injury inflicted on
them by words is due to their own lips is unsatisfactory, as in this case, instead
of Bewahrung [custodia], we would rather expect Vertheidigung [defensio],
Dämpfung [damping, extinguishing], Niederduckung [stooping down,
accommodating oneself to circumstances]. But also it cannot be meant that the
lips of the wise preserve them from the pride of fools, for the thought that the
mouth preserves the wise from the sins of the mouth is without meaning and
truth (cf. the contrary, Pro. 13: 3). Therefore Arama interprets the verb as
jussive: the lips = words of the wise mayest thou keep i.e., take to heart. And
the Venet. translates: xeiÂlh deÃ sofwÌn fulaÂceij auÏtaÂ, which perhaps means: the
lips of the wise mayest thou consider, and that not as a prayer, which is foreign
to the gnome, but as an address to the hearer, which e.g., Pro. 20:19 shows to
be admissible. but although in a certain degree of similar contents, yet 3a and
3b clash. Therefore it appears to us more probable that the subject of 3b is the
HMKX contained in �YMKX; in Pro. 6:22 wisdom is also the subject to �YL�
RM�T without its being named. Thus: while hurtful pride grows up to the
throat of the fool, that, viz., wisdom, keeps the lips of the wise, so that no word
of self-reflection, especially none that can wound a neighbour, escapes from
them. The form �R�wM�itI is much more peculiar than w�wp�iYI, Exo. 18:26, and
YRIwB�áTA, Rut. 2: 8, for the latter are obscured forms of w�pO�iYI and YRIBO�áTA,
Rut. 2: 8, for the latter are obscured forms of w�pO�iYI and YRIBO�áTA, while on the
contrary the former arises from �R�Mæ�itI. f119

If, according to the usual interpretation, we make YTPV the subject, then the
construction follows the rule, Gesen. § 146, 2. The LXX transfers it into
Greek: xeiÂlh deÃ sofwÌn fulaÂssei auÏtouÂj. The probable conjecture, that
�RWM�T is an error in transcription for �wRMi�itI = �TFJO HNFRiMO�itI (this is



found also in Luzzatto’s Gramm. § 776; and Hitzig adduces as other examples
of such transpositions of the W Jer. 2:25; 17:23, Job. 26:12, and Jos. 2: 4,
WNPCTW for �WPCTW), we do not acknowledge, because it makes the lips the
subject with an exclusiveness the justification of which is doubtful to us.

Pro. 14: 4. The switch and the preserving, v. 3, may have given occasion to
the collector, amid the store of proverbs before him, now to present the
agricultural figure:

Without oxen the crib is empty;
But rich increase is by the strength of the plough-ox.

This is a commendation of the breeding of cattle, but standing here certainly
not merely as useful knowledge, but as an admonition to the treatment in a
careful, gentle manner, and with thankful recompense of the ox (Pro. 12:10),
which God has subjected to man to help him in his labour, and more generally,
in so far as one seeks to gain an object, to the considerate adoption of the right
means for gaining it. �YPiLFJá (from �LÁJF, to cling to) are the cattle giving
themselves willingly to the service of men (poet. equivalent to �YRIQFbI). R��
(R�t, Arab. thwr), Ved. sthuÑras, is the Aryan-Semitic name of the plough-ox.
The noun SwBJ� (= SwBJå like �w�J�, �wMJ�) denotes the fodder-trough, from
SBÁJF, to feed, and thus perhaps as to its root-meaning related to faÂtnh, paÂtnh),
and may thus also designate the receptacle for grain where the corn for the
provender or feeding of the cattle is preserved — SwBJáMÁ, Jer. 50:26, at least
has this wider signification of the granary; but there exists no reason to depart
here from the nearest signification of the word: if a husbandman is not
thoughtful about the care and support of the cattle by which he is assisted in
his labour, then the crib is empty — he has nothing to heap up; he needs not
only fodder, but has also nothing. RbÁ (in pause RbF), clean (synon. YQINF, cf. at
Pro. 11:26), corresponds with our baar [bare] = bloss [nudus]. Its derivation is
obscure. The bI, 4b, is that of the mediating cause: by the strength of the
plough-ox there is a fulness of grain gathered into the barn (T�JwBti, from
J�b, to gather in, anything gathered in). �BRF is the inverted RBF. Striking if
also accidental is the frequency of the J and B in v. 4. This is continued in v.
5, where the collector gives two proverbs, the first of which commences with a
word beginning with J, and the second with one beginning with B:

5 A faithful witness does not speak untruth;
But a lying witness breathes out falsehoods.



Pro. 14: 5. The right vocalization and sequence of the accents is HMFKiXF �L�
�q�bI (Q with Tsere and the servile Mahpach, HMKX with Munach, because the
following Athnach -word has not two syllables before the tone). As in 5a
�YNIwMJå D��, so in 5b RQE�F D�� is the subject. Different is the relation of
subject and predicate in the second line of the parallel proverbs, v. 25,
Pro. 19: 5. With 5a cf. �YNIwMJå RYCI, Pro. 13:17; and regarding XÁYPiYF (one who
breathes out), vid., at Pro. 6:19; 12:17.

6 In vain the scorner seeketh wisdom;
But to the man of understanding knowledge is easy.

Pro. 14: 6. The general sentence is concrete, composed in the common
historical form. Regarding �YIJFWF, necquidquam, vid., at Pro. 13: 4. The
participle LQFNF is here neut. for HlFQANi, something which makes itself easy or
light. The frivolous man, to whom truth is not a matter of conscience, and who
recognises no authority, not even the Supreme, never reaches to truth
notwithstanding all his searching, it remains veiled to him and far remote; but
to the man of understanding, who knows that the fear of God and not
estrangement from God leads to truth, knowledge is an easy matter — he
enters on the right way to this end, he brings the right receptivity, brings to
bear on it the clear eye, and there is fulfilled to him the saying, “To him that
hath it is given.”

Three proverbs regarding fools:

7 Go from the presence of a foolish man,
And surely thou hast not known lips of knowledge;

Pro. 14: 7. i.e., surely hast not brought into experience that he possesses lips
which express experimental knowledge, or: surely thou must confess on
reflection that no prudent word has come forth from his mouth. If 7b were
intended to assign a motive, then the expression would be �DAT��LBÁ YkI or
�DAT��LBÁw (Isa. 44: 9), according to which Aquila and Theodotion translate,
kaiÃ ouÏ mhÃ gnwÌÄj. DGENE is the sphere of vision, and DGEnEMI denotes either away from
the sphere of vision, as e.g., Isa. 1:16, or, inasmuch as �MI is used as in LJAM�,
TXÁtÁMI, and the like: at a certain distance from the sphere of vision, but so that
one keeps the object in sight, Gen. 21:16. Li DGENE denotes, as the inverted
expression Deu. 28:66 shows, over against any one, so that he has the object
visibly before him, and Li DGEnEMI, Jud. 20:34, from the neighbourhood of a place
where one has it in view. So also here: go away from the vis-à-vis (vis = visuÑs)
of the foolish man, if thou hast to do with such an one; whence, 7b, follows



what he who has gone away must on looking back say to himself. LB (with the
pret. as e.g., Isa. 33:23) expresses a negative with emphasis. Nolde and others,
also Fleischer, interpret 7b relatively: et in quo non cognoveris labia scientiae.
If �DAYF�LBÁw were the expression used, then it would be explained after 9:13,
for the idea of the foolish man is extended: and of such an one as absolutely
knows not how to speak anything prudent. But in Tf�iDAYF�LBÁw the relative
clause intended must be indicated by the added �B: and of such an one in
whom... Besides, in this case JLOwi (vid., Psa. 35:15) would have been nearer
than LBÁw. The LXX has modified this proverb, and yet has brought out nothing
that is correct; not only the Syr., but also Hitzig follows it, when he translates,
“The foolish man hath everything before him, but lips of knowledge are a
receptacle of knowledge” (TJADA YLIKiw). It racks one’s brains to find out the
meaning of the first part here, and, as Böttcher rightly says, who can be
satisfied with the “lips of knowledge” as the “receptacle of knowledge”?

8 The wisdom of the prudent is to observe his way,
And the folly of fools is deceit.

Pro. 14: 8. The nearest idea is that of self-deceit, according to which the
LXX, Syr., and Jerome render the word error (“Irrsal”). But HMFRiMI is
nowhere else used of self-deception, and moreover is not the suitable word for
such an idea, since the conception of the dolus malus is constantly associated
with it. Thus the contrast will be this: the wisdom of the prudent shows itself in
this, that he considers his conduct (�YBIHF as Pro. 7: 7, cf. Psa. 5: 2), i.e.,
regulates it carefully, examining and considering (Pro. 13:16) it according to
right and duty; and that on the contrary the folly of fools shows itself in this,
that they aim at the malevolent deception of their neighbour, and try all kinds
of secret ways for the gaining of this end. The former is wisdom, because from
the good only good comes; the latter is folly or madness, because deception,
however long it may sneak in darkness, yet at last comes to light, and recoils in
its destructive effects upon him from whom it proceeds.

9 The sacrificial offering of fools mocketh;
But between upright men there is good understanding

Pro. 14: 9. We may not give to the Hiph. �YLIH� any meaning which it
nowhere has, as, to excuse (Kimchi), or to come to an agreement by mediation
(Schultens). So we may not make �YLIYWIJå the subject (Targ., Symmachus,
Jerome, Luther, “fools make sport with sin”), for one is persuaded that �YLYWJ
is equivalent to �YLYWJH �M DXJ LK (Immanuel, Me−Ñri, and others), which
would be more admissible if we had �YLM (vid., 3:35), or if �YLY did not



immediately follow (vid., Pro. 28: 1). Aquila and Theodotion rightly interpret
the relation of the component parts of the sentence: aÏÂfronaj xleuaÂzei
plhmmeÂleia; and this translation of ��FJF also is correct is we take plhmmeÂleia
in the sense of a qusiÂa periÃ plhmmeleiÂaj (Sir. 7:31), in which the Judaeo-
Hellenic actually uses it (vid., Schleusner’s Lex.). The idea of sacrificial
offering is that of expiation: it is a penitential work, it falls under the
prevailing point of view of an ecclesiastical punishment, a satisfactio in a
church-disciplinary sense; the forgiveness of sins is conditioned by this,

(1) that the sinner either abundantly makes good by restitution the
injury inflicted on another, or in some other way bears temporal
punishment for it, and

(2) that he willingly presents the sacrifices of rams or of sheep, the
value of which the priest has to determine in its relation to the offence
(by a tax-scale from 2 shekels upwards).

The ToraÑ gives accurately the offences which are thus to be atoned for. Here,
with reference to 9b, there particularly comes into view the offence against
property (Lev. 5:20 ff.) and against female honour (Lev. 19:20-22). Fools fall
from one offence into another, which they have to atone for by the presentation
of sacrificial offerings; the sacrificial offering mocketh them (�YLH with
accus.-object, as Pro. 19:28, Psa. 119:51), for it equally derides them on
account of the self-inflicted loss, and on account of the efforts with which they
must make good the effects of their frivolity and madness; while on the
contrary, among men of upright character, ��CRF, a relation of mutual favour,
prevails, which does not permit that the one give to the other an indemnity, and
apply the Asham- [��FJF = trespass-offering] ToraÑ. Symmachus rightly: kaiÃ
aÏnaÂmeson euÏqeÂwn euÏdokiÂa. But the LXX confuses this proverb also. Hitzig,
with the Syr., follows it and translates:

The tents of the foolish are in punishment overthrown [verfällt];
The house of the upright is well-pleasing [wolgefällt].

Is not this extravagant [ungereimt = not rhymed] in spite of the rhyme? These
YLHJ [tents] extracted from �YLYWJ, and this TYB [house] formed out of �YB,
are nothing but an aimless and tasteless flourish.

Four proverbs of joy and sorrow in the present and the future:

10 The heart knoweth the trouble of its soul,
And no stranger can intermeddle with its joy.



Pro. 14:10. The accentuation �DWY BL seems to point out �DWY as an
adjective (Löwenstein: a feeling heart), after 1Ki. 3: 9, or genit. (of a felling
heart); but Cod. 1294 and the Jemen Cod., and others, as well as the editions of
Jablonsky and Michaelis, have BL� with Rebia, so that this is by itself to be
taken as the subject (cf. the accentuation Pro. 15: 5a and under at 16a). TrAMF
has the R with Dagesh, and consequently the short Kametz (Michlol 63b), like
¦rE�F Pro. 3: 8, cf. HTFRFKO, Jud. 6:28, and on the contrary TRÁkF, Eze. 16: 4; it is
the fem. of moÝr = morr, from RRÁMF, adstringere, amarum esse. Regarding BL�,
in contradistinction to �PENE, vid., Psychol. p. 251. “All that is meant by the
Hellenic and Hellenistic nouÌj, loÂgoj, suneiÂdhsij, qumoÂj, is comprehended in
kardiÂa, and all by which the RVB and �PN are affected comes in BL into the
light of consciousness.”

The first half of the proverb is clear: the heart, and only it, i.e., the man in the
centre of his individuality, knows what brings bitterness to his soul, i.e., what
troubles him in the sphere of his natural life and of the nearest life-circle
surrounding him. It thus treats of life experiences which are of too complex a
nature to be capable of being fully represented to others, and, as we are wont to
say, of so delicate a nature that we shrink from uncovering them and making
them known to others, and which on this account must be kept shut up in our
own hearts, because no man is so near to us, or has so fully gained our
confidence, that we have the desire and the courage to pour out our hearts to
him from their very depths. Yet the saying, “Every one knows where the shoe
pinches him” (1Ki. 8:38), stands nearer to this proverb; here this expression
receives a psychological, yet a sharper and a deeper expression, for the
knowledge of that which grieves the soul is attributed to the heart, in which, as
the innermost of the soul- corporeal life, it reflects itself and becomes the
matter-of-fact of the reflex consciousness in which it must shut itself up, but
also for the most part without external expression. If we now interpret
BRÁ�FTiYI�JLO as prohibitive, then this would stand (with this exception, that in
this case LJÁ instead of JLO is to be expected) in opposition, certainly not
intended, to the exhortation, Rom. 12:15, “Rejoice with them that do rejoice,”
and to the saying, “Distributed joy is doubled joy, distributed sorrow is half
sorrow;” and an admonition to leave man alone with his joy, instead of urging
him to distribute it, does not run parallel with 10a. Therefore we interpret the
fut. as potentialis. As there is a soul-sorrow of the man whose experience is
merely a matter of the heart, so there is also a soul-joy with which no other
(vid., regarding RZF, p. 98, and cf. here particularly Job. 19:27) intermeddleth
(bI BR�TH like Psa. 106:35), in which no other can intermeddle, because his
experience, as e.g., of blessed spiritual affection or of benevolent feeling, is



purely of a personal nature, and admits of no participation (cf. on eÏÂkruye,
Mat. 13:44), and thus of no communication to others. Elster well observes:
“By this thought, that the innermost feelings of a man are never fully imparted
to another man, never perfectly cover themselves with the feelings of another,
yea, cannot at all be fully understood by another, the worth and the
significance of each separate human personality is made conspicuous, not one
of which is the example of a species, but each has it sown peculiarity, which
no one of countless individuals possesses. At the same time the proverb has the
significance, that it shows the impossibility of a perfect fellowship among
men, because one never wholly understands another. Thereby it is indicated
that no human fellowship can give true salvation, but only the fellowship with
God, whose love and wisdom are capable of shining through the most secret
sanctuary of human personality.” Thus also Dächsel (but he interprets 10b
admonitorily): “Each man is a little world in himself, which God only fully
sees through and understands. His sorrow appertaining to his innermost life,
and his joy, another is never able fully to transfer to himself. yea, the most
sorrowful of all experiences, the most inward of all joys, we possess altogether
alone, without any to participate with us.”

11 The house of the wicked is overthrown;
But the tent of the upright flourishes.

Pro. 14:11. In the cogn. proverb, Pro. 12: 7, line 2 begins with TYB�w, but
here the apparently firmly-founded house is assigned to the godless, and on the
contrary the tent, easily destroyed, and not set up under the delusion of lasting
for ever, is assigned to the righteous. While the former is swept away without
leaving a trace behind (Isa. 14:23), the latter has blossoms and shoots (XÁYRIPiHI
as inwardly transitive, like Job. 14: 9, Psa. 92:14); the household of such
remains not only preserved in the same state, but in a prosperous, happy
manner it goes forward and upward.

12 There is a way that seemeth right to one,
But the end thereof are the ways of death.

Pro. 14:12. This is literally repeated in Pro. 16:25. The rightness is present
only as a phantom, for it arises wholly from a terrible self-deception; the man
judges falsely and goes astray when, without regard to God and His word, he
follows only his own opinions. It is the way of estrangement from God, of
fleshly security; the way of vice, in which the blinded thinks to spend his life,
to set himself to fulfil his purposes; but the end thereof (hTFYRIXáJÁ with neut.
fem.: the end of this intention, that in which it issues) are the ways of death. He
who thus deceives himself regarding his course of life, sees himself at last
arrived at a point from which every way which now further remains to him



leads only down to death. The self-delusion of one ends in death by the
sentence of the judge, that of another in self-murder; of one in loathsome
disease, of another in a slow decay under the agony of conscience, or in sorrow
over a henceforth dishonoured and distracted life.

13 Even in the midst of laughter the heart experiences sadness;
And to it, joy, the end is sorrow.

Pro. 14:13. Every human heart carries the feeling of disquiet and of
separation from its true home, and of the nothingness, the transitoriness of all
that is earthly; and in addition to this, there is many a secret sorrow in every
one which grows out of his own corporeal and spiritual life, and from his
relation to other men; and this sorrow, which is from infancy onward the lot of
the human heart, and which more and more depends and diversifies itself in the
course of life, makes itself perceptible even in the midst of laughter, in spite of
the mirth and merriment, without being able to be suppressed or expelled from
the soul, returning always the more intensely, the more violently we may have
for a time kept it under and sunk it in unconsciousness. Euchel cites here the
words of the poet, according to which 13a is literally true:

“No, man is not made for joy;
Why weep his eyes when in heart he laughs?” f120

From the fact that sorrow is the fundamental condition of humanity, and forms
the background of laughter, it follows, 13b, that in general it is not good for
man to give himself up to joy, viz., sensual (worldly), for to it, joy, the end (the
issue) is sorrow. That is true also of the final end, which according to that
saying, makaÂrioi oiÎ klaiÂontej nuÌn oÎÂti gelaÂsete, changes laughter into
weeping, and weeping into laughter. The correction HXFMivIHA TYRIXáJÁ (Hitzig)
presses upon the Mishle style an article in such cases rejected, and removes a
form of expression of the Hebr. syntaxis ornata, which here, as at Isa. 17: 6, is
easily obviated, but which is warranted by a multitude of other examples, vid.,
at Pro. 13: 4 (also Pro. 5:22), and cf. Philippi’s Status Const. p. 14 f., who
regards the second word, as here HXMV, after the Arab., as accus. But in cases
like RQE�E YJ�NiV, although not in cases such as Ezr. 2:62, the accus. rendering is
tenable, and the Arab. does not at all demand it. f121

In the old Hebr. this solutio of the st. constr. belongs to the elegances of the
language; it is the precursor of the vulgar post-bibl. HXFMiVI�L�E hTFYRIXáJ. That
the Hebr. may also retain a gen. where more or fewer parts of a sentence
intervene between it and its governing word, is shown by such examples as
Isa. 48: 9; 49: 7; 61: 7. f122



There follows a series of proverbs which treat of the wicked and the good, and
of the relation between the foolish and the wise:

14 He that is of a perverse heart is satisfied with his own ways;
And a good man from himself.

Pro. 14:14. We first determine the subject conception. BL� GwS (one turning
aside thÌj kardiÂaj or thÃn kardiÂan) is one whose heart is perverted, G�SNF, turned
away, viz., from God, Psa. 44:19. The Book of Proverbs contains besides of
this verb only the name of dross (recedanea) derived from it; GwS, separated,
drawn away, is such a half passive as RwS, Isa. 49:21, Bw�, Mic. 2: 8, etc.
(Olsh. § 245a). Regarding B�� �YJI, vid., at Pro. 12: 2, cf. 13:22: a man is so
called whose manner of thought and of action has as its impulse and motive
self-sacrificing love. When it is said of the former that he is satisfied with his
own ways, viz., those which with heart turned away from God he enters upon,
the meaning is not that they give him peace or bring satisfaction to him
(Löwenstein), but we see from Pro. 1:31; 18:20, that this is meant
recompensatively: he gets, enjoys the reward of his wandering in estrangement
from God. It is now without doubt seen that 14b expresses that wherein the
benevolent man finds his reward. We will therefore not explain (after
Pro. 4:15, cf. Num. 16:26, 2Sa. 19:10): the good man turns himself away from
him, or the good man stands over him (as Jerome, Venet., after Ecc. 5: 7); —
this rendering gives no contrast, or at least a halting one. The �M of WYLF�FM�
must be parallel with that of WYKFRFdiMI. From the LXX, aÏpoÃ deÃ twÌn
dianohmaÂtwn auÏtouÌ, the Syr. rightly: from the fruit (religiousness) of his soul;
the Targ.: from his fruit. Buxtorf, against Cappellus, has already perceived that
here no other phrase but the explanation of WYL�M by ex eo quod penes se est
lies at the foundation. We could, after Pro. 7:14, also explain: from that which
he perceives as his obligation (duty); yet that other explanation lies
proportionally nearer, but yet no so that we refer the suffix to the backslider of
14a: in it (his fate) the good man is satisfied, for this contrast also halts, the
thought is not in the spirit of the Book of Proverbs (for Pro. 29:16 b does not
justify it); and in how totally different a connection of thought WYLF�FM� is used
in the Book of Proverbs, is shown by Pro. 24:17b; but generally the Scripture
does not use �BV of such satisfaction, it has, as in 14a, also in 14b, the
recompensative sense, according to the fundamental principle, oÎÃ eÏaÃn speiÂrhÄ
aÏÂnqrwpoj touÌto kaiÃ qeriÂsei (Gal. 6: 7). The suffix refers back to the subject,
as we say: YLÁ�F YXIwR, YLÁ�F Y�IPiNA (Psychol. p. 152). But considerations of an
opposite kind also suggest themselves. Everywhere else L�M refers not to that
which a man has within himself, but that which he carries without; and also
that WYLF�FM� can be used in the sense of WYLF�FªEMI, no evidence can be adduced: it



must be admitted to be possible, since the writer of the Chronicles (2Ch. 1: 4)
ventures to use �YKIH�BÁ. Is WYL�M thus used substantively: by his leaves (Aben
Ezra and others)? If one compares Pro. 11:28 with Psa. 1: 3, this explanation is
not absurd; but why then did not the poet rather use �YRipIMI? We come finally
to the result, that WYL�MW, although it admits a connected interpretation, is an
error of transcription. But the correction is not WYlFJAM�w (Elster) nor WYLFLF�áM�w
(Cappellus), for �YlIJA and �YLILF�á, deeds, are words which do not exist; nor is
it WYLF�FpiMIw (Bertheau) nor WYLFMUgiMIw (Ewald), but WYLFLF�ámAMIw (which Cappellus
regarded, but erroneously, as the LXX phrase); for (1) throughout almost the
whole O.T., from Jud. 2:19 to Zec. 1:18, �YKRD and �YLL�M are
interchangeable words, and indeed almost an inseparable pair, cf. particularly
Jer. 17:10; and (2) when Isaiah (Isa. 3:10) says, wLK�JYO �HEYL�LiJAMÁ YRIPi�YkI
BW��YK QYDC WRMJ, this almost sounds like a prophetical paraphrase of the
second line of the proverb, which besides by this emendation gains a more
rhythmical sound and a more suitable compass. f123

15 The simple believeth every word;
But the prudent takes heed to his step.

Pro. 14:15. We do not translate, “every thing,” for “word” and faith are
correlates, Psa. 106:24, and YTIpi is the non-self-dependent who lets himself be
easily persuaded by the talk of another (vid., p. 39 f.): he believes every word
without proving it, whether it is well-meant, whether it is true, whether it is
salutary and useful, so that he is thus, without having any firm principle, and
without any judgment of his own, driven about hither and thither; the prudent,
on the other hand, considers and marks his step, that he may not take a false
step or go astray, he proves his way (8a), he takes no step without thought and
consideration (�YbI or �YBIH� with L, to consider or reflect upon anything,
Psa. 73:17, cf. 33:15) — he makes sure steps with his feet (Heb. 12:13),
without permitting himself to waver and sway by every wind of doctrine
(Eph. 4:14).

16 The wise feareth and departeth from evil;
But the fool loseth his wits and is regardless.

Pro. 14:16. Our editions have JR�YF with Munach, as if JR�YF �KFXF were a
substantive with its adjective; but Cod. 1294 has �KFXF with Rebia, and thus it
must be: �KX is the subject, and what follows is its complex predicate. Most
interpreters translate 16b: the fool is over-confident (Zöckler), or the fool
rushes on (Hitzig), as also Luther: but a fool rushes wildly through, i.e., in a
daring, presumptuous manner. But Rb�JATiHI denotes everywhere nothing else



than to fall into extreme anger, to become heated beyond measure, Pro. 26:17
(cf. Pro. 20: 2), Deu. 3:26, etc. Thus 16a and 16b are fully contrasted. What is
said of the wise will be judged after Job. 1: 1, cf. Psa. 34:15; 37:27: the wise
man has fear, viz., fear of God, or rather, since �YHLJH is not directly to be
supplied, that careful, thoughtful, self-mistrusting reserve which flows from
the reverential awe of God; the fool, on the contrary, can neither rule nor bridle
his affections, and without any just occasion falls into passionate excitement.
But on the other side he is self-confident, regardless, secure; while the wise
man avoids the evil, i.e., carefully goes out of its way, and in N.T. phraseology
“works out his own salvation with fear and trembling.”

Pro. 14:17. This verse, as if explanatory of RB�TM, connects itself with this
interpretation of the contrasts, corresponding to the general usus loquendi, and
particularly to the Mishle style.

One who is quick to anger worketh folly,
And a man of intrigues is hated.

Ewald finds here no right contrast. He understands HmFZIMi �YJ in a good sense,
and accordingly corrects the text, substituting for JNVY, Jw��AYi (JwE�AYi), for he
translates: but the man of consideration bears (properly smooths, viz., his
soul). On the other hand it is also to be remarked, that HMZM �YJ, when it
occurs, is not to be understood necessarily in a good sense, since HMZM is used
just like TWMZM, at one time in a good and at another in a bad sense, and that
we willingly miss the “most complete sense” thus arising, since the proverb, as
it stands in the Masoretic text, is good Hebrew, and needs only to be rightly
understood to let nothing be missed in completeness. The contrast, as Ewald
seeks here to represent it (also Hitzig, who proposes �JÁ�iYI: the man of
consideration remains quiet; Syr. ramys, circumspect), we have in v. 29, where
the makroÂqumoj stands over against the oÏcuÂqumoj (�JÁ or �YIPAJÁ of the
breathing of anger through the nose, cf. Theocritus, 1:18: kaiÃ oiÎ aÏeiÃ drimeiÌa
xolaÃ potiÃ rÎiniÃ kaÂqhtai). Here the contrast is different: to the man who is quick
to anger, who suddenly gives expression to his anger and displeasure, stands
opposed the man of intrigues, who contrives secret vengeance against those
with whom he is angry. Such a deceitful man, who contrives evil with
calculating forethought and executes it in cold blood (cf. Psa. 37: 7), is hated;
while on the contrary the noisy lets himself rush forward to inconsiderate, mad
actions, but is not hated on that account; but if in his folly he injures or
disgraces himself, or is derided, or if he even does injury to the body and the
life of another, and afterwards with terror sees the evil done in its true light,
then he is an object of compassion. Theodotion rightly: (aÏnhÃr deÃ) diabouliwÌn
mishqhÂsetai, and Jerome: vir versutus odiosus est (not the Venet. aÏnhÃr



bdelugmwÌn, for this signification has only HmFZI, and that in the sing.); on thee
contrary, the LXX, Syr., Targum, and Symmachus incorrectly understand
TWMZM §YJ in bonam partem.

18 The simple have obtained folly as an inheritance;
But the prudent put on knowledge as a crown.

Pro. 14:18. As a parallel word to wLXáNF, wRtIKiYA (after the Masora defective),
also in the sense of Arab. aÑkthar, multiplicare, abundare (from Arab. kathura,
to be much, perhaps f124 properly comprehensive, encompassing), would be
appropriate, but it is a word properly Arabic. On the other hand, inappropriate
is the meaning of the Heb.-Aram. RT�kA, to wait (properly waiting to surround,
to go round any one, cf. manere aliquem or aliquod), according to which
Aquila, aÏnamenouÌsin, and Jerome, expectabunt. Also RYtIKiHI, to encompass in
the sense of to embrace (LXX krathÂsousin), does not suffice, since in the
relation to WLXN one expects an idea surpassing this. Certainly there is a
heightening of the idea in this, that the Hiph. in contradistinction to LXN would
denote an object of desire spontaneously sought for. But far stronger and more
pointed is the heightening of the idea when we take WRTKY as the denom. of
RTEkE (Gr. kiÂtarij, kiÂdarij, Babyl. RDK, cudur, cf. RwdkA, a rounding,
sphaera). Thus Theodotion, stefqhÂsontai. The Venet. better actively,
eÏsteÂyanto (after Kimchi: �§JR L� RTKK T�DH WMYVY), the Targ., Jerome,
Luther (but not the Syr., which translates WLXN by “to inherit,” but WRTKY by
meriouÌntai, which the LXX has for WLXN). The bibl. language has also
(Psa. 142: 8) RYTKH in the denom. signification of to place a crown, and that
on oneself; the non-bibl. has RYTKM (like the bibl. RY�I�áMÁ) in the sense of
distributor of crowns, f125 and is fond of the metaphor T�DH RTK, crown of
knowledge. With those not self-dependent (vid., regarding the plur. form of
YTIpi, p. 39), who are swayed by the first influence, the issue is, without their
willing it, that they become habitual fools: folly is their possession, i.e., their
property. The prudent, on the contrary, as v. 15 designates them, have
thoughtfully to ponder their step to gain knowledge as a crown (cf. RY�I�åHE, to
gain riches, XÁYRIPiHI, 11b, to gain flowers, Gesen. § 53, 2). Knowledge is to
them not merely an inheritance, but a possession won, and as such remains
with them a high and as it were a kingly ornament.

19 The wicked must bow before the good,
And the godless stand at the doors of the righteous.



Pro. 14:19. The good, viz., that which is truly good, which has love as its
principle, always at last holds the supremacy. The good men who manifest
love to en which flows from love to God, come finally forward, so that the
wicked, who for a long time played the part of lords, bow themselves willingly
or unwillingly before them, and often enough it comes about that godless men
fall down from their prosperity and their places of honour so low, that they
post themselves at the entrance of the stately dwelling of the righteous
(Pro. 13:22), waiting for his going out and in, or seeking an occasion of
presenting to him a supplication, or also as expecting gifts to be bestowed
(Psa. 37:25). The poor man Lazarus proÃj toÃn pulwÌna of the rich man, Luke
16:20, shows, indeed, that this is not always the case on this side of the grave.
wX�A has, according to the Masora (cf. Kimchi’s Wörterbuch under XX�), the
ultima accented; the accentuation of the form wbSA wavers between the ult. and
penult. Olsh. p. 482 f., cf. Gesen. 68, Anm. 10. The substantival clause 19b is
easily changed into a verbal clause: they come (Syr.), appear, stand
(incorrectly the Targ.: they are judged in the gates of the righteous).

Three proverbs on the hatred of men:

20 The poor is hated even by his neighbour;
But of those who love the rich there are many.

Pro. 14:20. This is the old history daily repeating itself. Among all people is
the saying and the complaint:

Donec eris felix multos numerabis amicos,
Tempora si fuerint nubilia solus eris. f126

The Book of Proverbs also speaks of this lamentable phenomenon. It is a part
of the dark side of human nature, and one should take notice of it, so that when
it goes well with him, he may not regard his many friends as all genuine, and
when he becomes poor, he may not be surprised by the dissolution of earlier
friendship, but may value so much the higher exceptions to the rule. The
connection of the passive with Li of the subject (cf. Pro. 13:13), as in the Greek
with the dative, as pure Semitic; sometimes it stands with �MI, but in the sense
of aÏpoÂ, Son. 3:10, before the influence of the West led to its being used in the
sense of uÎpoÂ (Ges. § 143, 2); JN�vFYI, is hated (Cod. 1294: JNEvFYI, connects with
the hatred which is directed against the poor also the indifference which makes
him without sympathy, for one feels himself troubled by him and ashamed.

21 Whoever despiseth his neighbour committeth sin;
But whoever hath compassion on the suffering — blessings on him!



Pro. 14:21. One should regard every human being, especially such as God
has placed near to him, as a being having the same origin, as created in the
image of God, and of the same lofty destination, and should consider himself
as under obligation to love him. He who despiseth his neighbour (write �ZbF
with Metheg, and vid., regarding the constr. with dat. object. Pro. 6:30, cf.
11:12; 13:13) sins in this respect, that he raises himself proudly and
unwarrantably above him; that the honour and love he shows to him he
measures not by the rule of duty and of necessity, but according to that which
is pleasing to himself; and in that he refuses to him that which according to the
ordinance of God he owes him. In v. 21b the Cheth−Ñb �YyINI�á and the Ker−Ñ �YWINF�á
(vid., at Psa. 9:13) interchange in an inexplicable way; YNI�F is the bowed down
(cf. Arab. ma’nuww, particularly of the prisoner, from ‘ana, fut. ya’nw, to bow,
bend), WNF�F (Arab. ‘anin, with the art. aÑlÿniy, from the intrans. ‘aniya, to be
bowed down) the patient bearer who in the school of suffering has learned
humility and meekness. One does not see why the Ker−Ñ here exchanges that
passive idea for this ethical one, especially since, in proving himself to be
�N��XMi (compassionate) (for which elsewhere the part. Kal �N��X, Pro. 14:31;
19:17; 28: 8), one must be determined only by the needy condition of his
neighbour, and not by his (the neighbour’s) moral worthiness, the want of
which ought to make him twofold more an object of our compassion. All the
old translators, from the LXX to the Venet. and Luther, on this account adopt
the Cheth−Ñb.

Pro. 14:22. The proverb terminating (v. 21) with WYRF�iJÁ (cf. Pro. 16:20) is
now followed by one not less singularly formed, commencing with JLOHá (cf.
Pro. 8: 1).

Will they not go astray who devise evil,
And are not mercy and truth to those who devise good?

The part. �R�XO signifies both the plougher and the artisan; but on this account
to read with Hitzig both times Y��RFXF, i.e., machinatores, is nothing less than
advisable, since there is connected with this metaphorical �RÁXF, as we have
shown at Pro. 3:29, not only the idea of fabricating, but also that of ploughing.
Just so little is there any reason for changing with Hitzig, against all old
translators, w�TiYI into w�R�YF: will it not go ill with them...; the fut. W�TY (cf.
Isa. 63:17) is not to be touched; the perf. W�T (e.g., Psa. 58: 4) would de note
that those who contrive evil are in the way of error, the fut. on the contrary that
they will fall into error (cf. Pro. 12:26 with Job. 12:24). But if W�TY JLH is the
expression of the result which shall certainly come to such, then 22b stands as
a contrast adapted thereto: and are not, on the contrary, mercy and truth those



who contrive that which is good, i.e., (for that which befalls them, as
Pro. 13:18a, cf. 14:35b, is made their attribute) are they not an object of mercy
and truth, viz., on the part of God and of men, for the effort which proceeds
from love and is directed to the showing forth of good is rewarded by this, that
God and men are merciful to such and maintain truth to them, stand in truth to
them; for TMEJåWE DSEXE is to be understood here, as at 3: 3, neither of God nor of
men exclusively, but of both together: the wicked who contrive evil lose
themselves on the way to destruction, but grace and truth are the lot of those
who aim at what is good, guarded and guided by which, they reach by a
blessed way a glorious end.

There now follows a considerable series of proverbs (vv. 23-31) which, with a
single exception (v. 24), have all this in common, that one or two key-words in
them begin with M.

23 In all labour there is gain,
But idle talk leadeth only to loss.

Pro. 14:23. Here the key-words are RT�FM and R�SXiMÁ (parallel Pro. 21: 5,
cf. with Pro. 11:24), which begin with M. BCE�E is labour, and that earnest and
unwearied, as at Pro. 10:22. If one toils on honestly, then there always results
from it something which stands forth above the endeavour as its result and
product, vid., at Job. 30:11, where it is shown how RTAYF, from the primary
meaning to be stretched out long, acquires the meaning of that which hangs
over, shoots over, copiousness, and gain. By the word of the lips, on the
contrary, i.e., purposeless and inoperative talk (�YITAPFVi RBÁdi as Isa. 36: 5, cf.
Job. 11: 2), nothing is gained, but on the contrary there is only loss, for by it
one only robs both himself and others of time, and wastes strength, which
might have been turned to better purpose, to say nothing of the injury that is
thereby done to his soul; perhaps also he morally injures, or at least
discomposes and wearies others.

24 It is a crown to the wise when they are rich;
But the folly of fools remains folly.

Pro. 14:24. From Pro. 12: 4, 31; 17: 6, we see that �YMIKFXá TRE�E�á is the
predicate. Thus it is the riches of the wise of which it is said that they are a
crown or an ornament to them. More than this is said, if with Hitzig we read,
after the LXX, �MFRi�F, their prudence, instead of �RF�i�F. For then the meaning
would be, that the wise need no other crown than that which they have in their
prudence. But yet far more appropriately “riches” are called the crown of a
wise man when they come to his wisdom; for it is truly thus that riches, when
they are possessed along with wisdom, contribute not a little to heighten its



influence and power, and not merely because they adorn in their appearance
like a crown, or, as we say, surround as with a golden frame, but because they
afford a variety of means and occasions for self-manifestation which are
denied to the poor. By this interpretation of 24a, 24b comes out also into the
light, without our requiring to correct the first TLEwEJI, or to render it in an
unusual sense. The LXX and Syr. translate the first TLWJ by diatribhÂ (by a
circumlocution), the Targ. by gloria, fame — we know not how they reach
this. Schultens in his Com. renders: crassa opulentia elumbium crassities, but
in his Animadversiones he combines the first TLWJ with the Arab. awwale,
precedence, which Gesen. approves of. But although the meaning to be thick
(properly coalescere) appertains to the verbal stem LWJ as well as the meaning
to be before (Arab. aÑl, aÑwila, waÑl), yet the Hebr. TLEwEJI always and everywhere
means only folly, f127 from the fundamental idea crassities (thickness). Hitzig’s
TLÁwJ (which denotes the consequence with which the fool invests himself) we
do not accept, because this word is Hitzig’s own invention. Rather TYAWiLI is to
be expected: the crown with which fools adorn themselves is folly. But the
sentence: the folly of fools is (and remains) folly (Symmachus, Jerome, Venet.,
Luther), needs the emendation as little as Pro. 16:22 b, for, interpreted in
connection with 24a, it denotes that while wisdom is adorned and raised up by
riches, folly on the other hand remains, even when connected with riches,
always the same, without being either thereby veiled or removed, — on the
contrary, the fool, when he is rich, exhibits his follies always more and more.
C. B. Michaelis compares Lucian’s simia est simia etiamsi aurea gestet
insignia.

25 A witness of truth delivereth souls;
But he who breathes out lies is nothing but deception.

Pro. 14:25. When men, in consequence of false suspicions or of false
accusations, fall into danger of their lives (TW�PN YNYD is the designation in the
later language of the law of a criminal process), then a tongue which, pressed
by conscientiousness and not deterred by cowardice, will utter the truth, saves
them. But a false tongue, which as such (vid., 5b) is a �YBZK XÁPiYF (after the
Masora at this place XÁPiYFWi defective), i.e., is one who breathes out lies (vid.,
regarding XYPY at Pro. 6:19), is mere deception (LXX, without reading HmERÁMi
[as Hitzig does]: doÂlioj). In Pro. 12:17 HMFRiMI is to be interpreted as the object.
accus. of DYGY carried forward, but here to carry forward LYcIMÁ (Arama,
Löwenstein) is impracticable — for to deliver deceit = the deceiver is not
expressed in the Hebr. — HMRM is, as possibly also Pro. 12:16 (LXX doÂlioj),
without �YJI or D�� being supplied, the pred. of the substantival clause: such an



one is deception (in bad Latin, dolositas), for he who utters forth lies against
better knowledge must have a malevolent, deceitful purpose.

26 In the fear of Jahve lies a strong ground of confidence,
And the children of such an one have a refuge.

Pro. 14:26. The so-called bI essentiae stands here, as at Psa. 68: 5; 55:19,
Isa. 26: 4, before the subject idea; the clause: in the fear of God exists, i.e., it is
and proves itself, as a strong ground of confidence, does not mean that the fear
of God is something in which one can rely (Hitzig), but that it has (Pro. 22:19,
Jer. 17: 7, and here) an inheritance which is enduring, unwavering, and not
disappointing in God, who is the object of fear; for it is not faith, nor anything
else subjective, which is the rock that bears us, but this Rock is the object
which faith lays hold of (cf. Isa. 28:16). Is now the WYNFBFLiw to be referred, with
Ewald and Zöckler, to `H? It is possible, as we have discussed at Gen. 6: 1 f.;
but in view of parallels such as Pro. 20: 7, it is not probable. He who fears God
entails in the Abrahamic way (Gen. 18:19) the fear of God on his children, and
in this precious paternal inheritance they have a HSEXiMÁ (not HSEXáMÁ, and
therefore to be written with Masoretic exactness HsEXiMÁ), a fortress or place of
protection, a refuge in every time of need (cf. Psa. 71: 5-7). Accordingly,
WYNBLW refers back to the `H JR�Yi, to be understood from `H TJRYB (LXX,
Luther, and all the Jewish interpreters), which we find not so doubtful as to
regard on this account the explanation after Psa. 73:15, cf. Deu. 14: 1, as
necessary, although we grant that such an introduction of the N.T.
generalization and deepening of the idea of sonship is to be expected from the
Chokma.

27 The fear of Jahve is a fountain of life,
To escape the snares of death.

Pro. 14:27. There springs up a life which makes him who carries in himself
(cf. Joh. 4:14, eÏn auÏtwÌÄ) this welling life, penetrating and strong of will to
escape the snares (write after the Masora Y��QimOMI defective) which death lays,
and which bring to an end in death — a repetition of Pro. 13: 4 with changed
subject.

28 In the multitude of the people lies the king’s honour;
And when the population diminishes, it is the downfall of his glory.

Pro. 14:28. The honour or the ornament (vid., regarding RDAHF, tumere,
ampliari, the root-word of RDFHF and HRFDFHá at Isa. 63: 1) of a king consists in
this, that he rules over a great people, and that they increase and prosper; on
the other hand, it is the ruin of princely greatness when the people decline in



number and in wealth. Regarding HTfXIMi, vid., at Pro. 10:14. SPEJEbI signifies
prepositionally “without” (properly, by non-existence), e.g., Pro. 26:20, or
adverbially “groundless” (properly, for nothing), Isa. 52: 4; here it is to be
understood after its contrast �BRFbI: in the non-existence, but which is here
equivalent to in the ruin (cf. SP�JF, the form of which in conjunction is SPEJE,
Gen. 47:15), lies the misfortune, decay, ruin of the princedom. The LXX eÏn deÃ
eÏkleiÂyei laouÌ suntribhÃ dunaÂstou. Certainly ��ZRF (from �ZARF, Arab. razuna, to
be powerful) is to be interpreted personally, whether it be after the form D�GbF
with a fixed, or after the form ��QYF with a changeable Kametz; but it may also
be an abstract like ��L�F (= Arab. selaÑm), and this we prefer, because in the
personal signification �Z�RO, Pro. 8:15; 31: 4, is used. We have not here to think
of ��ZRF (from HZFRF), consumption (the Venet. against Kimchi, peniÂaj); the
choice of the word also is not determined by an intended amphibology
(Hitzig), for this would be meaningless.

29 He that is slow to anger is rich in understanding;
But he that is easily excited carries off folly.

Pro. 14:29. �YIPAJÁ ¥REJE (constr. of ¥R�JF) is he who puts off anger long, viz.,
the outbreak of anger, ¥YRIJåHE, Pro. 19:11, i.e., lets it not come in, but shuts it
out long (makroÂqumoj = braduÃj eiÏj oÏrghÂn, Jam. 1:19); and XÁwR�RCÁQi, he who
in his spirit and temper, viz., as regards anger (for XÁwR denotes also the
breathing out and snorting, Isa. 25: 4; 33:11), is short, i.e., (since shortness of
time is meant) is rash and suddenly (cf. quick to anger, praeceps in iram, 17a)
breaks out with it, not oÏligoÂyuxoj (but here oÏcuÂqumoj), as the LXX translate
17a. The former, who knows how to control his affections, shows himself
herein as “great in understanding” (cf. 2Sa. 23:20), or as a “man of great
understanding” (Lat. multus prudentiaÑ); the contrary is he who suffers himself
to be impelled by his affections into hasty, inconsiderate action, which is here
expressed more actively by TLEwEJI �YRIM�. Does this mean that he bears folly to
the view (Luther, Umbreit, Bertheau, Elster, and others)? But for that idea the
Mishle style has other expressions, Pro. 12:23; 13:16; 15: 2, cf. 14:17. Or does
it mean that he makes folly high, i.e., shows himself highly foolish (LXX, Syr.,
Targum, Fleischer, and others)? But that would be expressed rather by LYdIGiHI
or HbFRiHI. Or is it he heightens folly (Löwenstein, Hitzig)? But the remark that
the angry ebullition is itself a gradual heightening of the foolish nature of such
an one is not suitable, for the choleric man, who lets the evenness of his
disposition be interrupted by a breaking forth of anger, is by no means also in
himself a fool. Rashi is right when he says, WQLXL H§YRPM, i.e., (to which
also Fleischer gives the preference) aufert pro portione sua stultitiam. The



only appropriate parallel according to which it is to be explained, is Pro. 3:35.
But not as Ewald: he lifts up folly, which lies as it were before his feet on his
life’s path; but: he takes off folly, in the sense of Lev. 6: 8, i.e., he carries off
folly, receives a portion of folly; for as to others, so also to himself, when he
returns to calm blood, that which he did in his rage must appear as folly and
madness.

30 A quiet heart is the life of the body,
But covetousness is rottenness in the bones.

Pro. 14:30. Heart, soul, flesh, is the O.T. trichotomy, Psa. 84: 3; 16: 9; the
heart is the innermost region of the life, where all the rays of the bodily and the
soul-life concentrate, and whence they again unfold themselves. The state of
the heart, i.e., of the central, spiritual, soul-inwardness of the man, exerts
therefore on all sides a constraining influence on the bodily life, in the relation
to the heart the surrounding life. Regarding Jp�RiMÁ BL�, vid., at Pro. 12:18, p.
189. Thus is styled the quiet heart, which in its symmetrical harmony is like a
calm and clear water-mirror, neither interrupted by the affections, nor broken
through or secretly stirred by passion. By the close connection in which the
corporeal life of man stands to the moral-religious determination of his
intellectual and mediately his soul-life — this threefold life is as that of one
personality, essentially one — the body has in such quiet of spirit the best
means of preserving the life which furthers the well-being, and co-operates to
the calming of all its disquietude; on the contrary, passion, whether it rage or
move itself in stillness, is like the disease in the bones (Pro. 12: 4), which
works onward till it breaks asunder the framework of the body, and with it the
life of the body. The plur. �YRIVFbI occurs only here; Böttcher, § 695, says that
it denotes the whole body; but RVFbF also does not denote the half, �YRVB is
the surrogate of an abstr.: the body, i.e., the bodily life in the totality of its
functions, and in the entire manifoldness of its relations. Ewald translates
bodies, but RVB signifies not the body, but its material, the animated matter;
rather cf. the Arab. aÑbshaÑr, “corporeal, human nature,” but which (leaving out
of view that this plur. belongs to a later period of the language) has the
parallelism against it. Regarding HJFNiQI (jealousy, zeal, envy, anger) Schultens
is right: affectus inflammans aestuque indignationis fervidus, from JNFQF, Arab.
kåanaÑ, to be high red.

31 He who oppresseth the poor reproacheth his Maker;
And whosoever is merciful to the poor, it is an honour to him.

Pro. 14:31. Line first is repeated in Pro. 17: 5 a somewhat varied, and the
relation of the idea in 31b is as Pro. 19:17 a, according to which �DbIKAMiw is the



predicate and ��YBiJE �N��X the subject (Symmachus, Targ., Jerome, Venet.,
Luther), not the reverse (Syr.); �N��X is thus not the 3 per. Po. (LXX), but the
part. Kal (for which 21b has the part. Po. �N��XMi). The predicates wHV��O �R�X�
(vid., regarding the perf. Gesen. § 126, 3) and WDBKMW follow one another
after the scheme of the Chiasmus. Q���O has Munach on the first syllable, on
which the tone is thrown back, and on the second the HDM�H sign (vid.,
Torath Emeth, p. 21), as e.g., R���p, Pro. 17:14, and BH�JO, Pro. 17:19. The
showing of forbearance and kindness to the poor arising from a common
relation to one Creator, and from respect towards a personality bearing the
image of God, is a conception quite in the spirit of the Chokma, which, as in
the Jahve religion it becomes the universal religion, so in the national law it
becomes the human (vid., p. 29). Thus also Job. 31:15, cf. ch. 3: 9 of the
Epistle of James, which in many respects has its roots in the Book of Proverbs.
Mat. 25:40 is a New Testament side-piece to 31b.

Pro. 14:32. This verse also contains a key-word beginning with M, but pairs
acrostically with the proverb following:

When misfortune befalls him, the godless is overthrown;
But the righteous remains hopeful in his death.

When the subject is H�FRF connected with ��FRF (the godless), then it may be
understood of evil thought and action (Ecc. 7:15) as well as of the experience
of evil (e.g., Pro. 13:21). The LXX (and also the Syr., Targ., Jerome, and
Venet.) prefers the former, but for the sake of producing an exact parallelism
changes �T�MBi [in his death] into �m�UBi [in his uprightness], reversing also the
relation of the subject and the predicate: oÎ deÃ pepoiqwÃj thÌÄ eÎautouÌ oÎsioÂthti (the
Syr.: in this, that he has no sin; Targ.: when he dies) diÂkaioj. But no Scripture
word commends in so contradictory a manner self-righteousness, for the verb
HSX never denotes self-confidence, and with the exception of two passages
(Jud. 9:15, Isa. 30: 2), where it is connected with LC�bI, is everywhere the
exclusive (vid., Psa. 118: 8 f.) designation of confidence resting itself in God,
even without the `HB, as here as at Psa. 17: 7. The parallelism leads us to
translate WT�RB, not on account of his wickedness, but with Luther, in
conformity with WTWMB, in his misfortune, i.e., if it befall him. Thus Jeremiah
(Jer. 23:12) says of the sins of his people: wXdAYI HLFP�JábF, in the deep darkness
they are driven on (Niph. of XXD = HXD), and Pro. 24:16 contains an exactly
parallel thought: the godless stumble H�RB, into calamity. Ewald incorrectly:
in his calamity the wicked is overthrown — for what purpose then the
pronoun? The verb HXD frequently means, without any addition, “to stumble



over heaps,” e.g., Psa. 35: 5; 36:13. The godless in his calamity is overthrown,
or he fears in the evils which befall him the intimations of the final ruin; on the
contrary, the righteous in his death, even in the midst of extremity, is
comforted, viz., in God in whom he confides. Thus understood, Hitzig thinks
that the proverb is not suitable for a time in which, as yet, men had not faith in
immortality and in the resurrection. Yet though there was no such revelation
then, still the pious in death put their confidence in Jahve, the God of life and
of salvation — for in Jahve f128 there was for ancient Israel the beginning,
middle, and end of the work of salvation — and believing that they were going
home to Him, committing their spirit into His hands (Psa. 31: 6), they fell
asleep, though without any explicit knowledge, yet not without the hope of
eternal life. Job also knew that (Job. 27: 8 ff.) between the death of those
estranged from God and of those who feared God there was not only an
external, but a deep essential distinction; and now the Chokma opens up a
glimpse into the eternity heavenwards, Pro. 15:24, and has formed, Pro. 12:28,
the expressive and distinctive word TWEMF�LJÁ, for immortality, which breaks
like a ray from the morning sun through the night of the Sheol.

33 Wisdom rests in the heart of the man of understanding;
But the heart of fools it maketh itself known.

Pro. 14:33. Most interpreters know not what to make of the second line here.
The LXX (and after it the Syr.), and as it appears, also Aquila and Theodotion,
insert ouÏ; the Targ. improves the Peshito, for it inserts TLEwEJI (so that
Pro. 12:23; 13:16, and Pro. 15: 2 are related). And Abulwal−Ñd explains: in the
heart of fools it is lost; Euchel: it reels about; but these are imaginary
interpretations resting on a misunderstanding of the passages, in which �DY
means to come to feel, and �YDWH to give to feel (to punish, correct). Kimchi
rightly adheres to the one ascertained meaning of the words, according to
which the Venet. meÂson deÃ aÏfroÂnwn gnwsqhÂsetai. So also the translation of
Jerome: et indoctos quosque (quoque) erudiet, is formed, for he understands
the “and is manifest among fools” (Luther) not merely, as C. B. Michaelis,
after the saying: opposita juxta se posita magis elucescunt, but of a becoming
manifest, which is salutary to these. Certainly BREQEbI can mean among = in the
circle, of Pro. 15:31; but if, as here and e.g., Jer. 31:31, BRQB is interchanged
with BLB, and if BRQB HMKX is the subject spoken of, as 1Ki. 3:28, then
BRQB does not mean among (in the midst of), but in the heart of the fool.
According to this, the Talmud rightly, by comparison with the current proverb
(Mez−Ña 85b): JYRQ �YQ �YQ JNYGLB JRYTSJ, a stater in a flaggon cries
Kish, Kish, i.e., makes much clatter. In the heart of the understanding wisdom
rests, i.e., remains silent and still, for the understanding feels himself



personally happy in its possession, endeavours always the more to deepen it,
and lets it operate within; on the contrary, wisdom in the heart of fools makes
itself manifest: they are not able to keep to themselves the wisdom which they
imagine they possess, or the portion of wisdom which is in reality theirs; but
they think, as it is said in Persius: Scire tuum nihil est nisi scire hoc te sciat
alter. They discredit and waste their little portion of wisdom (instead of
thinking on its increase) by obtrusive ostentatious babbling.

Two proverbs follow regarding the state and its ruler:

34 Righteousness exalteth a nation,
And sin is a disgrace to the people.

Pro. 14:34. The Hebr. language is richer in synonyms of “the people” than
the German. Y�g (formed like the non-bibl. Y�M, water, and Y�N, corporealness,
from HWFgF, to extend itself from within outward; cf. Pro. 9: 3, Yp�gA, Pro. 10:13,
Yg�) is, according to the usus loq., like natio the people, as a mass swollen up
from a common origin, and ��F, 28a (from �MÁ�F, to bind), the people as a
confederation held together by a common law; �JOLi (from �JÁLF, to unite, bind
together) is the mass (multitude) of the people, and is interchanged sometimes
with YWG, Gen. 25:23, and sometimes with ��, v. 28. In this proverb, �YmIJULi
stands indeed intentionally in the plur., but not YWG, with the plur. of which
�YI�g, the idea of the non-Israelitish nations, too easily connects itself. The
proverb means all nations without distinction, even Israel (cf. under Isa. 1: 4)
not excluded. History everywhere confirms the principle, that not the
numerical, nor the warlike, nor the political, nor yet the intellectual and the so-
called civilized greatness, is the true greatness of a nation, and determines the
condition of its future as one of progress; but this is its true greatness, that in
its private, public, and international life, HQFDFCi, i.e., conduct directed by the
will of God, according to the norm of moral rectitude, rules and prevails.
Righteousness, good manners, and piety are the things which secure to a nation
a place of honour, while, on the contrary, TJ«FXÁ, sin, viz., prevailing, and
more favoured and fostered than contended against in the consciousness of the
moral problem of the state, is a disgrace to the people, i.e., it lowers them
before God, and also before men who do not judge superficially or perversely,
and also actually brings them down. �M��R, to raise up, is to be understood
after Isa. 1: 2, cf. Pro. 23: 4, and is to be punctuated �M��Rti, with Munach of
the penult., and the HDM�H-sign with the Tsere of the last syllable. Ben-
Naphtali punctuates thus: �M��Rti. In 34b all the artifices of interpretation
(from Nachmani to Schultens) are to be rejected, which interpret DSEXE as the
Venet. (eÏÂleoj deÃ lawÌn aÎmartiÂa) in its predominant Hebrew signification. It has



here, as at Lev. 20:17 (but not Job. 6:14), the signification of the Syr. chesdho,
opprobrium; the Targ. JdFSiXI, or more frequently JDFwsXI, as among Jewish
interpreters, is recognised by Chanan’el and Rashbam. That this DSEXE is not
foreign to the Mishle style, is seen from the fact that Ds�XI, Pro. 25:10, is used
in the sense of the Syr. chasedh. The synon. Syr. chasam, invidere, obtrectare,
shows that these verbal stems are formed from the R. SH, stringere, to strike.
Already it is in some measure perceived how DSAXF, Syr. chasadh, Arab.
hasada, may acquire the meaning of violent love, and by the mediation of the
jealousy which is connected with violent love, the signification of grudging,
and thus of reproach and of envy; yet this is more manifest if one thinks of the
root-signification stringere, in the meaning of loving, as referred to the subject,
in the meanings of disgrace and envy, as from the subject directed to others.
Ewald (§ 51c) compares LSAXF and RSAXF, Ethiop. chasra, in the sense of
carpere, and on the other side HSFXF in the sense of “to join;” but HSX does not
mean to join (vid., Psa. 2:12) and instead of carpere, the idea more closely
connected with the root is that of stringere, cf. stringere folia ex arboribus
(Caesar), and stringere (to diminish, to squander, strip) rem ingluvie (Horace,
Sat. i. 2. 8). The LXX has here read RSEXE (Pro. 28:22), diminution, decay,
instead of DSEXE (shame); the quid pro quo is not bad, the Syr. accepts it, and
the miseros facit of Jerome, and Luther’s verderben (destruction) corresponds
with this phrase better than with the common traditional reading which
Symmachus rightly renders by oÏÂneidoj.

35 The king’s favour is towards a prudent servant,
And his wrath visits the base.

Pro. 14:35. Regarding the contrasts LYkIViMÁ and �YBIM�, vid., at Pro. 10: 5; cf.
Pro. 12: 4. The substantival clause 35a may mean: the king’s favour has
(possesses)..., as well as: it is imparted to, an intelligent servant; the
arrangement of the words is more favourable to the latter rendering. In 35b the
gender of the verb is determined by attraction after the pred., as is the case also
at Gen. 31: 8, Job. 15:31, Ewald, § 317c. And “his wrath” is equivalent to is
the object of it, cf. 22b, Pro. 13:18, and in general, p. 204. The syntactical
character of the clause does not permit the supplying of Li from 35a. Luther’s
translation proceeds only apparently from this erroneous supposition.

CHAPTER 15

Pro. 15: 1-6. We take these verses together as forming a group which beings
with a proverb regarding the good and evil which flows from the tongue, and



closes with a proverb regarding the treasure in which blessing is found, and
that in which no blessing is found.

1 A soft answer turneth away wrath,
And a bitter word stirreth up anger.

Pro. 15: 1. In the second line, the common word for anger (�JÁ, from the
breathing with the nostrils, Pro. 14:17) is purposely place, but in the first, that
which denotes anger in the highest degree (HMFX� from �XÁYF, cogn. �MÁXF, Arab.
hamiya, to glow, like HNF�� from ���YF): a mild, gentle word turns away the heat
of anger (excandescentiam), puts it back, cf. Pro. 25:15. The Dagesh in ¥rA
follows the rule of the QYWD, i.e., of the close connection of a word terminating
with the accented H�E, H�F, H�A with the following word (Michlol 63b). The
same is the meaning of the Latin proverb:

Frangitur ira gravis
Quando est responsio suavis.

The BCE�E�RBÁDi produces the contrary effect. This expression does not mean an
angry word (Ewald), for BCE�E is not to be compared with the Arab. ghadåab,
anger (Umbreit), but with Arab. ÿadåb, cutting, wounding, paining (Hitzig), so
that BYCI�áMÁ RBFDF is meant in the sense of Psa. 78:40: a word which causes
pain (LXX luphroÂj, Theod. ponikoÂj), not after the meaning, a word provoking
to anger (Gesenius), but certainly after its effect, for a wounding word “makes
anger arise.” As one says of anger B�F, “it turns itself” (e.g., Isa. 9:11), so, on
the other hand, HLF�F, “it rises up,” Ecc. 10: 4. The LXX has a third line, oÏrghÃ
aÏpoÂllusi kaiÃ froniÂmouj, which the Syr. forms into a distich by the repetition
of Pro. 14:32 b, the untenableness of which is at once seen.

Pro. 15: 2. The prauìthj sofiÂaj (Jam. 3:13) commended in v. 1 is here
continued:

The tongue of the wise showeth great knowledge,
And the mouth of fools poureth forth folly.

As �g�NA BY�IYH�, Isa. 23:16, means to strike the harp well, and TKELE BY�YH,
30:29, to go along merrily, so TJAdA BY�YH, to know in a masterly manner, and
here, where the subject is the tongue, which has only an instrumental reference
to knowledge: to bring to light great knowledge (cf. 7a). In 2b the LXX
translate stoÂma deÃ aÏfroÂnwn aÏnaggeÂllei kakaÂ. From this Hitzig concludes that
they read T��RF as 28b, and prefers this phrase; but they also translated in
Pro. 13:16; 14:28; 26:11, TLEwEJI by kakiÂan, for they interpreted the



unintelligible word by combination with TLÁWiJA, and in Pro. 12:23 by aÏraiÌj, for
they thought they had before them TWLJ (from HLFJF).

3 The eyes of Jahve are in every place,
Observing the evil and the good.

Pro. 15: 3. The connection of the dual �YINAY�� with the plur. of the adjective,
which does not admit of a dual, is like Pro. 6:17, cf. 18. But the first line is a
sentence by itself, to which the second line gives a closer determination, as
showing how the eyes of God are everywhere (cf. 2Ch. 16: 9, after Zec. 4:10)
abroad over the whole earth, viz., beholding with penetrating look the evil and
the good (HPFCF, to hold to, to observe, cf. eÏpibleÂpontej, Sir. 23:19), i.e.,
examining men whether they are good or evil, and keeping them closely before
His eyes, so that nothing escapes him. This universal inspection, this
omniscience of God, has an alarming but also a comforting side. The proverb
seeks first to warn, therefore it speaks first of the evil.

4 Gentleness of the tongue is a tree of life;
But falseness in it is a wounding to the spirit.

Pro. 15: 4. Regarding Jp�RiMÁ, vid., at Pro. 12:18, and regarding �LESE, at
Pro. 11: 3; this latter word we derive with Fleischer from �LS, to subvert,
overthrow, but not in the sense of “violence, asperitas, in as far as violent
speech is like a stormy sea,” but of perversity, perversitas (Venet. locoÂthj), as
the contrast to truthfulness, rectitude, kindness. Gentleness characterizes the
tongue when all that it says to a neighbour, whether it be instruction or
correction, or warning or consolation, it says in a manner without rudeness,
violence, or obtrusiveness, by which it finds the easiest and surest acceptance,
because he feels the goodwill, the hearty sympathy, the humility of him who is
conscious of his own imperfection. Such gentleness is a tree of life, whose
fruits preserve life, heal the sick, and raise up the bowed down. Accordingly,
XÁwRbI RBE�E is to be understood of the effect which goes forth from perversity
or falseness of the tongue upon others. Fleischer translates: asperitas autem in
ea animum vulnerat, and remarks, “XWRB RB�, abstr. pro concreto. The verb
RB�, and the n. verbale RBE�E derived from it, may, in order to render the
meaning tropical, govern the prep. bI, as the Arab. kaser bakålby, he has broken
my heart (opp. Arab. jabar bakålby), cf. WYNPbI, Pro. 21:29, vid., De Glossis
Habichtianis, p. 18; yet it also occurs with the accus., Psa. 69:21, and the
corresponding gen. XÁwR RBE�E, Isa. 65:14.” In any case, the breaking (deep
wounding) is not meant in regard to his own spirit, but to that of the neighbour.
Rightly Luther: but a lying (tongue) makes heart-sorrow (elsewhere, a false
one troubles the cheerful); Euchel: a false tongue is soul-wounding; and the



translation of the year 1844: falsehood is a breach into the heart. Only for
curiosity’s sake are two other interpretations of 4a and 4b mentioned: the
means of safety to the tongue is the tree of life, i.e., The ToraÑ (Erachin 15b);
and: perversity suffers destruction by a breath of wind, after the proverb,
WTRBW� J�MYQ XWR XWR TWSG WB �Y� LK, a breath of wind breaks a man
who is puffed up f129 (which Me−Ñri presents for choice, vid., also Rashi, who
understands XWR of the storm of judgment). The LXX translates, in 4b, a
different text: oÎ deÃ sunthrwÌn auÏthÃn plhsqhÂsetai pneuÂmatoj; but the XÁwR
�bÁ�iYI here supposed cannot mean “to be full of spirit,” but rather “to eat full of
wind.” Otherwise the Syr. and Targ.: and he who eateth of his own fruit is
satisfied (Heb. �bÁ�iYI �YRipIMI LK�JOWi), — an attempt to give to the phrase �BVY
a thought correct in point of language, but one against which we do not give up
the Masoretic text.

5 A fool despiseth his father’s correction;
But he that regardeth reproof is prudent.

Pro. 15: 5. We may with equal correctness translate: he acts prudently (after
1Sa. 23:22); and, he is prudent (after Pro. 19:25). We prefer, with Jerome,
Venet., and Luther, the latter, against the LXX, Syr., and Targ., because,
without a doubt, the �RI�iYA is so thought of at Pro. 19:25: the contrast is more
favourable to the former. It is true that he who regardeth reproof is not only
prudent, but also that he is prudent by means of observing it. With line first cf.
Pro. 1: 7 and Pro. 1:30, and with line second, Pro. 12: 1. Luther translates: the
fool calumniates...; but of the meanings of abuse (properly pungere) and scorn,
the second is perhaps here to be preferred.

6 The house of the righteous is a great treasure-chamber;
But through the gain of the wicked comes trouble.

Pro. 15: 6. The contrast shows that �S�XO does not here mean force or might
(LXX, Syr., Targ., Jerome, and Venet.), which generally this derivative of the
verb �SAXF never means, but store, fulness of possession, prosperity (Luther: in
the house of the righteous are goods enough), in this sense (cf. Pro. 27:24)
placing itself, not with the Arab. håasuna, to be firm, fastened (Aram. håsn, �SAXá),
but with Arab. khazan, to deposit, to lay up in granaries, whence our
“Magazin.” �SEXO may indeed, like LYIXÁ, have the meaning of riches, and �SAXá
does actually mean, in the Jewish-Aram., to possess, and the Aphel �S�XiJÁ, to
take into possession (krateiÌn); but the constant use of the noun �SEXO in the
sense of store, with the kindred idea of laying up, e.g., Jer. 20: 5, and of the
Niph. �SAXiNE, which means, Isa. 23:18, with RCÁJåNE, “to be magazined,” gives



countenance to the idea that �SEXO goes back to the primary conception,
recondere, and is to be distinguished from ��SXF, �YSIXá, and other derivatives
after the fundamental conception. We may not interpret TYb�, with Fleischer,
Bertheau, and Zöckler, as accus.: in the house (cf. TYb�, Pro. 8: 2), nor
prepositionally as chez = casa; but: “the house of the righteous is a great
store,” equivalent to, the place of such. On the contrary, destruction comes by
the gain of the wicked. It is impossible that TREkF�iNE can have the house as the
subject (Löwenstein), for TYIbÁ is everywhere mas. Therefore Abulwal−Ñd,
followed by Kimchi and the Venet. (oÏÂleqroj), interprets TRK�N as subst., after
the form of the Mishnic TKEREBiNI, a pool, cf. HCFRFXåNE, peremptorily decided,
decreed; and if we do not extinguish the B of TJÁwBTiBIw (the LXX according to
the second translation of this doubly-translated distich, Syr., and Targ.), there
remains then nothing further than to regard TRK�N either as subst. neut.
overturned = overthrow (cf. such part. nouns as HDFSFwM, HQF�FwM, but
particularly HbFSINi, 2Ch. 10:15), or as impers. neut. pass.: it is overthrown =
there is an overthrow, like HRF�áViNI, Psa. 50: 3: it is stormed = a storm rages.
The gain of the wicked has overthrow as its consequence, for the greed of gain,
which does not shrink from unrighteous, deceitful gain, destroys his house,
�TYb� RK��O, v. 27 (vid., regarding RK�, Pro. 11:29). Far from enriching the
house, such gain is the cause of nothing but ruin. The LXX, in its first version
of this distich, reads, in 6a, QDECE T�BRibI (eÏn pleonazouÂswÄ dikaiosuÂnhÄ), and
in 6b, RkF�iNE ��FRF TJOwBTiBIw (and together with the fruit the godless is rooted
out, oÎloÂrÏrÎizoi eÏk ghÌj aÏpolouÌntai); for, as Lagarde has observed, it confounds
RK� with RQ� (to root, privativ: to root up).

Pro. 15: 7-17. A second series which begins with a proverb of the power of
human speech, and closes with proverbs of the advantages and disadvantages
of wealth.

7 The lips of the wise spread knowledge;
But the direction is wanting to the heart of fools.

Pro. 15: 7. It is impossible that �K��JLO can be a second object. accus.
dependent on wRZFYi (dispergunt, not wRciYI, Pro. 20:28; fulaÂssousi, as
Symmachus translates): but the heart of fools is unrighteous (error or
falsehood) (Hitzig after Isa. 16: 6); for then why were the lips of the wise and
the heart of the fools mentioned? �K�JL also does not mean ouÏx ouÎÂtwj (an old
Greek anonymous translation, Jerome, Targ., Venet., Luther): the heart of the
fool is quite different from the heart of the wise man, which spreads abroad
knowledge (Zöckler), for it is not heart and heart, but lip and heart, that are



placed opposite to each other. Better the LXX ouÏk aÏsfaleiÌj, and yet better the
Syr. lo kin−Ñn (not right, sure). We have seen, at Pro. 11:19, that �K as a
participial adj. means standing = being, continuing, or also standing erect =
right, i.e., rightly directed, or having the right direction; HQFDFCi��k� means
there conducting oneself rightly, and thus genuine rectitude. What, after 7a, is
more appropriate than to say of the heart of the fool, that it wants the
receptivity for knowledge which the lips of the wise scatter abroad? The heart
of the fool is not right, it has not the right direction, is crooked and perverse,
has no mind for wisdom; and that which proceeds from the wise, therefore,
finds with him neither estimation nor acceptance.

8 The sacrifice of the godless is an abhorrence to Jahve;
But the prayer of the upright is His delight.

Pro. 15: 8. Although the same is true of the prayer of the godless that is here
said of their sacrifice, and of the sacrifice of the righteous that is here said of
their prayer (vid., Pro. 28: 9, and cf. Psa. 4: 6 with Psa. 27: 6), yet it is not by
accident that here (line first = Pro. 21:27) the sacrifice is ascribed to the
godless and the prayer to the upright. The sacrifice, as a material and legally-
required performance, is much more related to dead works than prayer freely
completing itself in the word, the most direct expression of the personality,
which, although not commanded by the law, because natural to men, as such is
yet the soul of all sacrifices; and the Chokma, like the Psalms and Prophets, in
view of the ceremonial service which had become formal and dead in the opus
operatum, is to such a degree penetrated by the knowledge of the incongruity
of the offering up of animals and of plants, with the object in view, that a
proverb like “the sacrifice of the righteous is pleasing to God” never anywhere
occurs; and if it did occur without being expressly and unavoidably referred to
the legal sacrifice, it would have to be understood rather after Psa. 51:18 f.
than Psa. 51:20 f., rather after 1Sa. 15:22 than after Psa. 66:13-15. XBÁZE, which,
when it is distinguished from HL�F�, means (cf. Pro. 7:14) the sacrifice only in
part coming to the altar, for the most part applied to a sacrificial feast, is here
the common name for the bloody, and, per synecdochen, generally the legally-
appointed sacrifice, consisting in external offering. The �WCRL, Lev. 1: 3, used
in the ToÑra of sacrifices, is here, as at Psa. 19:15, transferred to prayer. The
fundamental idea of the proverb is, that sacrifices well-pleasing to God,
prayers acceptable to God (that are heard, Pro. 15:29), depend on the relations
in which the heart and life of the man stand to God.

Pro. 15: 9. Another proverb with the key-word TBÁ�á�t

An abomination to Jahve is the way of the godless;
But He loveth him who searcheth after righteousness.



The manner and rule of life is called the way. �d�RÁMi is the heightening of
�D�RO, Pro. 21:21, and can be used independently in bonam, as well as in
malam partem (Pro. 11:19, cf. 13:21). Regarding the form BHFJiYE, vid.,
Fleischer in Deutsch. Morgenl. Zeitsch. xv. 382.

10 Sharp correction is for him who forsaketh the way;
Whoever hateth instruction shall die.

Pro. 15:10. The way, thus absolute, is the God-pleasing right way
(Pro. 2:13), the forsaking of which is visited with the punishment of death,
because it is that which leadeth unto life (Pro. 10:17). And that which comes
upon them who leave it is called �RF RSAwM, castigatio dura, as much as to say
that whoever does not welcome instruction, whoever rejects it, must at last
receive it against his will in the form of peremptory punishment. The sharp
correction (cf. Isa. 28:28, 19b) is just the death under which he falls who
accepts of no instruction (Pro. 5:23), temporal death, but that as a token of
wrath which it is not for the righteous (Pro. 14:32).

11 The underworld [Sheol] and the abyss are before Jahve;
But how much more the hearts of the children of men!

Pro. 15:11. A syllogism, a minori ad majus, with YkI �JÁ (LXX pwÌj ouÏxiÃ
kaiÃ, Venet. maÌllon ouçn), like Pro. 12:32. f130 ��dBÁJá has a meaning analogous
to that of taÂrtaroj (cf. tartarouÌn, 2Pe. 2: 4, to throw down into the
taÂrtaroj), which denotes the lowest region of Hades (TYtIXitÁ L�J�i or
HyFtIXitÁ `�), and also in general, Hades. If �WDBJ and TWEMF are connected,
Job. 37:22, and if �WDBJ is the parallel word to RBEQE, Psa. 88:12, or also to
LWJ�, as in the passage similar to this proverb, Job. 26: 6 (cf. Job. 38:17):
�SheoÑl is naked before Him, and Abaddon has no covering;” since �WDBJ is
the general name of the underworld, including the grave, i.e., the inner place of
the earth which receives the body of the dead, as the kingdom of the dead,
lying deeper, does the soul. But where, as here and at Pro. 27:10, LWJ� and
�WDBJ stand together, they are related to each other, as aÎÂÄdhj and tartaroj or
aÏÂbussoj, Rev. 9:11: �WDBJ is the lowest hell, the place of deepest descent, of
uttermost destruction. The conclusion which is drawn in the proverb proceeds
from the supposition that in the region of creation there is nothing more
separated, and by a wide distance, from God, than the depth, and especially the
undermost depth, of the realm of the dead. If now God has this region in its
whole compass wide open before Him, if it is visible and thoroughly
cognisable by Him (DGENE, acc. adv.: in conspectu, from DGANF, eminere,
conspicuum esse), — for He is also present in the underworld, Psa. 139: 8, —



then much more will the hearts of the children of men be open, the inward
thoughts of men living and acting on the earth being known already from their
expressions. Man sees through man, and also himself, never perfectly; but the
Lord can try the heart and prove the reins, Jer. 17:10. What that means this
proverb gives us to understand, for it places over against the hearts of men
nothing less than the depths of the underworld in eternity.

12 The scorner liketh not that one reprove him,
To wise men he will not go.

Pro. 15:12. The inf. absol., abruptly denoting the action, may take the place
of the object, as here (cf. Job. 9:18, Isa. 42:24), as well as of the subject
(Pro. 25:27, Job. 6:25). Thus XYKWH is (Pro. 9: 7) construed with the dat. obj.
Regarding the probable conclusion which presents itself from passages such as
Pro. 15:12 and Pro. 13:20, as to the study of wisdom in Israel, vid., p. 28.
Instead of LJE, we read, Pro. 13:20 (cf. 22:24), �TJE; for �TJ TKELE means to
have intercourse with one, to go a journey with one (Mal. 2: 6, cf. Gen. 5:24,
but not 2Sa. 15:22, where we are to translate with Keil), according to which
the LXX has here metaÃ deÃ sofwÌn ouÏx oÎmilhÂsei. The mocker of religion and of
virtue shuns the circle of the wise, for he loves not to have his treatment of that
which is holy reproved, nor to be convicted of his sin against truth; he prefers
the society where his frivolity finds approbation and a response.

13 A joyful heart maketh the countenance cheerful;
But in sorrow of the heart the spirit is broken.

Pro. 15:13. The expression of the countenance, as well as the spiritual
habitus of a man, is conditioned by the state of the heart. A joyful heart maketh
the countenance BW�, which means friendly, but here happy-looking = cheerful
(for BW� is the most general designation of that which makes an impression
which is pleasant to the senses or to the mind); on the contrary, with sorrow of
heart (TBÁciJA, constr. of TBEcEJA, Pro. 10:10, as TJ«AXÁ = TJÁ«iXÁ, from HJF«FXÁ)
there is connected a stricken, broken, downcast heart; the spiritual functions of
the man are paralyzed; self-confidence, without which energetic action is
impossible, is shattered; he appears discouraged, whereby XÁwR is thought of as
the power of self-consciousness and of self-determination, but BL�, as our
“Gemüt” [animus], as the oneness of thinking and willing, and thus as the seat
of determination, which decides the intellectual-corporeal life-expression of
the man, or without being able to be wholly restrained, communicates itself to
them. The Bi of TBÁciJABiw is, as Pro. 15:16 f., 16: 8; 17: 1, meant in the force of
being together or along with, so that HJFK�Ni XÁwR do not need to be taken
separate from each other as subject and predicate: the sense of the noun-clause



is in the B, as e.g., also Pro. 7:23 (it is about his life, i.e., it concerns his life).
Elsewhere the crushed spirit, like the broken heart, is equivalent to the heart
despairing in itself and prepared for grace. The heart with a more clouded mien
may be well, for sorrow has in it a healing power (Ecc. 7: 3). But here the
matter is the general psychological truth, that the corporeal and spiritual life of
man has its regulator in the heart, and that the condition of the heart leaves its
stamp on the appearance and on the activity of the man. The translation of the
HJKN XWR by “oppressed breath” (Umbreit, Hitzig) is impossible; the breath
cannot be spoken of as broken.

14 The heart of the understanding seeketh after knowledge,
And the mouth of fools practiseth folly.

Pro. 15:14. Luther interprets H�R as metaphor. for to govern, but with such
ethical conceptions it is metaphor. for to be urgently circumspect about
anything (vid., Pro. 13:20), like Arab. ra’y and rÿaÑyt, intentional, careful,
concern about anything. No right translation can be made of the Chethib YNP,
which Schultens, Hitzig, Ewald, and Zöckler prefer; the predicate can go
before the YN�pi, after the Semitic rule in the fem. of the sing., 2Sa. 10: 9, cf.
Job. 16:16, Chethib, but cannot follow in the masc. of the sing.; besides, the
operations of his look and aspect are ascribed to his face, but not spiritual
functions as here, much more to the mouth, i.e., to the spirit speaking through
it. The heart is within a man, and the mouth without; and while the former
gives and takes, the latter is always only giving out. In Pro. 18:15, where a
synonymous distich is formed from the antithetic distich, the ear, as hearing, is
mentioned along with the heart as appropriating. ��BNF is not an adj., but is gen.,
like QYDC, 28a (opp. YPW). �KX, Pro. 16:23. The filosofiÂa of the
understanding is placed over against the mwrologiÂa of the fools. The LXX
translates kardiÂa oÏrqhÃ zhteiÌ aiÏÂsqhsin (cf. Pro. 14:10, kardiÂa aÏndroÃj
aiÏsqhtikhÂ); it uses this word after the Hellenistic usus loq. for T�D, of
experimental knowledge.

15 All the days of the afflicted are evil;
But he who is of a joyful heart hath a perpetual feast.

Pro. 15:15. Regarding YNI�F (the afflicted), vid., 21b. They are so called on
whom a misfortune, or several of them, press externally or internally. If such
an one is surrounded by ever so many blessings, yet is his life day by day a sad
one, because with each new day the feeling of his woe which oppresses him
renews itself; whoever, on the contrary, is of joyful heart (gen. connection as
Pro. 11:13; 12: 8), such an one (his life) is always a feast, a banquet (not
HT��iMI, as it may be also pointed, but HtE�iMI and DYMITF thus adv., for it is



never adj.; the post-bib. usage is �YDIYMIti for DYMITf T�L��). Hitzig (and also
Zöckler) renders 15b: And (the days) of one who is of a joyful heart are....
Others supply WL (cf. Pro. 27: 7b), but our rendering does not need that. We
have here again an example of that attribution (Arab. isnaÑd) in which that
which is attributed (musnad) is a condition (hal) of a logical subject (the
musnad ileÑhi), and thus he who speaks has this, not in itself, but in the sense of
the condition; the inwardly cheerful is feasts evermore, i.e., the condition of
such an one is like a continual festival. The true and real happiness of a man is
thus defined, not by external things, but by the state of the heart, in which, in
spite of the apparently prosperous condition, a secret sorrow may gnaw, and
which, in spite of an externally sorrowful state, may be at peace, and be
joyfully confident in God.

16 Better is little with the fear of Jahve,
Than great store and trouble therewith.

Pro. 15:16. The B in both cases the LXX rightly renders by metaÂ. How
HMFwHMi (elsewhere of wild, confused disorder, extreme discord) is meant of
store and treasure, Psa. 39: 7 shows: it is restless, covetous care and trouble, as
the contrast of the quietness and contentment proceeding from the fear of God,
the noisy, wild, stormy running and hunting about of the slave of mammon.
Theodotion translates the word here, as Aquila and Symmachus elsewhere, by
words which correspond (fageÂdaina = faÂgaina or aÏxortasiÂa) with the Syr.
JTWN�Y, greed or insatiability.

17 Better a dish of cabbage, and love with it,
Than a fatted ox together with hatred.

Pro. 15:17. With WB is here interchanged ��, which, used both of things and
of persons, means to be there along with something. Both have the Dag. forte
conj., cf. to the contrary, Deu. 30:20, Mic. 1:11, Deu. 11:22; the punctuation
varies, if the first of the two words is a n. actionis ending in H�F. The dish
(portion) is called HXFRUJá, which the LXX and other Greek versions render by
cenismoÂj, entertainment, and thus understand it of that which is set before a
guest, perhaps rightly so, for the Arab. aÑrrakh (to date, to determine), to which
it is compared by Gesenius and Dietrich, is equivalent to warrh, a denom. of
the name of the moon. Love and hatred are, according to circumstances, the
disposition of the host, or of the participant, the spirit of the family:

Cum dat oluscula mensa minuscula pace quietaÑ,
Ne pete grandia lautaque prandia lite repleta.



Two proverbs of two different classes of men, each second line of which
terminates with a catchword having a similar sound (�RJW, XRJW).

18 A passionate man stirreth up strife,
And one who is slow to anger allayeth contention.

Pro. 15:18. Pro. 28:25a and 29:22a are variations of the first line of this
proverb. The Pih. HRFg� occurs only these three times in the phrase ��DMF HRFg�,
R. RG, to grind, thus to strike, to irritate, cogn. to (but of a different root from)
the verb RR���, to excite, Pro. 10:12, and RXÁRiXI, to set on fire, Pro. 26:21, cf.
XÁl��I, Pro. 6:14. Regarding HMFX�, vid., Pro. 15: 1; we call such a man a “hot-
head;” but the biblical conception nowhere (except in the Book of Daniel)
places the head in connection with spiritual-psychical events (Psychologie, p.
254). Regarding �YIPAJÁ ¥REJE, vid., Pro. 14:29; the LXX (which contains a
translation of this proverb, and after it of a variation) translates makroÂqumoj deÃ
kaiÃ thÃn meÂllousan katapraÄuÂnei, i.e., (as the Syr. render it) he suppresses the
strife in its origin, so that it does not break out. But both are true: that he who
is slow to anger, who does not thus easily permit himself to become angry,
allayeth the strife which one enters into with him, or into which he is drawn,
and that he prevents the strife, for he places over against provoking, injurious
conduct, patient gentleness (Jp�RiMÁ, Ecc. 10: 4).

19 The way of the slothful is as hedged with thorns;
But the path of the righteous is paved.

Pro. 15:19. Hitzig misses the contrast between LC��F (slothful) and �YRI�FYi
(upright), and instead of the slothful reads �YRI�F, the tyrannical. But is then the
slothful R�Y? The contrast is indeed not that of contradiction, but the slothful
is one who does not act uprightly, a man who fails to fulfil the duty of labour
common to man, and of his own special calling. The way of such an one is
QDEXF TKAVUMikI, like a fencing with thorns (from QDX, R. DX, to be pointed,
sharp, distinguished from Arab. hadkå, to surround, and in the meaning to fix
with the look, denom. of khadakåt, the apple of the eye), so that he goes not
forwards, and sees hindrances and difficulties everywhere, which frighten him
back, excusing his shunning his work, his remissness of will, and his doing
nothing; on the contrary, the path of those who wait truly and honestly on their
calling, and prosecute their aim, is raised up like a skilfully made street, so that
unhindered and quickly they go forward (HLFwLSi, R. LS, aggerare, cf.
Jer. 18:15 with Isa. 49:11, and 4: 8, LS�LiSI, which was still in use in the
common language of Palestine in the second cent., Rosch haschana, 26b).



This collection of Solomonic proverbs began, Pro. 10: 1, with a proverb having
reference to the observance of the fourth commandment, f131 and a second
chief section, Pro. 13: 1, began in the same way. Here a proverb of the same
kind designates the beginning of a third chief section. That the editor was
aware of this is shown by the homogeneity of the proverbs, Pro. 15:19; 12:28,
which form the conclusion of the first and second sections. We place together
first in this new section, vv. 20-23, in which (with the exception of v. 25) the
XMVY [maketh glad] of the first (Pro. 10: 1) is continued.

20 A wise son maketh a glad father,
And a fool of a man despiseth his mother.

Pro. 15:20. Line first = Pro. 10: 1. The gen. connection of �DFJF LYSIKi (here
and at Pro. 21:20) is not superlative [the most foolish of men], but like �DFJF
JREpE, Gen. 16:12; the latter: a man of the wild ass kind; the former: a man of
the fool kind, who is the exemplar of such a sort among men. Piety acting in
willing subordination is wisdom, and the contrary exceeding folly.

21 Folly is joy to him that is devoid of understanding;
But a man of understanding goeth straight forward.

Pro. 15:21. Regarding BL��RSAXá, vid., at Pro. 6:32 (cf. lib−Ñb, which in the
Samaritan means “dearly beloved,” in Syr. “courageous,” in Arab. and
Aethiop. cordatus); HNFwBti �YJI, Pro. 10:23, and Rª�YI, with the accus. of the
way, here of the going, Pro. 3: 6 (but not Pro. 11: 5, where the going itself is
not the subject). In consequence of the contrast, the meaning of 21a is different
from that of Pro. 10:23, according to which sin is to the fool as the sport of a
child. Here TLEwEJI is folly and buffoonery, drawing aside in every kind of way
from the direct path of that which is good, and especially from the path of
one’s duty. This gives joy to the fool; he is thereby drawn away from the
earnest and faithful performance of the duties of his calling, and thus wastes
time and strength; while, on the contrary, a man of understanding, who
perceives and rejects the vanity and unworthiness of such trifling and such
nonsense, keeps the straight direction of his going, i.e., without being drawn
aside or kept back, goes straight forward, i.e., true to duty, prosecutes the end
of his calling. TKELF is accus., like Pro. 30:29, Mic. 6: 8.

22 A breaking of plans where no counsel is;
But where many counsellors are they come to pass.

Pro. 15:22. On the other side it is also true according to the proverbs, “so
viel Köpfe so viel Sinne” [quot homines, tot sententiae], and “viel Rath ist
Unrath” [ne quid nimis], and the like. But it cannot become a rule of morals



not to accept of counsel that we may not go astray; on the contrary, it is and
remains a rule of morals: not stubbornly to follow one’s own heart (head), and
not obstinately to carry out one’s own will, and not in the darkness of wisdom
to regard one’s own plans as unimproveable, and not needing to be examined;
but to listen to the counsel of intelligent and honest friends, and, especially
where weighty matters are in hand, not affecting one’s own person, but the
common good, not to listen merely to one counsellor, but to many. Not merely
the organism of the modern state, but also of old the Mosaic arrangement of
the Israelitish community, with its representative organization, its courts and
councils, rested on the acknowledged justice and importance of the saying
uttered in Pro. 11:14, and here generalized. RP�HF, infin. abs. Hiph. of RRÁpF, to
break, with the accus. following, stands here, like ¥�PHF, Pro. 12: 7, instead of
the finite: the thoughts come to a fracture (failure), irrita fiunt consilia. D�S (=
D�SYi, cf. DSA�N Psa. 2: 2) means properly the being brought close together for
the purpose of secret communication and counsel (cf. Arab. saÑwada, to press
close together = to walk with one privately). The LXX: their plans are
unexecuted, oiÎ mhÃ timwÌntej suneÂdria, literally Symmachus, diaskedaÂzontai
logismoiÃ mhÃ oÏÂntoj sumbouliÂou. �wQTf has, after Jer. 4:14; 51:29, T�B�FXáMÁ as
subject. The LXX (besides perverting BRB [by a multitude] into BLB [eÏn
kardiÂaij]), the Syr. and Targ. introduce HCF�� (Pro. 19:21) as subject.

23 A man has joy by the right answer of his mouth;
And a word in its season, how fair is it!

Pro. 15:23. If we translate HN��áMÁ only by “answer,” then 23a sounds as a
praise of self-complaisance; but it is used of true correspondence (Pro. 29:19),
of fit reply (Job. 32: 3, 5), of appropriate answer (cf. 28a, Pro. 16: 1). It has
happened to one in his reply to hit the nail on its head, and he has joy from that
(Bi HXFMiVI after bI XMÁVF, e.g., Pro. 23:24), and with right; for the reply does not
always succeed. A reply like this, which, according to circumstances, stops the
mouth of bringeth a kiss (Pro. 24:26), is a fortunate throw, is a gift from above.
The synonymous parallel line measures that which is appropriate, not to that
which is to be answered, but from a general point of view as to its
seasonableness; T�� (= TDE�� from DJAYF) is here “the ethically right, becoming
time, determined by the laws of wisdom (moral)” (vid., Orelli, Synonyma der
Zeit u. Ewigkeit, p. 48), cf. WYNFPiJF�LJA (translated by Luther ‘in its time’),
Pro. 25:11. With B�«�HMÁ, cf. Pro. 16:16; both ideas lie in it: that such a word
is in itself well-conditioned and successful, and also that it is welcome,
agreeable, and of beneficial influence.

Four proverbs of fundamentally different doctrines:



24 The man of understanding goeth upwards on a way of life,
To depart from hell beneath.

Pro. 15:24. The way of life is one, Pro. 5: 6, Psa. 16:11 (where,
notwithstanding the want of the article, the idea is logically determined),
although in itself forming a plurality of TWXRJ, Pro. 2:19. “A way of life,” in
the translation, is equivalent to a way which is a way of life. HLF�iMÁLi, upwards
(as Ecc. 3:21, where, in the doubtful question whether the spirit of a man at his
death goes upwards, there yet lies the knowledge of the alternative), belongs,
as the parallel H«FMF L�JªiMI shows, to �YyIXÁ XRÁJO as virtual adj.: a way of life
which leads upwards. And the Li of LYkIViMÁLi is that of possession, but not as of
quiet possession (such belongs to him), but as personal activity, as in �L ¥REdE,
he has a journey = he makes a journey, finds himself on a journey, 1Ki. 18:27;
for RwS �JAMÁLi is not merely, as RwSLF, Pro. 13:14; 14:27, the expression of the
end and consequence, but of the subjective object, i.e., the intention, and thus
supposes an activity corresponding to this intention. The O.T. reveals heaven,
i.e., the state of the revelation of God in glory, yet not as the abode of saved
men; the way of the dying leads, according to the O.T. representation,
downwards into SheoÑl; but the translations of Enoch and Elijah are facts
which, establishing the possibility of an exception, break through the dark
monotony of that representation, and, as among the Greeks the mysteries
encouraged hÎdusteÂraj eÏlpiÂdaj, so in Israel the Chokma appears pointing the
possessor of wisdom upwards, and begins to shed light on the darkness of
SheoÑl by the new great thoughts of a life of immortality, thus of a zwhÃ aiÏwÂnioj
(Pro. 12:28) (Psychologie, p. 407 ff.), now for the first time becoming
prominent, but only as a foreboding and an enigma. The idea of the SheoÑl
opens the way for a change: the gathering place of all the living on this side
begins to be the place of punishment for the godless (Pro. 7:27; 9:18); the way
leading upwards, eiÏj thÃn zwhÃn, and that leading downwards, eiÏj thÃn aÏpwÂleian
(Mat. 7:13 f.), come into direct contrast.

25 The house of the proud Jahve rooteth out,
And He establisheth the landmark of the widow.

Pro. 15:25. The power unnamed in wXsiYI, Pro. 2:22 (cf. 14:11a), is here
named H�FHYi | XsAYI (thus to be pointed with Mercha and Pasek following). Bc�YA
is the abbreviated fut. form which the elevated style, e.g., Deu. 32: 8, uses also
as indic., — a syntactical circumstance which renders Hitzig’s correction Bc�yAWA
superfluous. It is the border of the land-possession of the widows, removed by
the �YJIg� (LXX uÎbristwÌn), that is here meant. The possession of land in Israel
was secured by severe punishment inflicted in him who removed the



“landmark” (Deu. 19:14; 27:17), and the Chokma (Pro. 22:28; Job. 24: 2) as
well as the prophets (e.g., Hos. 5:10) inculcate the inviolability of the borders
of the possession, as the guardian of which Jahve here Himself appears.

26 An abomination to Jahve are evil thoughts;
But gracious words are to Him pure.

Pro. 15:26. Not personally (Luther: the plans of the wicked) but neutrally is
�RF here meant as at Pro. 2:14, and in �RF T�EJ�, Pro. 6:24 (cf. Pers. merdi n−Ñku,
man of good = good man), vid., Friedr. Philippi’s Status Constr. p. 121.
Thoughts which are of a bad kind and of a bad tendency, particularly (what the
parallel member brings near) of a bad disposition and design against others, are
an abomination to God; but, on the contrary, pure, viz., in His eyes, which
cannot look upon iniquity (Hab. 1:13), are the �JANO�YR�MiJI, words of
compassion and of friendship toward men, which are (after 26a) the expression
of such thoughts, thus sincere, benevolent words, the influence of which on the
soul and body of him to whom they refer is described, Pro. 16:24. The Syr.,
Targ., Symmachus, Theodotion, and the Venet. recognise in �YRI�H�iw the
pred., while, on the contrary, the LXX, Jerome, and Luther (who finally
decided for the translation, “but the pure speak comfortably”) regard it as
subject. But that would be an attribution which exceeds the measure of
possibility, and for which �YRIMiJO or YR�BiDO must be used; also the parallelism
requires that �YRWH� correspond with `H TB�WT. Hence also the reference of
�YRWH�W to the judgment of God, which is determined after the motive of pure
untainted law; that which proceeds from such, that and that only, is pure, pure
in His sight, and thus also pure in itself.

27 Whoever does service to [servit] avarice troubleth his own house;
But he that hateth gifts shall live.

Pro. 15:27. Regarding �CÁbE JAC�bO, vid., at Pro. 1:19, and regarding �TYb�
RK��O, Pro. 11:29, where it is subject, but here object.; Pro. 28:16 b is a
variation of 27b. T�NTfMÁ are here gifts in the sense of Ecc. 7: 7, which pervert
judgment, and cause respect of persons. The LXX from this point mingles
together a series of proverbs with those of the following chapter.

Two proverbs regarding the righteous and the wicked:

28 The heart of the righteous considereth how to answer right,
And the mouth of the godless poureth forth evil.

Pro. 15:28. Instead of T�N�áLÁ, the LXX (Syr. and Targ.) imagines T�NwMJå
piÂsteij; Jerome translates, but falsely, obedientiam (from HNF�F, to bend



oneself); Me−Ñri thinks on HNF�áLÁ, wormwood, for the heart of the righteous
revolves in itself the misery and the vanity of this present life; Hitzig corrects
this verse as he does the three preceding: the heart of the righteous thinks on
T�WNF�á, a plur. of verb HWFNF�á, which, except in this correction, does not exist.
The proverb, as it stands, is, in fineness of expression and sharpness of the
contrast, raised above such manglings. Instead of the righteous, the wise might
be named, and instead of the godless, fools (cf. 2b); but the poet places the
proverb here under the point of view of duty to neighbours. It is the
characteristic of the righteous that he does not give the reins to his tongue; but
as Luther has translated: the heart of the righteous considers [tichtet from
dictare, frequently to speak, here carefully to think over] what is to be
answered, or rather, since T�N�álÁ�HMÁ is not used, he thinks thereupon to
answer rightly, for that the word TWN� is used in this pregnant sense is seen
from 23a. The godless, on the contrary, are just as rash with their mouth as the
righteous are of a thoughtful heart: their mouth sputters forth (effutit) evil, for
they do not first lay to heart the question what may be right and just in the case
that has arisen.

29 Jahve is far from the godless;
But the prayer of the righteous He heareth.

Pro. 15:29. Line second is a variation of 8b. God is far from the godless,
viz., as Polychronius remarks, non spatii intercapedine, sed sententiae
diversitate; more correctly: as to His gracious presence — �HEM� �LÁXF, He has
withdrawn Himself from them, Hos. 10: 6, so that if they pray, their prayer
reaches not to Him. The prayer of the righteous, on the contrary, He hears, He
is graciously near to them, they have access to Him, He listens to their
petitions; and if they are not always fulfilled according to their word, yet they
are not without an answer (Psa. 145:18).

Two proverbs regarding the eye and the ear:

30 The light of the eye rejoiceth the heart,
And a good message maketh the bones fat.

Pro. 15:30. Hitzig corrects also here: �YNY� HJ�RiMÁ, that which is seen with
the eyes, viz., after long desire; and certainly �YNY� HJRM can mean not only
that which the eyes see (Isa. 11: 3), but also this, that the eyes do see. But is it
true what Hitzig says in justification of his correction, that RWJM never means
light, or ray, or brightness, but lamp (fwsthÂr)? It is true, indeed, that �YNY�
RWJM cannot mean a cheerful sight (Luther) in an objective sense (LXX
qewrwÌn oÏfqalmoÃj kalaÂ), as a verdant garden or a stream flowing through a



landscape (Rashi), for that would be �YNY� RYJIM� HJERiMÁ, and “brightness
which the eyes see” (Bertheau); the genitive connection certainly does not
mean: the RWJM is not the light from without presenting itself to the eyes, but,
like �YNY� RWJ (Psa. 38:11) and similar expressions, the light of the eye itself
[bright or joyous eyes]. But RWJM does not mean alone the body of light, but
also the illumination, Exo. 35:14 and elsewhere, not only that which (oÎÂ, ti)
gives light, but also this, that (oÎÂti) light arises and is present, so that we might
translate it here as at Psa. 90: 8, either the brightness, or that which gives light.
But the clear brightness of one’s own eye cannot be meant, for then that were
as much as to say that it is the effect, not that it is the cause, of a happy heart,
but the brightness of the eyes of others that meet us. That this gladdens the
heart of him who has a sight of it is evident, without any interchanging relation
of the joy-beaming countenance, for it is indeed heart-gladdening to a man, to
whom selfishness has not made the xaiÂrein metaÃ xairoÂntwn impossible, to see
a countenance right joyful in truth. But in connection with Pro. 16:15, it lies
nearer to think on a love-beaming countenance,a countenance on which joyful
love to us mirrors itself, and which reflects itself in our heart, communicating
this sense of gladness. The ancient Jewish interpreters understand �YNY� RWJM
of the enlightening of the eye of the mind, according to which Euchel
translates: “clear intelligence;” but Rashi has remarked that that is not the
explanation of the words, but the Midrash. That, in line second of this
synonymous distich, HB�F� H�FwM�i does not mean alloquium humanum (Fl.),
nor a good report which one hears of himself, but a good message, is
confirmed by Pro. 25:25; H�FwM�i as neut. part. pass. may mean that which is
heard, but the comparison of H�Fw�Yi, H�FwB�i, stamps it as an abstract
formation like HlFJUgi, HlFDUgi (HLFwDgi), according to which the LXX translates it
by aÏkohÂ (in this passage by fhÂmh). Regarding �ª�dI, richly to satisfy, or to
refresh, a favourite expression in the Mishle, vid., at Pro. 11:25; 13: 4.

31 An ear which heareth the doctrine of life
Keeps itself in the circle of the wise.

Pro. 15:31. As, Pro. 6:33, RSWM TWXKWT means instructions aiming at
discipline, so here �YyIXÁ TXÁKA�t means instructions which have life as their
end, i.e., as showing how one may attain unto true life; Hitzig’s �KFXF, for
�YYX, is a fancy. Is now the meaning this, that the ear which willingly hears
and receives such doctrine of life will come to dwell among the wise, i.e., that
such an one (for �ZEJO is synecdoche partis pro persona, as Job. 29:11) will have
his residence among wise men, as being one of them, inter eos sedem firmam
habebit iisque annumerabitur (Fl.)? By such a rendering, one is surprised at



the harshness of the synecdoche, as well as at the circumstantiality of the
expression (cf. Pro. 13:20, �kFXiYE). On the contrary, this corresponds with the
thought that one who willingly permits to be said to him what he must do and
suffer in order that he may be a partaker of life, on this account remains most
gladly in the circle of the wise, and there has his appropriate place. The
“passing the night” (�YLI, cogn. LYILÁ, Syr. Targ. Twb, Arab. baÑt) is also
frequently elsewhere the designation of prolonged stay, e.g., Isa. 1:21. BREQEbI
is here different in signification from that it had in Pro. 14:23, where it meant
“in the heart.” In the LXX this proverb is wanting. The other Greek
translations have ouçj aÏkouÌon eÏleÂgxouj zwhÌj eÏn meÂswÄ sofwÌn auÏlisqhÂsetai.
Similarly the Syr., Targ., Jerome, Venet., and Luther, admitting both
renderings, but, since they render in the fut., bringing nearer the idea of
prediction (Midrash: �YMKX TBY�YB B�YL HKWZ) than of description of
character.

Two proverbs with the catchword RSFwM:

32 He that refuseth correction lightly values his soul;
But he that heareth reproof getteth understanding.

Pro. 15:32. Regarding RSFwM JAR��p, vid., Pro. 13:18, cf. 1:25, and ��PiNA
SJ��M, Pro. 8:36. ��PiNA contains more than the later expression �MCiJA, self; it is
equivalent to WYyFXÁ (Job. 9:21), for the �PN is the bond of union between the
intellectual and the corporeal life. The despising of the soul is then the
neglecting, endangering, exposing of the life; in a word, it is suicide (10b).
Pro. 19: 8 a is a variation derived from this distich: “He who gains
understanding loves his soul,” according to which the LXX translate here
aÏgapaÌÄ yuxhÃn auÏtouÌ. BL� the Midrash explains by BLB HNWTN� HMKX ; but the
correct view is, that BL� is not thought of as a formal power, but as operative
and carried into effect in conformity with its destination.

33 The fear of Jahve is a discipline to wisdom,
And before honour is humility.

Pro. 15:33. We may regard `H TJÁRiYI (the fear of Jahve) also as pred. here.
The fear of Jahve is an educational maxim, and the end of education of the
Chokma; but the phrase may also be the subject, and by such a rendering
Luther’s parallelism lies nearer: “The fear of the Lord is discipline to
wisdom;” the fear of God, viz., continually exercised and tried, is the right
school of wisdom, and humility is the right way to honour. Similar is the
connection Lk�ViHA RSAwM, discipline binds understanding to itself as its
consequence, Pro. 1: 3. Line second repeats itself, Pro. 18:12, “Pride comes



before the fall.” Luther’s “And ere one comes to honour, he must previously
suffer,” renders YNI�O rather than HWFNF�á. But the Syr. reverses the idea: the honour
of the humble goeth before him, as also one of the anonymous Greek versions:
proporeuÂetai deÃ tapeinoiÌj doÂca. But the doÂca comes, as the above proverb
expresses it, afterwards. The way to the height lies through the depth, the depth
of humility under the hand of God, and, as HWN� expresses, of self-humiliation.

CHAPTER 16

Four proverbs of God, the disposer of all things:

1 Man’s are the counsels of the heart;
But the answer of the tongue cometh from Jahve.

Pro. 16: 1. Gesen., Ewald, and Bertheau incorrectly understand 1b of
hearing, i.e., of a favourable response to what the tongue wishes; 1a speaks not
of wishes, and the gen. after HN�M (answer) is, as at Pro. 15:23, Mic. 3: 7, and
also here, by virtue of the parallelism, the gen. subjecti Pro. 15:23 leads to the
right sense, according to which a good answer is joy to him to whom it refers:
it does not always happen to one to find the fitting and effective expression for
that which he has in his mind; it is, as this cog. proverb expresses it, a gift from
above (doqhÂsetai, Mat. 10:19). But now, since HNE�áMÁ neither means
answering, nor yet in general an expression (Euchel) or report (Löwenstein),
and the meaning of the word at 4a is not here in question, one has to think of
him whom the proverb has in view as one who has to give a reason, to give
information, or generally — since HN�, like aÏmeiÂbesqai, is not confined to the
interchange of words — to solve a problem, and that such an one as requires
reflection. The scheme (project, premeditation) which he in his heart contrives,
is here described as BL��YK�RiJAMÁ, from ¥RÁ�F, to arrange, to place together,
metaphorically of the reflection, i.e., the consideration analyzing and putting a
matter in order. These reflections, seeking at one time in one direction, and at
another in another, the solution of the question, the unfolding of the problem,
are the business of men; but the answer which finally the tongue gives, and
which here, in conformity with the pregnant sense of HN�M (vid., at Pro. 15:23,
28), will be regarded as right, appropriate, effective, thus generally the
satisfying reply to the demand placed before him, is from God. It is a matter of
experience which the preacher, the public speaker, the author, and every man
to whom his calling or circumstances present a weighty, difficult theme, can
attest. As the thoughts pursue one another in the mind, attempts are made, and
again abandoned; the state of the heart is somewhat like that of chaos before
the creation. But when, finally, the right thought and the right utterance for it
are found, that which is found appears to us, not as if self-discovered, but as a



gift; we regard it with the feeling that a higher power has influenced our
thoughts and imaginings; the confession by us, hÎ iÎkanoÂthj hÎmwÌn eÏk touÌ QeouÌ
(2Co. 3: 5), in so far as we believe in a living God, is inevitable.

2 Every way of a man is pure in his own eyes;
But a weigher of the spirits is Jahve.

Pro. 16: 2. Variations of this verse are Pro. 21: 2, where R�FYF for ¥ZA
(according to the root-meaning: pricking in the eyes, i.e., shining clear, then:
without spot, pure, vid., Fleischer in Levy’s Chald. Wörterbuch, i. 424), T�bLI
for T�XwR, and ¥REdE�LkF for YK�RidA�LkF, whereupon here without synallage
(for LK means the totality), the singular of the pred. follows, as Isa. 64:10,
Eze. 31:15. For the rest, cf. with 2a, Pro. 14:12, where, instead of the subj.
YN�Y��bI, is used YN�PiLI, and with 2b, Pro. 24:12, where God is described by T�bLI
�K�tO. The verb �KATf is a secondary formation from �wk (vid., Hupfeld on
Psa. 5: 7), like �KATf from Arab. tyakån (to be fast, sure), the former through the
medium of the reflex. �N��kTiHI, the latter of the reflex. Arab. aÑitkån; �KATf means
to regulate (from regula, a rule), to measure off, to weigh, here not to bring
into a condition right according to rule (Theodotion, eÎdraÂzwn stabiliens, Syr.
Targ. �q�TAMi, Venet. katartiÂzei; Luther, “but the Lord maketh the heart sure”),
but to measure or weigh, and therefore to estimate rightly, to know accurately
(Jerome, spiritum ponderator est Dominus). The judgment of a man regarding
the cause of life, which it is good for him to enter upon, lies exposed to great
and subtle self-deception; but God has the measure and weight, i.e., the means
of proving, so as to value the spirits according to their true moral worth; his
investigation goes to the root (cf. kritikoÂj, Heb. 4:12), his judgment rests on
the knowledge of the true state of the matter, and excludes all deception, so
that thus a man can escape the danger of delusion by no other means than by
placing his way, i.e., his external and internal life, in the light of the word of
God, and desiring for himself the all-penetrating test of the Searcher of hearts
(Psa. 139:23 f.), and the self-knowledge corresponding to the result of this test.

3 Roll on Jahve thy works,
So thy thoughts shall prosper.

Pro. 16: 3. The proverbs vv. 1-3 are wanting in the LXX; their absence is
compensated for by three others, but only externally, not according to their
worth. Instead of LgO, the Syr., Targ., and Jerome read LgA, revela, with which
the LJA, Psa. 37: 5, cf. 55:23, interchanging with LJE (here and at Psa. 22: 9),
does not agree; rightly Theodotion, kuÂlison eÏpiÃ kuÂrion, and Luther,
“commend to the Lord thy works.” The works are here, not those that are



executed, Exo. 23:16, but those to be executed, as Psa. 90:17, where �N��k, here
the active to wN�kYIWi, which at Pro. 4:26 as jussive meant to be placed right, here
with W of the consequence in the apodosis imperativi: to be brought about, and
to have continuance, or briefly: to stand (cf. Pro. 12: 3) as the contrast of
disappointment or ruin. We should roll on God all matters which, as
obligations, burden us, and on account of their weight and difficulty cause us
great anxiety, for nothing is too heavy or too hard for Him who can overcome
all difficulties and dissolve all perplexities; then will our thoughts, viz., those
about the future of our duty and our life-course, be happy, nothing will remain
entangled and be a failure, but will be accomplished, and the end and aim be
realized.

4 Jahve hath made everything for its contemplated end;
And also the wicked for the day of evil.

Pro. 16: 4. Everywhere else HNE�áMÁ means answer (Venet. proÃj aÏpoÂkrisin
auÏtouÌ), which is not suitable here, especially with the absoluteness of the LKO;
the Syr. and Targ. translate, obedientibus ei, which the words do not warrant;
but also propter semet ipsum (Jerome, Theodotion, Luther) give to 4b no right
parallelism, and, besides, would demand �N�áMÁLi or wHN��áMÁLi. The punctuation
wHNI�ámALÁ, which is an anomaly (cf. hTfRiBIgikA, Isa. 24: 2, and wNYR��FbE,
Ezr. 10:14), shows (Ewald) that here we have, not the prepositional �JAMÁLi, but
L with the subst. HNE�áMÁ, which in derivation and meaning is one with the form
�JAMÁ abbreviated from it (cf. LJAMÁ, RJAMÁ), similar in meaning to the Arab.
ma’anyn, aim, intention, object, and end, and mind, from ‘atay, to place
opposite to oneself a matter, to make it the object of effort. Hitzig prefers
HNE�áMÁLi, but why not rather wHN��áMÁLi, for the proverb is not intended to express
that all that God has made serve a purpose (by which one is reminded of the
arguments for the existence of God from final causes, which are often
prosecuted too far), but that all is made by God for its purpose, i.e., a purpose
premeditated by Him, that the world of things and of events stands under the
law of a plan, which has in God its ground and its end, and that also the
wickedness of free agents is comprehended in this plan, and made subordinate
to it. God has not indeed made the wicked as such, but He has made the being
which is capable of wickedness, and which has decided for it, viz., in view of
the “day of adversity” (Ecc. 7:14), which God will cause to come upon him,
thus making His holiness manifest in the merited punishment, and thus also
making wickedness the means of manifesting His glory. It is the same thought
which is expressed in Exo. 9:16 with reference to Pharaoh. A praedestinatio
ad malum, and that in the supralapsarian sense, cannot be here taught, for this
horrible dogma (horribile quidem decretrum, fateor, says Calvin himself)



makes God the author of evil, and a ruler according to His sovereign caprice,
and thus destroys all pure conceptions of God. What Paul, Romans 9, with
reference to Exo. 9:16, wishes to say is this, that it was not Pharaoh’s conduct
that determined the will of God, but that the will of God is always the
antecedens: nothing happens to God through the obstinacy and rebellion of
man which determines Him to an action not already embraced in the eternal
plan, but also such an one must against his will be subservient to the display of
God’s glory. The apostle adds v. 22, and shows that he recognised the factor of
human self-determination, but also as one comprehended in God’s plan. The
free actions of men create no situation by which God would be surprised and
compelled to something which was not originally intended by Himself. That is
what the above proverb says: the wicked also has his place in God’s order of
the world. Whoever frustrates the designs of grace must serve God in this,
eÏndeiÂcasqai thÃn oÏrghÃn kaiÃ gnwriÂsai toÃ dunatoÃn auÏtouÌ (Rom. 9:22).

Here follow three proverbs of divine punishment, expiatio [Versühnung] and
reconciliatio [Versöhnung].

5 An abomination ot Jahve is every one who is haughty;
The hand for it [assuredly] he remains not unpunished.

Pro. 16: 5. Proverbs thus commencing we already had at Pro. 15: 9, 26. hBÁgi
is a metaplastic connecting form of hABOgF; on the contrary, hABOgi, 1Sa. 16: 7,
Psa. 103:11, means being high, as hBÁgO, height; the form underlying hBÁgi is not
hBFgF (as Gesen. and Olshausen write it), but hAB�gF. In 5b, Pro. 11:21a is
repeated. The translators are perplexed in their rendering of DYFLi DYF. Fleischer:
ab aetate in aetatem non (i.e., nullo unquam tempore futuro) impunis erit.

6 By love and truth is iniquity expiated,
And through the fear of Jahve one escapes from evil —

Pro. 16: 6. literally, there comes (as the effect of it) the escaping of evil
(RwS, n. actionis, as Pro. 13:19), or rather, since the evil here comes into view
as to its consequences (Pro. 14:27; 15:24), this, that one escapes evil. By TMEJåWE
DSEXE are here meant, not the xaÂrij kaiÃ aÏlhÂqeia of God (Bertheau), but, like
Pro. 20:28, Isa. 39: 8, love and faithfulness in the relation of men to one
another. The B is both times that of the mediating cause. Or is it said neither
by what means one may attain the expiation of his sins, nor how he may attain
to the escaping from evil, but much rather wherein the true reverence for
Jahve, and wherein the right expiation of sin, consist? Thus von Hofmann,
Schriftbew. i. 595. But the B of DSXB is not different from that of TJZObI,
Isa. 27: 9. It is true that the article of justification is falsified if good works



enter as causa meritoria into the act of justification, but we of the evangelical
school teach that the fides quaÑ justificat is indeed inoperative, but not the fides
quae justificat, and we cannot expect of the O.T. that it should everywhere
distinguish with Pauline precision what even James will not or cannot
distinguish. As the law of sacrifice designates the victim united with the blood
in the most definite manner, but sometimes also the whole transaction in the
offering of sacrifice even to the priestly feast as serving Rp�KALi, Lev. 10:17, so
it also happens in the general region of ethics: the objective ground of
reconciliation is the decree of God, to which the blood in the typical offering
points, and man is a partaker of this reconciliation, when he accepts, in
penitence and in faith, the offered mercy of God; but this acceptance would be
a self-deception, if it meant that the blotting out of the guilt of sin could be
obtained in the way of imputation without the immediate following thereupon
of a blotting of it out in the way of sanctification; and therefore the Scriptures
also ascribe to good works a share in the expiation of sin in a wider sense —
namely, as the proofs of thankful (Luk. 7:47) and compassionate love (vid., at
Pro. 10: 2), as this proverb of love and truth, herein according with the words
of the prophets, as Hos. 6: 6, Mic. 6: 6-8. He who is conscious of this, that he
is a sinner, deeply guilty before God, who cannot stand before Him if He did
not deal with him in mercy instead of justice, according to the purpose of His
grace, cannot trust to this mercy if he is not zealous, in his relations to his
fellow-men, to practise love and truth; and in view of the fifth petition of the
Lord’s Prayer, and of the parable of the unmerciful steward rightly understood,
it may be said that the love which covers the sins, Pro. 10:12, of a neighbour,
has, in regard to our own sins, a covering or atoning influence, of “blessed are
the merciful, for they shall obtain mercy.” That “love and truth” are meant of
virtues practised from religious motives, 6b shows; for, according to this line,
by the fear of Jahve one escapes evil. The fear of Jahve is subjection to the
God of revelation, and a falling in with the revealed plan of salvation.

7 If Jahve has pleasure in the ways of a man,
He reconciles even his enemies to him —

Pro. 16: 7. properly (for �YLI�iHI is here the causative of the transitive,
Jos. 10: 1): He brings it about that they conclude peace with him. If God has
pleasure in the ways of a man, i.e., in the designs which he prosecutes, and in
the means which he employs, he shows, by the great consequences which flow
from his endeavours, that, even as his enemies also acknowledge, God is with
him (e.g., Gen. 26:27 f.), so that they, vanquished in heart (e.g., 2Sa. 19: 9 f.),
abandon their hostile position, and become his friends. For if it is manifest that
God makes Himself known, bestowing blessings on a man, there lies in this a
power of conviction which disarms his most bitter opponents, excepting only
those who have in selfishness hardened themselves.



Five proverbs of the king, together with three of righteousness in action and
conduct:

8 Better is a little with righteousness,
Than rich revenues with unrighteousness.

Pro. 16: 8. The cogn. proverb Pro. 15:16 commences similarly. Of T�JwBti
BRO, multitude or greatness of income, vid., Pro. 14: 4: “unrighteous wealth
profits not.” The possessor of it is not truly happy, for sin cleaves to it, which
troubles the heart (conscience), and because the enjoyment which it affords is
troubled by the curses of those who are injured, and by the sighs of the
oppressed. Above all other gains rises hÎ euÏseÂbeia met� auÏtarkeiÂaj (1Ti. 6: 6).

9 The heart of man deviseth his way;
But Jahve directeth his steps.

Pro. 16: 9. Similar to this is the German proverb: “Der Mensch denkt, Gott
lenkt” [= our “man proposes, God disposes”], and the Arabic el-’abd (DBE�EHF =
man) judebbir wallah jukåaddir; Latin, homo proponit, Deus disponit; for, as
Hitzig rightly remarks, 9b means, not that God maketh his steps firm (Venet.,
Luther, Umbreit, Bertheau, Elster), but that He gives direction to him (Jerome,
dirigere). Man deliberates here and there (Bª�XI, intens. of B�AXF, to calculate,
reflect) how he will begin and carry on this or that; but his short-sightedness
leaves much out of view which God sees; his calculation does not comprehend
many contingencies which God disposes of and man cannot foresee. The result
and issue are thus of God, and the best is, that in all his deliberations one
should give himself up without self-confidence and arrogance to the guidance
of God, that one should do his duty and leave the rest, with humility and
confidence, to God.

10 Oracular decision (belongeth) to the lips of the king;
In the judgment his mouth should not err.

Pro. 16:10. The first line is a noun clause: �SEQE, as subject, thus needs a
distinctive accent, and that is here, after the rule of the sequence of accents,
and manuscript authority (vid., Torath Emeth, p. 49), not Mehuppach legarme,
as in our printed copies, but Dechi (�SEQE). Jerome’s translation: Divinatio in
labiis regis, in judicio non errabit os ejus, and yet more Luther’s: “his mouth
fails not in judgment,” makes it appear as if the proverb meant that the king, in
his official duties, was infallible; and Hitzig (Zöckler agreeing), indeed, finds
here expressed the infallibility of the theocratic king, and that as an actual
testimony to be believed, not only is a mere political fiction, like the phrase,
“the king can do no wrong.” But while this political fiction is not strange even



to the Israelitish law, according to which the king could not be brought before
the judgment, that testimony is only a pure imagination. For as little as the
N.T. teaches that the Pope, as the legitimate vicarius of Christ, is infallible,
cum ex cathedra docet, so little does the O.T. that the theocratic king, who
indeed was the legitimate vicarius Dei, was infallible in judicio ferendo. Yet
Ewald maintains that the proverb teaches that the word of the king, when on
the seat of justice, is an infallible oracle; but it dates from the first bright
period of the strong uncorrupted kingdom in Israel. One may not forget, says
Dächsel also, with von Gerlach, that these proverbs belong to the time of
Solomon, before it had given to the throne sons of David who did evil before
the Lord. Then it would fare ill for the truth of the proverb — the course of
history would falsify it. But in fact this was never maintained in Israel. Of the
idolizing flattering language in which, at the present day, rulers in the East are
addressed, not a trace is found in the O.T. The kings were restrained by
objective law and the recognised rights of the people. David showed, not
merely to those who were about him, but also to the people at large, so many
human weaknesses, that he certainly appeared by no means infallible; and
Solomon distinguished himself, it is true, by rare kingly wisdom, but when he
surrounded himself with the glory of an oriental potentate, and when
Rehoboam began to assume the tone of a despot, there arose an unhallowed
breach between the theocratic kingdom and the greatest portion of the people.
The proverb, as Hitzig translates and expounds it: “a divine utterance rests on
the lips of the king; in giving judgment his mouth deceives not,” is both
historically and dogmatically impossible. The choice of the word �SEQE (from
�SAQF, R. SQ §Q, to make fast, to take an oath, to confirm by an oath,
incantare, vid., at Isa. 3: 2), which does not mean prediction (Luther), but
speaking the truth, shows that 10a expresses, not what falls from the lips of the
king in itself, but according to the judgment of the people: the people are wont
to regard the utterances of the king as oracular, as they shouted in the circus at
Caesarea of King Agrippa, designating his words as qeouÌ qwnhÃ kaiÃ ouÏk
aÏnqrwÂpwn (Act. 12:22). Hence 10b supplies an earnest warning to the king,
viz., that his mouth should not offend against righteousness, nor withhold it.
LJAMiYI JLO is meant as warning (Umbreit, Bertheau), like JBOTF JLO, Pro. 22:24,
and B in LJAMF is here, as always, that of the object; at least this is more
probable than that L�M stands without object, which is possible, and that B
designates the situation.

11 The scale and balances of a right kind are Jahve’s;
His work are the weights of the bag.

Pro. 16:11. Regarding SLEpE, statera, a level or steelyard (from SLÁpF, to make
even), vid., Pro. 4:26; �YINAZiJMO (from �ZAJF, to weigh), libra, is another form of



the balance: the shop-balance furnished with two scales. YN�BiJÁ are here the
stones that serve for weights, and SYkI, which at Pro. 1:14 properly means the
money-bag, money-purse (cf. Pro. 7:20), is here, as at Mic. 6:11, the bag in
which the merchant carries the weights. The genit. �pF�iMI belongs also to
SLEpE, which, in our edition, is pointed with the disjunctive Mehuppach
legarme, is rightly accented in Cod. 1294 (vid., Torath Emeth, p. 50) with the
conjunctive Mehuppach. �P�M, as 11b shows, is not like HMFRiMI, the word
with the principal tone; 11a says that the balance thus, or thus constructed,
which weighs accurately and justly, is Jahve’s, or His arrangement, and the
object of His inspection, and 11b, that all the weight-stones of the bag, and
generally the means of weighing and measuring, rest upon divine ordinance,
that in the transaction and conduct of men honesty and certainty might rule.
This is the declared will of God, the lawgiver; for among the few direct
determinations of His law with reference to trade this stands prominent, that
just weights and just measures shall be used, Lev. 19:36, Deu. 25:13-16. The
expression of the poet here frames itself after this law; yet `H is not exclusively
the God of positive revelation, but, as agriculture in Isa. 28:29, cf. Sirach 7:15,
so here the invention of normative and normal means of commercial
intercourse is referred to the direction and institution of God.

12 It is an abomination to kings to commit wickedness,
For by righteousness the throne is established.

Pro. 16:12. As 10b uttered a warning to the king, grounded on the fact of
10a, so 12a indirectly contains a warning, which is confirmed by the fact 12b.
It is a fact that the throne is established by righteousness (��kYI as expressive of
a rule, like �KAwH, Isa. 16: 5, as expressive of an event); on this account it is an
abomination to kings immediately or mediately to commit wickedness, i.e., to
place themselves in despotic self-will above the law. Such wicked conduct
shall be, and ought to be, an abhorrence to them, because they know that they
thereby endanger the stability of their throne. This is generally the case, but
especially was it so in Israel, where the royal power was never absolutistic;
where the king as well as the people were placed under God’s law; where the
existence of the community was based on the understood equality of right; and
the word of the people, as well as the word of the prophets, was free. Another
condition of the stability of the throne is, after Pro. 25: 5, the removal of
godless men from nearness to the king. Rehoboam lost the greater part of his
kingdom by this, that he listened to the counsel of the young men who were
hated by the people.

Pro. 16:13. History is full of such warning examples, and therefore this
proverb continues to hold up the mirror to princes.



Well-pleasing to kings are righteous lips,
And whoever speaketh uprightly is loved.

Rightly the LXX aÏgapaÌ, individ. plur., instead of the plur. of genus, �YKILFMi;
on the contrary, Jerome and Luther give to the sing. the most general subject
(one lives), in which case it must be distinctly said, that that preference of the
king for the people who speak out the truth, and just what they think, is shared
in by every one. QDECE, as the property of the YT�PiVI, accords with the Arab.
såidkå, truth as the property of the lasaÑn (the tongue or speech). �YRI�FYi, from
R�FYF, means recta, as �YDIYGINi, principalia, Pro. 8: 6, and �YQIYR�, inania,
Pro. 12:11. �YRI�FYi, Dan. 11:10, neut. So neut. R�FYFWi, Psa. 111: 8; but is rather,
with Hitzig and Riehm, to be read R�EYOWF. What the proverb ways cannot be
meant of all kings, for even the house of David had murderers of prophets, like
Manasseh and Joiakim; but in general it is nevertheless true that noble
candour, united with true loyalty and pure love to the king and the people, is
with kings more highly prized than mean flattery, seeking only its own
advantage, and that, though this (flattery) may for a time prevail, yet, at last,
fidelity to duty, and respect for truth, gain the victory.

14 The wrath of the king is like messengers of death;
But a wise man appeaseth him.

Pro. 16:14. The clause: the wrath of the king is many messengers of death,
can be regarded as the attribution of the effect, but it falls under the point of
view of likeness, instead of comparison: if the king is angry, it is as if a troop
of messengers or angels of death went forth to visit with death him against
whom the anger is kindled; the plur. serves for the strengthening of the figure:
not one messenger of death, but at the same time several, the wrinkled brow,
the flaming eye, the threatening voice of the king sends forth (Fleischer). But if
he against whom the wrath of the king has thus broken forth is a wise man, or
one near the king who knows that oÏrghÃ aÏndroÃj dikaiosuÂnhn QeouÌ ouÏ
katergaÂzetai (Jam. 1:20), he will seek to discover the means (and not without
success) to cover or to propitiate, i.e., to mitigate and appease, the king’s
anger. The Scripture never uses RpEkI, so that God is the object (expiare
Deum), because, as is shown in the Comm. zum Hebräerbrief, that were to say,
contrary to the decorum divinum, that God’s holiness or wrath is covered, or its
energy bound, by the offering up of sacrifices or of things in which there is no
inherent virtue of atonement, and which are made the means of reconciliation
only by the accommodative arrangement of God. On the contrary, RpEkI is used
here and at Gen. 32:21 of covering = reconciling (propitiating) the wrath of a
man.



15 In the light on the king’s countenance there is life,
And his favour is as a cloud of the latter rains.

Pro. 16:15. Hitzig regards R�J as the inf. (cf. Pro. 4:18), but one says
substantively YN�pi R�J, Job. 29:24, etc., and in a similar sense �YINAY�� R�JMi,
Pro. 15:30; light is the condition of life, and the exhilaration of life, wherefore
�YyIXÁHA R�J, Psa. 56:14, Job. 33:30, is equivalent to a fresh, joyous life; in the
light of the king’s countenance is life, means that life goes forth from the
cheerful approbation of the king, which shows itself in his face, viz., in the
showing of favour, which cheers the heart and beautifies the life. To speak of
liberality as a shower is so common to the Semitic, that it has in Arab. the
general name of nadnaÑ, rain. 15b conforms itself to this. ��QLiMÁ (cf.
Job. 29:23) is the latter rain, which, falling about the spring equinox, brings to
maturity the barley-harvest; on the contrary, HR�EM (HR�EY) is the early rain,
which comes at the time of ploughing and sowing; the former is thus the
harvest rain, and the latter the spring rain. Like a cloud which discharges the
rain that mollifies the earth and refreshes the growing corn, is the king’s
favour. The noun B�F, thus in the st. constr., retains its Kametz. Michlol 191b.
This proverb is the contrast to v. 14. Pro. 20: 2 has also the anger of the king as
its theme. In Pro. 19:12 the figures of the darkness and the light stand together
as parts of one proverb. The proverbs relating to the king are now at an end. V.
10 contains a direct warning for the king; v. 132 an indirect warning, as a
conclusion arising from 12b (cf. 20:28, where wRciYI is not to be translated
tueantur; the proverb has, however, the value of a nota bene). V. 13 in like
manner presents an indirect warning, less to the king than to those who have
intercourse with him (cf. Pro. 25: 5), and vv. 14 and 15 show what power of
good and evil, of wrath and of blessing, is given to a king, whence so much the
greater responsibility arises to him, but, at the same time also, the duty of all to
repress the lust to evil that may be in him, and to awaken and foster in him the
desire for good.

Five proverbs regarding wisdom, righteousness, humility, and trust in God,
forming, as it were, a succession of steps, for humility is the virtue of virtues,
and trust in God the condition of all salvation. Three of these proverbs have the
word BW� in common.

16 To gain wisdom, how much better is it than gold;
And to attain understanding to be preferred to silver.

Pro. 16:16. Commendation of the striving after wisdom (understanding) with
which all wisdom begins, for one gains an intellectual possession not by
inheritance, but by acquisition, Pro. 4: 7. A similar “parallel-comparative



clause” (Fl.), with the interchange of B�� and RXFBiNI, is Pro. 22: 1, but yet
more so is Pro. 21: 3, where RXBN, as here, is neut. pred. (not, as at Pro. 8:10
and elsewhere, adj.), and HV�á, such an anomalous form of the inf. constr. as
here HNOQi, Gesen. § § 75, Anm. 2; in both instances it could also be regarded as
the inf. absol. (cf. Pro. 25:27) (Lehrgebäude, § 109, Anm. 2); yet the language
uses, as in the case before us, the form HLOgF only with the force of an abl. of the
gerund, as �V�á occurs Gen. 31:38; the inf. of verbs H�L as nom. (as here),
genit. (Ge. 50:20), and accus. (Psa. 101: 3), is always either T�Lgi or HLOgi. The
meaning is not that to gain wisdom is more valuable than gold, but that the
gaining of wisdom exceeds the gaining of gold and silver, the common
comparatio decurtata (cf. Job. 28:18). Regarding �wRXF, vid., at 3:14.

17 The path of the righteous is the avoiding of evil,
And he preserveth his soul who giveth heed to his way.

Pro. 16:17. The meaning of HlFSIMi, occurring only here in the Proverbs, is to
be learned from Pro. 15:19. The attribution denotes that wherein the way they
take consists, or by which it is formed; it is one, a straight and an open way,
i.e., unimpeded, leading them on, because they avoid the evil which entices
them aside to the right and the left. Whoever then gives heed to his way,
preserveth his soul (��PiNA RM��O, as Pro. 13: 3, on the contrary Pro. 25: 5,
subj.), that it suffer not injury and fall under death, for �RM RWS and TWM
Y�QWMM RWS, Pro. 14:27, are essentially the same. Instead of this distich, the
LXX has three distichs; the thoughts presented in the four superfluous lines are
all already expressed in one distich. Ewald and Hitzig find in this addition of
the LXX a component part of the original text.

18 Pride goeth before destruction,
And haughtiness cometh before a fall.

Pro. 16:18. The contrast is HWN� DWBK YNPL, Pro. 15:33, according to which
the “haughtiness comes before a fall” in Pro. 18:22 is expanded into the
antithetic distich. RBE�E means the fracture of the limbs, destruction of the
person. A Latin proverb says, “Magna cadunt, inflata crepant, tumefacta
premuntur.” f132

Here being dashed in pieces and overthrown correspond. RBE�E means neither
bursting (Hitzig) nor shipwreck (Ewald). ��LªFKI (like ��X«FbI, ��RkFZI, etc.),
from L�AkF or L�AKiNI, to totter, and hence, as a consequence, to come to ruin, is
a aÎÂpac. leg. This proverb, which stands in the very centre of the Book of
Proverbs, is followed by another in praise of humility.



19 Better in humility to dwell among sufferers,
Than to divide spoil among the proud.

Pro. 16:19. The form LPA�i is here not adj. as Pro. 29:23 (from LP��F, like
RSAXá, Pro. 6:32, from RS�XF), but inf. (like Ecc. 12:14, and RSAXá, defectio,
Pro. 10:21). There existed here also no proper reason for changing �YyINI�á
(Cheth−Ñb) into �YWINF�á; Hitzig is right in saying that YN� may also be taken in the
sense of WN� [the idea “sufferer” is that which mediates], and that here the
inward fact of humility and the outward of dividing spoil, stand opposed to one
another. It is better to live lowly, i.e., with a mind devoid of earthly pride
(Demut [humility] comes from deÝo with the deep e, diu, servant), among men
who have experience of the vanity of earthly joys, than, intoxicated with pride,
to enjoy oneself amid worldly wealth and greatness (cf. Isa. 9: 2).

20 He that giveth heed to the word will find prosperity;
And he that trusteth in Jahve, blessed is he!

Pro. 16:20. The “word” here is the word kat� eÏc., the divine word, for
RBFdF�LJA LYkIViMÁ is the contrast of RBFDFLi ZbF, Pro. 13:13 a, cf. Neh. 8:13. B��
is meant, as in Pro. 17:20, cf. 13:21, Psa. 23: 6; to give heed to God’s word is
the way to true prosperity. But at last all depends on this, that one stand in
personal fellowship with God by means of faith, which here, as at Pro. 28:25;
29:25, is designated after its specific mark as fiducia. The Mashal conclusion
WYRF�iJÁ occurs, besides here, only at Pro. 14:21; 29:18.

Four proverbs of wisdom with eloquence:

21 The wise in heart is called prudent,
And grace of the lips increaseth learning.

Pro. 16:21. Elsewhere (Pro. 1: 5; 9: 9) XQALE �YSWH means more than to gain
learning, i.e., erudition in the ethico-practical sense, for sweetness of the lips
(dulcedo orationis of Cicero) is, as to learning, without significance, but of so
much the greater value for reaching; for grace of expression, and of exposition,
particularly if it be not merely rhetorical, but, according to the saying pectus
disertos facit, coming out of the heart, is full of mind, it imparts force to the
instruction, and makes it acceptable. Whoever is wise of heart, i.e., of mind or
spirit (BL� = the N.T. nouÌj or pneuÌma), is called, and is truly, ��BNF [learned,
intelligent] (Fleischer compares to this the expression frequent in Isaiah, “to be
named” = to be and appear to be, the Arab. du’ay lah); but there is a gift which
highly increases the worth of this understanding or intelligence, for it makes it
fruitful of good to others, and that is grace of the lips. On the lips (Pro. 10:13)
of the intelligent wisdom is found; but the form also, and the whole manner



and way in which he gives expression to this wisdom, is pleasing, proceeding
from a deep and tender feeling for the suitable and the beneficial, and thus he
produces effects so much the more surely, and beneficently, and richly.

22 A fountain of life is understanding to its possessor;
But the correction of fools is folly.

Pro. 16:22. Oetinger, Bertheau, and others erroneously understand RSAwM of
the education which fools bestow upon others; when fools is the subject
spoken of, RSwM is always the education which is bestowed on them,
Pro. 7:22; 1: 7; cf. Pro. 5:23; 15: 5. Also RSWM does not here mean education,
disciplina, in the moral sense (Symmachus, eÏÂnnoia; Jerome, doctrina): that
which fools gain from education, from training, is folly, for RSWM is the
contrast to �YyIXÁ R�QMi, and has thus the meaning of correction or
chastisement, Pro. 15:10, Jer. 30:14. And that the fruits of understanding
(Pro. 12: 8, cf. BW� LKV, fine culture, 13:15) represented by �YYX RWQM (vid.,
Pro. 10:11) will accrue to the intelligent themselves, is shown not only by the
contrast, but also by the expression: Scaturigo vitae est intellectus praeditorum
eo, of those (= to those) who are endowed therewith (The LXX well, toiÌj
kekthmeÂnoij). The man of understanding has in this intellectual possession a
fountain of strength, a source of guidance, and a counsel which make his life
secure, deepen, and adorn it; while, on the contrary, folly punishes itself by
folly (cf. to the form, Pro. 14:24), for the fool, when he does not come to
himself (Psa. 107:17-22), recklessly destroys his own prosperity.

23 The heat of the wise maketh his mouth wise,
And learning mounteth up to his lips.

Pro. 16:23. Regarding LYkIViHI as causative: to put into the possession of
intelligence, vid., at Gen. 3: 6. Wisdom in the heart produceth intelligent
discourse, and, as the parallel member expresses it, learning mounteth up to the
lips, i.e., the learning which the man taketh into his lips (Pro. 22:18; cf.
Psa. 16: 4) to communicate it to others, for the contents of the learning, and the
ability to communicate it, are measured by the wisdom of the heart of him who
possesses it. One can also interpret �YSWH as extens. increasing: the heart of
the wise increaseth, i.e., spreads abroad learning, but then WYTFPFVibI
(Psa. 119:13) would have been more suitable; WYTPV�LJA calls up the idea of
learning as hovering on the lips, and thus brings so much nearer, for �YSWH,
the meaning of the exaltation of its worth and impression.

24 A honeycomb are pleasant words,
Sweet to the soul, and healing to the bones.



Pro. 16:24. Honeycomb, i.e., honey flowing from the �wC, the comb or cell
(favus), is otherwise designated, Psa. 19:11. Q�TMF, with Jp�RiMÁ (vid., p. 94), is
neut. �JANO�YR�MiJI are, according to Pro. 15:26, words which love suggests, and
which breathe love. Such words are sweet to the soul of the hearer, and bring
strength and healing to his bones (Pro. 15:30); for JPRM is not only that which
restores soundness, but also that which preserves and advances it (cf. qerapeiÂa,
Rev. 22: 2).

A group of six proverbs follows, four of which begin with �YJ, and five relate
to the utterances of the mouth.

25 There is a way which appears as right to a man;
But the end thereof are the ways of death.

Pro. 16:25. This verse = Pro. 14:12.

26 The hunger of the labourer laboureth for him,
For he is urged on by his mouth.

Pro. 16:26. The Syr. translates: the soul of him who inflicts woe itself suffers
it, and from his mouth destruction comes to him; the Targ. brings this
translation nearer the original text (JPFYikA, humiliation, instead of JNDBJ,
destruction); Luther translates thus also, violently abbreviating, however. But
LM��F (from LMÁ�F, Arab. ‘amila, to exert oneself, laborare) means, like
laboriosus, labouring as well as enduring difficulty, but not, as ponwÌn tina,
causing difficulty, or (Euchel) occupied with difficulty. And labour and the
mouth stand together, denoting that man labours that the mouth may have
somewhat to eat (cf. 2Th. 3:10; �PENE, however, gains in this connection the
meaning of yuxhÃ oÏrektikhÂ, and that of desire after nourishment, vid., at
Pro. 6:30; 10: 3). �KAJF also joins itself to this circle of ideas, for it means to
urge (Jerome, compulit), properly (related to �PAkF, incurvare, JPFki HPFkF, to
constrain, necessitate), to bow down by means of a burden. The Aramaeo-
Arab. signification, to saddle (Schultens: clitellas imposuit ei os suum), is a
secondary denom. (vid., at Job. 33: 7). The Venet. well renders it after Kimchi:
eÏpeiÃ kuÂptei eÏp� aÏutoÃn toÃ stoÂma auÏtouÌ. Thus: the need of nourishment on the
part of the labourer works for him (dat. commodi like Isa. 40:20), i.e., helps
him to labour, for (not: if, eÏaÂn, as Rashi and others) it presses upon him; his
mouth, which will have something to eat, urges him. It is God who has in this
way connected together working and eating. The curse in sudore vultus tui
comedes panem conceals a blessing. The proverb has in view this reverse side
of the blessing in the arrangement of God.



27 A worthless man diggeth evil;
And on his lips is, as it were, scorching fire.

Pro. 16:27. Regarding LJAyALIbI �YJI, vid., Pro. 6:12, and regarding HRFkF, to
dig round, or to bore out, vid., at Gen. 49: 5; 50: 5; here the figure, “to dig for
others a pit,” Pro. 26:27, Psa. 7:16, etc.: to dig evil is equivalent to, to seek to
prepare such for others. TBERECF Kimchi rightly explains as a form similar to
TBEªEQA; as a subst. it means, Lev. 13:23, the mark of fire (the healed mark of a
carbuncle), here as an adj. of a fire, although not flaming (HBFHFLE �J�, Isa. 4: 5,
etc.); yet so much the hotter, and scorching everything that comes near to it
(from BR�CF, to be scorched, cogn. BR��i, to which also �RÁVF is perhaps related
as a stronger power, like comburere to adurere). The meaning is clear: a
worthless man, i.e., a man whose disposition and conduct are the direct
contrast of usefulness and piety, uses words which, like an iron glowing hot,
scorches and burns; his tongue is flogizomeÂnh uÎpoÃ thÌj geeÂnnhj (Jam. 3: 6).

28 A man of falsehood scattereth strife,
And a backbiter separateth confidential friends.

Pro. 16:28. Regarding T�KpUHitÁ (RBDM) �YJI, vid., Pro. 2:12, and ��DMF
XlÁ�AYi, Pro. 6:14; the thought of 28b is found at Pro. 6:19. �gFRiNI (with �
minusculum, which occurs thrice with the terminal Nun) is a Niphal formation
from �GARF, to murmur (cf. DYZINF, from DYZI), and denotes the whisperer, viz., the
backbiter, yiÂquroj, Sir. 5:14, yiquristhÂj, susurro; the Arab. nyrj is
abbreviated from it, a verbal stem of GRÁNF (cf. Aram. norgo, an axe, Arab.
naurag, a threshing-sledge = GRÁ�M) cannot be proved. Aquila is right in
translating by tonqrusthÂj, and Theodotion by goÂggusoj, from �GARF, Hiph. �gARiNI,
gogguÂzein. Regarding �wlJÁ, confidential friend, vid., p. 59; the sing., as
Pro. 18: 9, is used in view of the mutual relationship, and DYRIPiMÁ proceeds on
the separation of the one, and, at the same time, of the other from it. Luther, in
translating by “a slanderer makes princes disagree,” is in error, for �wlJÁ,
fuÂlarxoj, is not a generic word for prince.

29 A man of violence enticeth his neighbour,
And leadeth him in a way which is not good.

Pro. 16:29. Cf. Gen. 4: 8. The subject is not moral enticement, but
enticement to some place or situation which facilitates to the violent man the
carrying out of his violent purpose (misdemeanour, robbery, extortion,
murder). SMFXF (here with �YJI at Pro. 3:31) is the injustice of club-law, the
conduct of him who puts his superior power in godless rudeness in the place of



God, Hab. 1:11, cf. Job. 12: 6. “A way not good” (cf. Psa. 36: 5) is the
contradictory contrast of the good way: one altogether evil and destructive.

30 He who shutteth his eyes to devise falsehood;
He who biteth his lips bringeth evil to pass.

Pro. 16:30. A physiognomical Caveto. The aÎp. leg. HCF�F is connected with
�CÁ�F, Isa. 33:15 (Arab. transp. ghamdå), comprimere, formed from it.
Regarding �RQ of lips or eyes, vid., p. 104; the biting of the lips is the action
of the deceitful, and denotes scorn, malice, knavery. The perf. denotes that he
who is seen doing this has some evil as good as accomplished, for he is
inwardly ready for it; Hitzig suitably compares 1Sa. 20: 7, 33. Our editions
(also Löwenstein) have HlFkI, but the Masora (vid., Mas. finalis, p. 1) numbers
the word among those which terminate in J, and always writes JlFkI.

We now take together a series of proverbs, Pro. 16:31-17: 5, beginning with
TRE�E�á.

31 A bright diadem is a hoary head,
In the way of righteousness it is found —

Pro. 16:31. namely, this bright diadem, this beautiful crown (Pro. 4: 8),
which silver hair is to him who has it as the result of his advanced age
(Pro. 20:29), for “thou shalt rise up before the hoary head,” Lev. 19:32; and the
contrast of an early death is to die in a good old age, Gen. 15:15, etc., but a
long life is on one side a self-consequence, and on another the promised
reward of a course of conduct regulated by God’s will, God’s law, and by the
rule of love to God and love to one’s neighbour. From the N.T. standpoint that
is also so far true, as in all the world there is no better established means of
prolonging life than the avoidance of evil; but the clause corresponding to the
O.T. standpoint, that evil punishes itself by a premature death, and that good is
rewarded by long life, has indeed many exceptions arising from the facts of
experience against it, for we see even the godless in their life of sin attaining to
an advanced old age, and in view of the veiled future it appears only as a one-
sided truth, so that the words, Wisd. 4: 9, “discretion is to man the right grey
hairs, and an unstained life is the right old age,” which is mediated by life
experiences, such as Isa. 57: 1 f., stand opposed to the above proverb as its
reversed side. That old Solomonic proverb is, however, true, for it is not
subverted; and, in contrast to self-destroying vice and wickedness; calling forth
the judgment of God, it is and remains true, that whoever would reach an
honoured old age, attains to it in the way of a righteous life and conduct.



32 Better one slow to anger than a hero in war;
And whoever is master of his spirit, than he who taketh a city.

Pro. 16:32. Regarding �YIPAJÁ ¥REJE, vid., Pro. 14:29, where XÁwR�RCÁQi was
the parallel of the contrast. The comparison is true as regards persons, with
reference to the performances expressed, and (since warlike courage and moral
self-control may be united in one person) they are properly those in which the
BW� determines the moral estimate. In Pirke Aboth iv. 1, the question, “Who is
the hero?” is answered by, “he who overcomes his desire,” with reference to
this proverb, for that which is here said of the ruling over the passion of anger
is true of all affections and passions.

“Yet he who reigns within himself, and rules
Passions, desires, and fears, is more a king;

Which every wise and virtuous man attains.” f133

On the other side, the comparison is suggested:
Break your head, not so sore;

Break your will — that is more. f134

33 One casts the lot into the lap;
But all its decision cometh from Jahve.

Pro. 16:33. The ToÑra knows only in one instance an ordeal (a judgment of
God) as a right means of proof, Num. 5:12-31. The lot is nowhere ordained by
it, but its use is supported by a custom running parallel with the Mosaic law; it
was used not only in private life, but also in manifold ways within the domain
of public justice, as well as for the detection of the guilty, Jos. 7:14 f.,
1Sa. 14:40-42. So that the proverb Pro. 18:18 says the same thing of the lot
that is said in the Epistle to the Hebrews, Heb. 6:16, of the oath. The above
proverb also explains the lot for an ordeal, for it is God who directs and orders
it that it fall out thus and not otherwise. A particular sanction of the use of the
lot does not lie in this, but it is only said, that where the lot is cast, all the
decision that results from it is determined by God. That is in all cases true; but
whether the challenging of the divine decision in such a way be right in this or
that case is a question, and in no case would one, on the contrary, venture to
make the person of the transgressor discoverable by lot, and let it decide
regarding human life. But antiquity judged this matter differently, as e.g., the
Book of Jonah (Jonah 1) shows; it was a practice, animated by faith, in God’s
government of the world, which, if it did not observe the boundary between
faith and superstition, yet stood high above the unbelief of the
“Enlightenment.” Like the Greek koÂlpoj, QYX� (from QwX, Arab. håakå, khakå, to
encompass, to stretch out) means, as it is commonly taken, gremium as well as
sinus, but the latter meaning is the more sure; and thus also here it is not the



lap as the middle of the body, so that one ought to think on him who casts the
lot as seated, but also not the lap of the garment, but, like Pro. 6:27, cf.
Isa. 40:11, the swelling, loose, external part of the clothing covering the bosom
(the breast), where the lot covered by it is thrown by means of shaking and
changing, and whence it is drawn out. The construction of the passive L�AwH
(from Lw� = Arab. tall, to throw along) with the object. accus. follows the old
scheme, Gen. 4:18, and has its reason in this, that the Semitic passive, formed
by the change of vowels, has not wholly given up the governing force of the
active. �pF�iMI signifies here decision as by the Urim and Thummim,
Num. 27:21, but which was no lot-apparatus.

CHAPTER 17

Pro. 17: 1. A comparative proverb with BW�, pairing with Pro. 16:32:

Better a dry piece of bread, and quietness therewith,
Than a house full of slain beasts with unquietness.

Similar to this in form and contents are Pro. 15:16 f. and Pro. 16: 8. HBFR�Xá TPA
is a piece of bread (TP, fem., as Pro. 23: 8) without savoury drink
(Theodotion, kaq� eÎautoÂn, i.e., nothing with it), cf. Lev. 7:10, a meat-offering
without the pouring out of oil. �YXIBFZi are not sacrificial gifts (Hitzig), but, as
always, slain animals, i.e., either offerings or banquets of slain beasts; it is the
old name of the �YML� (cf. Exo. 18:12; 24: 5; Pro. 7:14), part of which only
were offered on the altar, and part presented as a banquet; and XBÁZE (in
contradist. to XBÁ�E, Pro. 9: 2, Gen. 43:16) denotes generally any kind of
consecrated festival in connection with the worship of God, 1Sa. 20:29; cf.
Gen. 31:54. “Festivals of hatred” are festivals with hatred. JL�MF is part. with
object.-accus.; in general JL�MF forms a constructive, JL�Mi occurs only once
(Jer. 6:11), and YJ�L�Mi not at all. We have already, Pro. 7:14, remarked on the
degenerating of the shelam−Ñm feasts; from this proverb it is to be concluded
that the merriment and the excitement bordering on intoxication (cf. with
Hitzig, 1Sa. 1:13 and 3), such as frequently at the Kirmsen merry-makings
(vid., p. 119), brought quarrels and strife, so that the poor who ate his dry
bread in quiet peace could look on all this noise and tumult without envy.

2 A prudent servant shall rule over the degenerate son;
And he divides the inheritance among the brethren.

Pro. 17: 2. Regarding the contrasts of LYkIViMÁ and �YBIM�, vid., at Pro. 10: 5;
14:35. The printed editions present �YBIM���BEbI in genit. connection: a son of



the scandalous class, which is admissible (vid., p. 56 and p. 237); but Cod.
1294 and Cod. Jaman, f135 Erf. No. 2, 3, write �YBIM� �B�bI (with Tsere and
Munach), and that is perhaps right, after Pro. 10: 5; 17:25. The futures have
here also a fut. signification: they say to what it will come. Grotius remarks,
with reference to this: manumissus tutor filiis relinquetur; QLXY tutorio officio.
But if he is a conscientious, unselfish tutor, he will not enrich himself by
property which belongs to another; and thus, though not without provision, he
is yet without an inheritance. And yet the supplanting of the degenerate is
brought about by this, that he loses his inheritance, and the intelligent servant
steps into his place. Has one then to suppose that the master of the house
makes his servant a co-heir with his own children, and at the same time names
him as his executor? That were a bad anachronism. The idea of the diaqhÂkh
was, at the time when this proverb was coined, one unknown — Israelitish
iniquity knows only the intestate right of inheritance, regulated by lineal and
gradual succession. Then, if one thinks of the degenerate son, that he is
disowned by the father, but that the intelligent servant is not rewarded during
the life of his master for his true services, and that, after the death of the
master, to such a degree he possesses the esteem and confidence of the family,
that he it is who divides the inheritance among the brethren, i.e., occupies the
place amongst them of distributor of the inheritance, not: takes a portion of the
inheritance, for QLÁXF has not the double meaning of the Lat. participare; it
means to divide, and may, with bI, mean “to give a part of anything”
(Job. 39:17); but, with the accus., nothing else than to distribute, e.g.,
Jos. 18: 2, where it is to be translated: “whose inheritance had not yet been
distributed (not yet given to them).” Jerome, haereditatem dividet; and thus all
translators, from the LXX to Luther.

3 The fining-pot for silver, and the furnace for gold;
And a trier of hearts is Jahve.

Pro. 17: 3. An emblematical proverb (vid., p. 8), which means that Jahve is
for the heart what the smelting-pot (from �RÁCF, to change, particularly to melt,
to refine) is for silver, and what the smelting furnace (RwK, from Rwk, R. RK,
to round, Exo. 22:20) is for gold, that Jahve is for the heart, viz., a trier (�XB,
to grind, to try by grinding, here as at Psa. 7:10) of their nature and their
contents, for which, of the proof of metals, is elsewhere (Pro. 16: 2; 21: 2;
24:12) used the word (cf. ��XbF, the essay-master, Jer. 6: 7) �K�tO, weigher, or
�R��d, searcher (1Ch. 28: 9). Wherever the subject spoken of is God, the
searcher of hearts, the plur. T�bLI, once T�BBFLi, is used; the form �YBIBFLi
occurs only in the status conjunctus with the suffix. In Pro. 27:21 there follow



the two figures, with which there is formed a priamel (vid., p. 11), as at
Pro. 26: 3, another tertium comparationis.

4 A profligate person giveth heed to perverse lips;
Falsehood listeneth to a destructive tongue.

Pro. 17: 4. The meaning, at all events, is, that whoever gives ear with delight
to words which are morally reprobate, and aimed at the destruction of
neighbours, thereby characterizes himself as a profligate. Though �RÁM� is
probably not pred. but subj., yet so that what follows does not describe the
�RÁM� (the profligate hearkens...), but stamps him who does this as a �RM (a
profligate, or, as we say: only a profligate...). �RÁM�, for JAR�M�, is warranted by
Isa. 9:16, where �RÁM (not �RFM, according to which the Venet. here translates
aÏpoÃ kakouÌ) is testified to not only by correct codd. and editions, but also by
the Masora (cf. Michlol 116b). BY�QiHI (from B�AQF, R. §Q, to stiffen, or, as we
say, to prick, viz., the ear) is generally united with Li or LJE, but, as here and at
29:12, Jer. 6:19, also with LJA. �WEJF, wickedness, is the absolute contrast of a
pious and philanthropic mind; TwOHA, from HwFHA, not in the sense of eagerness, as
Pro. 10: 3; 11: 6, but of yawning depth, abyss, catastrophe (vid., at Psa. 5:10),
is equivalent to entire destruction — the two genitives denote the property of
the lips and the tongue (labium nequam, lingua perniciosa), on the side of that
which it instrumentally aims at (cf. Psa. 36: 4; 52: 4): practising mischief,
destructive plans. RQE�E beginning the second line is generally regarded as the
subj. parallel with �RM, as Luther, after Jerome, “A wicked man gives heed to
wicked mouths, and a false man listens willingly to scandalous tongues.” It is
possible that RQ� denotes incarnate falsehood, as HyFMIRi, Pro. 12:27, incarnate
slothfulness, cf. HMFRiMI, Pro. 14:25, and perhaps also Pro. 12:17; QDECE,
Psa. 58: 2, HyF�Iwt, Mic. 6: 9; ¥wMSA RCEY�, Isa. 26:13, etc., where, without
supplying �YJI (Y��NiJÁ), the property stands instead of the person possession
that property. The clause, that falsehood listeneth to a deceitful tongue, means
that he who listens to it characterizes himself thereby, according to the
proverb, simile simili gaudet, as a liar. But only as a liar? The punctuation
before us, which represents �RÁM� by Dechi as subj., or also pred., takes �YZIM�
RQE�E as obj. with �YZM as its governing word, and why should not that be the
view intended? The representation of the obj. is an inversion less bold than
Isa. 22: 2; 8:22, and that LJA here should not be so closely connected with the
verb of hearing, as 4a lies near by this, that LJA BY�IQiHI is elsewhere found, but
not LJA �YZIJåHE. Jewish interpreters, taking RQ� as obj., try some other meaning
of �YZM than auscultans; but neither �WZ, to approach, nor �YZ, to arm (Venet.



yeuÌdoj oÎpliÂzei), gives a meaning suitable to this place. �YZIM� is equivalent to
�YZIJáMÁ. As �YZIJáJÁ, Job. 32:11, is contracted into �YZIJF, so must �YZIJáMÁ, if the
character of the part. shall be preserved, become �YZIM�, mediated by �YZIYiMÁ.

5 He that mocketh the poor reproacheth his Maker;
He that rejoiceth over calamity remains not unpunished.

Pro. 17: 5. Line first is a variation of Pro. 14:31 a. God is, according to
Pro. 22: 2, the creator of the poor as well as of the rich. The poor, as a man,
and as poor, is the work of God, the creator and governor of all things; thus, he
who mocketh the poor, mocketh Him who called him into existence, and
appointed him his lowly place. But in general, compassion and pity, and not
joy (Li XMÁVF, commonly with Li, of the person, e.g., Oba. 1:12, the usual
formula for eÏpixairekakiÂa), is appropriate in the presence of misfortune (DYJ�,
from DwJ, to be heavily burdened), for such joy, even if he on whom the
misfortune fell were our enemy, is a peccatum mortale, Job. 31:29 f. There is
indeed a hallowed joy at the actual revelation in history of the divine
righteousness; but this would not be a hallowed joy if it were not united with
deep sorrow over those who, accessible to no warning, have despised grace,
and, by adding sin to sin, have provoked God’s anger.

Pro. 17: 6. With this verse this series of proverbs closes as it began:

A diadem of the old are children’s children,
And the glory of children are their parents.

Children are a blessing from God (Psalm 127, 128); thus, a family circle
consisting of children and grandchildren (including great-grandchildren) is as a
crown of glory surrounding the grey-haired patriarch; and again, children have
glory and honour in their parents, for to have a man of an honoured name, or of
a blessed memory, as a father, is the most effective commendation, and has for
the son, even though he is unlike his father, always important and beneficial
consequences. In 6b a fact of experience is expressed, from which has
proceeded the rank of inherited nobility recognised among men — one may
abnegate his social rights, but yet he himself is and remains a part of the moral
order of the world. The LXX has a distich after v. 4 [the Vatican text places it
after v. 6]: “The whole world of wealth belongs to the faithful, but to the
unfaithful not even an obolus.” Lagarde supposes that oÎÂloj oÎ koÂsmoj twÌn
xrhmaÂtwn is a translation of RTEYE TJAPi�I, instead of RTY TPAVi, 7a. But this
ingenious conjecture does not amount to the regarding of this distich as a
variation of v. 7.



The proverbs following, 7-10, appear to be united acrostically by the
succession of the letters § (V, �) and T.

7 It does not become a fool to speak loftily,
How much less do lying lips a noble!

Pro. 17: 7. As at Isa. 32: 5 f., LBFNF and BYDINF are placed opposite to one
another; the latter is the nobly magnanimous man, the former the man who
thinks foolishly and acts profligately, whom it does not become to use lofty
words, who thereby makes the impression of his vulgarity so much the more
repulsive (cf. Job. 2:10). RTEYE TPAVi (not RTEYF, for the word belongs to those
which retain their Pathach or Segol, in pausa) is neither elevated (soaring)
(Ewald) nor diffuse (Jo. Ernst Jungius in Oetinger: lingua dicax ac sermonem
ultra quam decorum verbis extendere solita), rather imperative (Bertheau),
better presumptuous (Hitzig) words, properly words of superfluity, i.e., of
superabundant self-consciousness and high pretension (cf. the transitive
bearing of the Arab. watr with uÎbriÂzein, from uÎpeÂr, Aryan upar, Job, p. 363).
Rightly Me−Ñri, HRRVW TWJG TPV. It produces a disagreeable impression,
when a man of vulgar mind and of rude conduct, instead of keeping himself in
retirement, makes himself of importance, and weighty in a shameless,
impudent manner (cf. Psa. 12: 9, where TwlZU, vilitas, in a moral sense); but yet
more repulsive is the contrast, when a man in whom one is justified in
expecting nobility of mind, in accordance with his life-position and calling,
degrades himself by uttering deceitful words. Regarding the YkI �JÁ,
concluding a minori ad majus, we have already spoken at Pro. 11:31; 15:11. R.
Ismael, in Bereschith Rabba, at 44: 8, reckons ten such conclusions a minori
ad majus in the Scriptures, but there are just as many quanto magis. The right
accentuation (e.g., in Cod. 1294) is here BYDNL�YK �J, transformed from
BYDNL�YK �J, according to Accentuationssystem, xviii. 2.

8 The gift of bribery appears a jewel to its receiver;
Whitherso’er he turneth himself he acteth prudently.

Pro. 17: 8. How 8b is to be understood is shown by 1Sa. 14:47, cf. Jos. 1: 7;
the quoque se vertit, prudenter rem agit, has accordingly in both sentences the
person meant by WYLF�FbI as subject, not the gift (Hitzig), of which LYkIViYA, “it
maketh prosperous,” is not said, for LYkIViHI means, used only of persons,
prudent, and therefore successful, fortunate conduct. Such is said of him who
has to give (Luther): he presses through with it whithersoever he turns. But the
making of YN�Y��bI the subj. does not accord with this: this means [gift] to one
who has to give, appears to open doors and hearts, not merely as a golden key,



it is truly such to him. Thus WYL�B, as at Pro. 3:27, will be meant of him to
whom the present is brought, or to whom a claim thereto is given. But DXÁ�O
means here not the gift of seasonable liberality (Zöckler), but, as always, the
gift of bribery, i.e., a gift by which one seeks to purchase for himself
(Pro. 17:23) preference on the part of a judge, or to mitigate the displeasure of
a high lord (Pro. 21:14); here (for one does not let it depend merely on the
faithfulness of another to his duty) it is that by which one seeks to secure an
advantage to himself. The proverb expresses a fact of experience. The gift of
bribery, to which, as to a well-known approved means, DXÁªOHA, refers, appears
to him who receives and accepts it (Targ.) as a stone of pleasantness, a
charming, precious stone, a jewel (JuweÑl from joie = gaudium); it determines
and impels him to apply all his understanding, in order that he may reach the
goal for which it shall be his reward. What he at first regarded as difficult, yea,
impossible, that he now prudently carries out, and brings to a successful
conclusion, wherever he turns himself, overcoming the seemingly
insurmountable hindrances; for the enticement of the gift lifts him, as with a
charm, above himself, for covetousness is a characteristic feature of human
nature — pecuniae obediunt omnia (Ecc. 10:19, Vulg.).

9 He covereth transgressions who seeketh after love,
And he who always brings back a matter separateth friends.

Pro. 17: 9. The pred. stands first in the simple clause with the order of the
words not inverted. That ��P HSKM is also to be interpreted here as pred. (cf.
19a) is shown by Pro. 10:12, according to which love covereth all
transgressions. We write ��ApE�HsEKAMi with Dag. forte conjunctivum of P (as
of B in Eze. 18: 6), and Gaja with the Sheva, according to the Meth.-Setzung, §
37; the punctuation ��APE HsEKAMi also occurs. What the expression “to seek
love” here means, is to be judged, with Hitzig, after Zep. 2: 3, 1Co. 14: 1. It is
in no case equivalent to seek to gain the love of another, rather to seek to
preserve the love of men towards one another, but it is to be understood not
after 9b, but after Pro. 10:12: he seeks to prove love who does not strike on the
great bell when his neighbour has sinned however grievously against him, does
not in a scandal-loving manner make much ado about it, and takes care not
thereby to widen the breach between men who stand near to one another, but
endeavours by a reconciling, soothing, rectifying influence, to mitigate the
evil, instead of making it worse. He, on the contrary, who repeats the matter
(HNF�F with Bi of the obj., to come back with something, as Pro. 26:11), i.e.,
turns always back again to the unpleasant occurrence (Theodotion, deuterwÌn
eÏn loÂgwÄ; Symmachus, deuterwÌn loÂgon, as Sir. 7:14; 19: 7), divides friends
(vid., Pro. 16:28), for he purposely fosters the strife, the disharmony, ill-will,



and estrangement which the offence produced; while the noble man, who has
love for his motive and his aim, by prudent silence contributes to bring the
offence and the division which it occasioned into forgetfulness.

10 One reproof maketh more impression on a wise man
Than if one reckoned a hundred to the fool

Pro. 17:10. One of the few proverbs which begin with a future, vid.,
Pro. 12:26, p. 192. It expresses what influence there is in one reproof with a
wise man (�YBIM�, Pro. 8: 9); HRF�Fgi is the reproof expressed by the post-bibl.
HPFYZINi, as the lowest grade of disciplinary punishment, admonitio, connected
with warning. The verbal form TXT is the reading of the LXX and Syr.
(suntriÂbei aÏpeilhÃ kardiÂan froniÂmou) for they read �YBM BL HR�G TXT,
derived from TTAXF, and thus TX�Tf (from Hiph. TX�H�); thus Luther: reproof
alarms more the intelligent, but TXX with B of the obj. is not Hebr.; on the
contrary, the reading of the LXX is in accordance with the usage of the
language, and, besides, is suitable. It is, however, first to be seen whether the
traditional text stands in need of this correction. As fut. Niph. TXÁT�, apart from
the ult. accent. to be expected, gives no meaning. Also if one derives it from
HTFXF, to snatch away, to take away, it gives no appropriate thought; besides,
HTX is construed with the object. accus., and the fut. Apoc., in itself strange
here, must be pointed either TXÁtÁ or tiXÁT� (after diXÁYI) (Böttcher, Lehrb. ii. p.
413). Thus TXÁY�, as at Job. 21:13, Jer. 21:13, will be fut. Kal of TXÁNF = TXÁNiYI,
Psa. 38: 3 (Theodotion, Targ., Kimchi). With this derivation, also, TXÁT� is to
be expected; the reference in the Handwörterbuch to Gesen. Lehrgebäude, §
51, 1, Anm. 1, where, in an extremely inadequate way, the retrogression of the
tone (RWXJ GWSN) is spoken of, is altogether inappropriate to this place; and
Böttcher’s explanation of the ult. tone from an intended expressiveness is
ungrammatical; but why should not TXÁT�, from TXN, with its first syllable
originating from contraction, and thus having the tone be Milel as well as
Milra, especially here, where it stands at the head of the sentence? With B
connected with it, TXN means: to descend into anything, to penetrate; Hitzig
appropriately compares altius in pectus descendit of Sallust, Jug. 11. Jerome
rightly, according to the sense: plus proficit, and the Venet. aÏneiÌ (read oÏneiÌ)
aÏpeilhÃ twÌÄ suniÂonti. In 10b HkFMÁ (cf. Deu. 25: 3; 2Co. 11:24) is to be supplied
to HJFM�, not �YMI�FPi (an hundred times, which may be denoted correctly by
HJFM� as well as TJÁMi, Ecc. 8:12). With the wise (says a Talmudic proverb) a
sign does as much as with the fool a stick does. Zehner, in his Adagia sacra



(1601), cites Curtius (vii. 4): Nobilis equus umbra quoque virgae regitur,
ignavus ne calcari quidem concitari potest.

Five proverbs of dangerous men against whom one has to be on his guard:

11 The rebellious seeketh only after evil,
And a cruel messenger is sent out against him.

Pro. 17:11. It is a question what is subj. and what obj. in 11a. It lies nearest
to look on YRIMi as subj., and this word (from HRFMF, stringere, to make oneself
exacting against any, to oppose, aÏntiteiÂnein) is appropriate thereto; it occurs
also at Eze. 2: 7 as abstr. pro concreto. That it is truly subj. appears from this,
that �RÁ �q�bI, to seek after evil (cf. Pro. 29:10; 1Ki. 20: 7, etc.), is a
connection of idea much more natural than YRIMi �q�bI [to seek after rebellion].
Thus ¥JÁ will be logically connected with �RF, and the reading YRIMi ¥JÁ will be
preferred to the reading YRIMi�¥JÁ; ¥JÁ (corresponding to the Arab. aÑinnama)
belongs to those particles which are placed before the clause, without referring
to the immediately following part of the sentence, for they are much more
regarded as affecting the whole sentence (vid., Pro. 13:10): the rebellious
strives after nothing but only evil. Thus, as neut. obj. �R is rendered by the
Syr., Targ., Venet., and Luther; on the contrary, the older Greek translators and
Jerome regard �R as the personal subject. If now, in reference to rebellion, the
discourse is of a YRIZFKiJÁ ¥JÁLiMÁ, we are not, with Hitzig, to think of the demon
of wild passions unfettered in the person of the rebellious, for that is a style of
thought and of expression that is modern, not biblical; but the old unpoetic yet
simply true remark remains: Loquendi formula inde petita quod regis aut
summi magistratus minister rebelli supplicium nunciat infligitque. �JLM is n.
officii, not naturae. Man as a messenger, and the spiritual being as messenger,
are both called �JLM. Therefore one may not understand YRZKJ ¥JLM, with
the LXX, Jerome, and Luther, directly and exclusively of an angel of
punishment. If one thinks of Jahve as the Person against whom the rebellion is
made, then the idea of a heavenly messenger lies near, according to
Psa. 35: 5 f., 78:49; but the proverb is so meant, that it is not the less true if an
earthly king sends out against a rebellious multitude a messenger with an
unlimited commission, or an officer against a single man dangerous to the
state, with strict directions to arrest him at all hazards. YRIZFKiJÁ we had already
at Pro. 12:10; the root §X §Q means, to be dry, hard, without feeling. The fut.
does not denote what may be done (Bertheau, Zöckler), which is contrary to
the parallelism, the order of the words, and the style of the proverb, but what is
done. And the relation of the clause is not, as Ewald interprets it, “scarcely
does the sedition seek out evil when an inexorable messenger is sent.”



Although this explanation is held by Ewald as “unimprovable,” yet it is
incorrect, because ¥JÁ in this sense demands, e.g., Gen. 27: 3, the perf.
(strengthened by the infin. intensivus). The relation of the clause is, also, not
such as Böttcher has interpreted it: a wicked man tries only scorn though a
stern messenger is sent against him, but not because such a messenger is called
YRZKJ, against whom this “trying of scorn” helps nothing, so that it is not
worth being spoken of; besides, XlÁ�U or XlF�UMi would have been used if this
relation had been intended. We have in 11a and 11b, as also e.g., at Pro. 26:24;
28: 1, two clauses standing in internal reciprocal relation, but syntactically
simply co-ordinated; the force lies in this, that a messenger who recognises no
mitigating circumstances, and offers no pardon, is sent out against such an one.

12 Meet a bear robbed of one of her whelps,
Only not a fool in his folly.

Pro. 17:12. The name of the bear, as that of the cow, Job. 21:10, Psa. 144:14,
preserves its masculine form, even when used in reference to sexual
relationship (Ewald, § 174b); the ursa catulis orbata is proverbially a raging
beast. How the abstract expression of the action ��GpF [to meet], here as e.g.,
Psa. 17: 5, with the subj. following, must sound as finite (occurrat, may always
meet), follows from LJÁWi = �gOPiYI�LJÁWi (non autem occurrat). ��GpF has on the
last syllable Mehuppach, and Zinnorith on the preceding open syllable
(according to the rule, Accentssystem, vi. § 5d). f136

�tLiwAJIki, in the state of his folly, i.e., when he is in a paroxysm of his anger,
corresponds with the conditional noun-adjective Lwk�A, for folly morbidly
heightened is madness (cf. Hos. 11: 7; Psychol. p. 291 f.).

13 He that returneth evil for good,
From his house evil shall not depart.

Pro. 17:13. If ingratitude appertains to the sinful manifestations of ignoble
selfishness, how much more sinful still is black ingratitude, which
recompenses evil for good! (BY�IM�, as 1Sa. 25:21, syn. LMÁgF, to requite,
Pro. 3:30; 31:12; �l��I, to reimburse, Pro. 20:22). Instead of �YMT, the Ker−Ñ
reads �wMTF; but that this verb, with a middle vowel, may be Y�� as well as
W��, Psa. 55: 2 shows.

14 As one letteth out water is the beginning of a strife;
But cease thou from such strife ere it comes to showing teeth.

Pro. 17:14. The meaning of this verb R�ApF is certain: it means to break forth;
and transitively, like Arab. fatår, to bring forth from a cleft, to make to break



forth, to let go free (Theodotion, aÏpoluÂwn; Jerome, dimittit; Venet. aÏfieiÂj).
The LXX, since it translates by eÏcousiÂan diÂdwsi, thinks on the juristic
signification, which occurs in the Chronicles: to make free, or to declare so;
but here �YIMÁ R���p (vid., regarding the Metheg at 14:31, p. 225) is, as Luther
translates, one who tears away the dam from the waters. And ��DMF TY�IJR� is
not accus. dependent on R�WP, to be supplied (Hitzig: he unfetters water who
the beginning of strife, viz., unfetters); but the part is used as at Pro. 10:17: one
who unfetters the water is the beginning of strife, i.e., he is thus related to it as
when one... This is an addition to the free use of the part. in the language of the
Mishna, where one would expect the infin., e.g., JAR��ZbI (= JAROZibI), if one sows,
DYZIM�bI (= ��DZFbI), of wantonness. It is thus unnecessary, with Ewald, to
interpret R�WP as neut., which lets water go = a water-outbreak; R�WP is
meant personally; it represents one who breaks through a water-dam,
withdraws the restraint of the water, opens a sluice, and then emblematically
the proverb says: thus conditioned is the beginning of a strife.

Then follows the warning to let go such strife (BYRIHF, with the article used in
the more elevated style, not without emphasis), to break from it, to separate it
from oneself ere it reach a dangerous height. This is expressed by �lÁgATiHI
YN�PiLI, a verb occurring only here and at Pro. 18: 1; 20: 3, always in the Hithpa.
The Targum (misunderstood by Gesenius after Buxtorf; vid., to the contrary,
Levy, under the word YDC II) translates it at Pro. 18: 1; 20: 3, as the Syr., by
“to mock,” also Aquila, who has at 20: 3, eÏcubrisqhÂsetai, and the LXX at
Pro. 18: 1, eÏponeiÂdistoj eÏÂstai, and Jerome, who has this in all the three
passages, render the Hithpa. in this sense, passively. In this passage before us,
the Targ., as Hitzig gives it, translates, “before it heats itself,” but that is an
error occasioned by Buxtorf; vid., on the contrary, Levy, under the word JYFRiQA
(kuÂrioj); this translation, however, has a representative in Haja Gaon, who
appeals for �LG, to glow, to Nidda viii. 2. f137

Elsewhere the LXX, at Pro. 20: 3, sumpleÂketai (where Jerome, with the
amalgamation of the two significations, miscentur contumeliis); Kimchi and
others gloss it by BR�TH, and, according to this, the Venet. translates, proÃ touÌ
sunxuqhÌna, thÃn eÏÂrin); Luther, “before thou art mingled therein.” But all these
explanations of the word: insultare, excandescere, and commisceri, are
etymologically inadmissible. Bertheau’s and Zöckler’s “roll itself forth” is
connected at least with a meaning rightly belonging to the R. LG. But the Arab.
shows, that not the meaning volvere, but that of retegere is to be adopted.
Aruch f138 for Nidda viii. 2 refers to the Arab., where a wound is designated as
�D JYCWHLW JAL�gFHILi HLWKY, i.e., as breaking up, as it were, when the crust of



that which is nearly healed is broken off (Maimuni glosses the word by
�LQTHL, were uncrusted), and blood again comes forth. The meaning
retegere requires here, however, another distinction. The explanation
mentioned there by Aruch: before the strife becomes public to thee, i.e.,
approaches thee, is not sufficient. The verbal stem �LG is the stronger power of
HLG, and means laying bare; but here, not as there, in the Mishna of a wound
covered with a crust. The Arab. jal’ means to quarrel with another, properly to
show him the teeth, the Poël or the tendency-stem from jali’a, to have the
mouth standing open, so that one shows his teeth; and the Syr. glaså, with its
offshoots and derivatives, has also this meaning of ringi, opening the mouth to
show, i.e., to make bare the teeth. Schultens has established this explanation of
the words, and Gesenius further establishes it in the Thesaurus, according to
which Fleischer also remarks, “�LG, of showing the teeth, the exposing of the
teeth by the wide opening of the mouth, as happens in bitter quarrels.” But
BYRIHF does not agree with this. Hitzig’s translation, “before the strife shows its
teeth,” is as modern as in v. 11 is the passion of the unfettered demon, and
Fleischer’s prius vero quam exacerbetur rixa renders the Hithpa. in a sense
unnecessarily generalized for Pro. 18: 1 and Pro. 20: 3. The accentuation,
which separates �LGTHL from BYRIHF by Rebia Mugrash, is correct. One may
translate, as Schultens, antequam dentes stringantur, or, since the Hithpa. has
sometimes a reciprocal signification, e.g., Gen. 42: 1, Psa. 41: 8: ere one
reciprocally shows his teeth, Hitzig unjustly takes exception to the inversion
���Ni BYRIHF. Why should not the object precede, as at Hos. 12:15, the ªW�N,
placed with emphasis at the end? The same inversion for a like reason occurs
at Ecc. 5: 6.

15 He that acquitteth the guilty and condemneth the righteous —
An abomination to Jahve are they both.

Pro. 17:15. The proverb is against the partisan judge who is open to bribery,
like Pro. 24:24, cf. Isa. 5:23, where, with reference to such, the announcement
of punishment is emphatically made. ��FRF and QYdICÁ, in a forensic sense, are
equivalent to sons (reus) and insons. �gA (cf. the Arab. jmy’na, altogether, but
particularly the Pers. ham and the Turkish dkhy standing wholly thus in the
numeral) is here, as at Gen. 27:45, equivalent to WYdFXiYA, Jer. 46:12 (in its
unions = united). Whoever pronounces sentence of justification on the guilty,
appears as if he must be judged more mildly than he who condemns the
guiltless, but both the one and the other alike are an abhorrence to God.

We take vv. 16-21 together. This group beings with a proverb of the heartless,
and ends with one of the perverse-hearted; and between these there are not



wanting noticeable points of contact between the proverbs that follow one
another.

16 Why the ready money in the hand of the fool;
To get wisdom when he has yet no heart?

Pro. 17:16. The question is made pointed by HZE, thus not: why the ready
money when...? Is it to obtain wisdom? — the whole is but one question, the
reason of which is founded in �YIJF BL�Wi (thus to be accented with Mugrash
going before). f139

The fool, perhaps, even makes some endeavours, for he goes to the school of
the wise, to follow out their admonitions, HMFKiXF HN�Qi (Pro. 4: 5, etc.), and it
costs him something (Pro. 4: 7), but all to no purpose, for he has no heart. By
this it is not meant that knowledge, for which he pays his honorarium, remains,
it may be, in his head, but goes not to his heart, and thus becomes an unfruitful
theory; but the heart is equivalent to the understanding (vid., p. 127), in the
sense in which the heart appears as the previous condition to the attainment of
wisdom (Pro. 18:15), and as something to be gained before all (Pro. 15:32),
viz., understanding, as the fitting intellectual and practical habitus to the
reception, the appropriation, and realization of wisdom, the ability rightly to
comprehend the fulness of the communicated knowledge, and to adopt it as an
independent possession, that which the Greek called nouÌj, as in that “golden
proverb” of Democrates: polloiÃ polumaqeÂej nouÌn ouÏk eÏÂxousi, or as in
Luk. 24:25, where it is said that the Lord opened toÃn nouÌn of His disciples to
understand the Scriptures. In the LXX a distich follows v. 16, which is made
up of 19b and 20b, and contains a varied translation of these two lines.

17 At all times the right friend shows himself loving;
And as a brother is he born for adversity.

Pro. 17:17. Brother is more than friend, he stands to one nearer than a friend
does, Psa. 35:14; but the relation of a friend may deepen itself into a spiritual,
moral brotherhood, Pro. 18:24, and there is no name of friend that sounds
dearer than YXIJF, 2Sa. 1:26. 17a and 17b are, according to this, related to each
other climactically. The friend meant in 17a is a true friend. Of no other is it
said that he loves T���LKFbI, i.e., makes his love manifest; and also the article
in JAR�HF not only here gives to the word more body, but stamps it as an ideal-
word: the friend who corresponds to the idea of such an one. f140

The inf. of the Hiph., in the sense “to associate” (Ewald), cannot therefore be
JAR�HF, because JAR� is not derived from �JARF, but from H�FRF. Thus there exists
no contrast between 17a and 17b, so that the love of a friend is thought of, in



contradistinction to that of a brother, as without permanency (Fl.); but 17b
means that the true friend shows himself in the time of need, and that thus the
friendship becomes closer, like that between brothers. The statements do not
refer to two kinds of friends; this is seen from the circumstance that XJF has not
the article, as �R�HF has. It is not the subj. but pred., as �DJ, Job. 11:12: sooner
is a wild ass born or born again as a man. The meaning of DL�wFHI there, as at
Psa. 87: 5 f., borders on the notion of regenerari; here the idea is not
essentially much less, for by the saying that the friend is born in the time of
need, as a brother, is meant that he then for the first time shows himself as a
friend, he receives the right status or baptism of such an one, and is, as it were,
born into personal brotherly relationship to the sorely-tried friend. The
translation comprobatur (Jerome) and erfunden [is found out] (Luther)
obliterates the peculiar and thus intentional expression, for DLÁ�N is not at all a
metaphor used for passing into the light — the two passages in Proverbs and in
Job have not their parallel. HRFCFLi is not equivalent to HRFCFbI (cf. Psa. 9:10;
10: 1), for the interchange of the prep. in 17a and 17b would then be without
any apparent reason. But Hitzig’s translation also: as a brother he is born of
adversity, is impossible, for Li after DLWN and DlÁYU always designates that for
which the birth is an advantage, not that from which it proceeds. Thus Li will
be that of the purpose: for the purpose of the need, — not indeed to suffer
(Job. 5: 7) on account of it, but to bear it in sympathy, and to help to bear it.
Rightly Fleischer: frater autem ad aerumnam (sc. levandam et removendam)
nascitur. The LXX gives this sense to the L: aÏdelfoiÃ deÃ eÏn aÏnaÂgkaij xrhÂsimoi
eÏÂstwsan, touÌto gaÃr xaÂrin gennwÌntai.

18 A man void of understanding is he who striketh hands,
Who becometh surety with his neighbour.

Pro. 17:18. Cf. Pro. 6: 1-5, where the warning against suretyship is given at
large, and the reasons for it are adduced. It is incorrect to translate (Gesen.,
Hitzig, and others) wH��R� YN�PiLI, with the LXX, Jerome, the Syr., Targ., and
Luther, “for his neighbour;” to become surety for any one is Li BRÁ�F, Pro. 6: 1,
or, with the object. accus. Pro. 11:15, another suitable prep. is DJAbI; but YNPL
never means pro (uÎpeÂr), for at 1Sa. 1:16 it means “to the person,” and
2Sa. 3:31, “before Abner’s corpse (bier).” wH��R� is thus here the person with
whom the suretyship is entered into; he can be called the �R� of him who gives
bail, so much the more as the reception of the bail supposes that both are well
known to each other. Here also Fleischer rightly translates: apud alterum (sc.
creditorem pro debitore).



19 He loveth sin who loveth strife;
He who maketh high his doors seeketh destruction.

Pro. 17:19. A synthetic distich (vid., p. 9). Böttcher finds the reason of the
pairing of these two lines in the relationship between a mouth and a door (cf.
Mic. 7: 6, ¦YPi YX�TipI). Hitzig goes further, and supposes that 19b figuratively
expresses what boastfulness brings upon itself. Against Geier, Schultens, and
others, who understand �XTipI directly of the mouth, he rightly remarks that HpE
hAYbIGiHI is not heard of, and that HP LYdIGiHI would be used instead. But the two
lines harmonize, without this interchangeable reference of os and ostium.
Zanksucht [quarrelsomeness] and Prunksucht [ostentation] are related as the
symptoms of selfishness. But both bear their sentence in themselves. He who
has pleasure in quarrelling has pleasure in evil, for he commits himself to the
way of great sinning, and draws others along with him; and he who cannot
have the door of his house high enough and splendid enough, prepares thereby
for himself, against his will, the destruction of his house. An old Hebrew
proverb says, �KSMTY �YNBB QSW�H LK, aedificandi nimis studiosus ad
mendicitatem redigitur. Both parts of this verse refer to one and the same
individual, for the insanum aedificandi studium goes only too often hand in
hand with unjust and heartless litigation.

20 He that is of a false heart findeth no good;
And he that goeth astray with his tongue falleth into evil.

Pro. 17:20. Regarding BL���QE�I, vid., Pro. 11:20. In the parallel member,
�N��LibI ¥pFHiNE is he who twists or winds (vid., at Pro. 2:12) with his tongue,
going about concealing and falsifying the truth. The phrase ¥PAHNW (the
connecting form before a word with a prep.) is syntactically possible, but the
Masora designates the word, in contradistinction to ¥PAHNW, pointed with
Pathach, Lev. 13:16, with TYL as unicum, thus requires ¥pFHNW, as is also
found in Codd. The contrast of H�FRF is here BW�, also neut., as Pro. 13:21, cf.
16:20, and �RF, Pro. 13:17.

The first three parts of the old Solomonic Book of Proverbs ([1] Pro. 10: 1-
12:28; [2] Pro. 13: 1-15:19; [3] Pro. 15:20-17:20) are now followed by the
fourth part. We recognise it as striking the same keynote as Pro. 10: 1. In
Pro. 17:21 it resounds once more, here commencing a part; there, Pro. 10: 1,
beginning the second group of proverbs. The first closes, as it begins, with a
proverb of the fool.

21 He that begetteth a fool, it is to his sorrow;
And the father of a fool hath no joy.



Pro. 17:21. It is admissible to supply �DLFYi, developing itself from DL�YO,
before �L HGFwTLi (vid., regarding this passive formation, at Pro. 10: 1, cf.
14:13), as at Isa. 66: 3, HL��áMÁ (Fl.: in maerorem sibi genuit h. e. ideo videtur
genuisse ut sibi maerorem crearet); but not less admissible is it to interpret WL
HGWTL as a noun-clause corresponding to the XMÁViYI�JLOWi (thus to be written
with Makkeph): it brings grief to him. According as one understands this as an
expectation, or as a consequence, DLY, as at Pro. 23:24, is rendered either qui
gignit or qui genuit. With LBFNF, seldom occurring in the Book of Proverbs (only
here and at v. 7), LYSIki, occurring not unfrequently, is interchanged. Schultens
rightly defines the latter etymologically: marcidus h. e. qui ad virtutem,
pietatem, vigorem omnem vitae spiritualis medullitus emarcuit; and the
former: elumbis et mollitie segnitieve fractus, the intellectually heavy and
sluggish (cf. Arab. kasal, laziness; kaslaÑn, the lazy). f141

22 A joyful heart bringeth good recovery;
And a broken spirit drieth the bones.

Pro. 17:22. The heart is the centre of the individual life, and the condition
and the tone of the heart communicates itself to this life, even to its outermost
circumference; the spirit is the power of self-consciousness which, according
as it is lifted up or broken, also lifts up or breaks down the condition of the
body (Psychol. p. 199), vid., the similar contrasted phrases XÁM�VF BL� and HJFK�Ni
XÁwR, Pro. 15:13. The aÎÂp. leg. HHFg� (here and there in Codd. incorrectly written
HHFYg�) has nothing to do with the Arab. jihat, which does not mean sight, but
direction, and is formed from wjah (whence wajah, sight), like HDF��,
congregation, from DJAWF (DJAYF). The Syr., Targ. (perhaps also Symmachus:
aÏgaquÂnei hÎlikiÂan; Jerome: aetatem floridam facit; Luther: makes the life lüstig
[cheerful]) translate it by body; but for this HWFg� (HyFWIgi) is used, and that is a
word of an entirely different root from HHFg�. To what verb this refers is shown
by Hos. 5:13: R�ZMF �kEMI HHEGiYI�JLOWi, and healed not for you her ulcerous
wound. R�ZMF is the compress, i.e., the bandage closing up the ulcer, then also
the ulcer-wound itself; and HHFgF is the contrary of HLF�F, e.g., Jer. 8:22; it means
the removing of the bandage and the healing of the wound. This is confirmed
by the Syr. gho, which in like manner is construed with min, and means to be
delivered from something (vid., Bernstein’s Lex. Syr. to Kirsch’s
Chrestomathie). The Aethiop. quadriliteral gaÑhgeÔh, to hinder, to cause to cease,
corresponds to the causative Syr. agahish. Accordingly HHEg� means to be in the
condition of abatement, mitigation, healing; and HHFg� (as synonym of HHFk�,
Neh. 3:19, with which Parchon combines it), levamen, levatio, in the sense of



bodily healing (LXX euÏekteiÌn poieiÌ; Venet., after Kimchi, aÏgaquneiÌ
qerapeiÂan); and HHFg� BY�IYH� (cf. Pro. 15: 2) denotes, to bring good
improvement, to advance powerfully the recovery. Schultens compares the
Arab. jahy, nitescere, disserenari, as Menahem has done hGANF, but this word is
one of the few words which are explained exclusively from the Syriac (and
Aethiop.). �REGE (here and at Pro. 25:15) is the word interchanging with �CE�E,
Pro. 15:30; 16:24.

23 Bribery from the bosom the godless receiveth,
To pervert the ways of justice.

Pro. 17:23. Regarding DXÁ�O, vid., Pro. 17: 8. The idea of this word, as well
as the clause containing the purpose, demand for the ��FRF a high judicial or
administrative post. The bosom, QX� (QYX�), is, as Pro. 16:23, that of the
clothing. From the bosom, QX�M�, where it was kept concealed, the gift is
brought forth, and is given into the bosom, QX�bÁ, Pro. 21:14, of him whose
favour is to be obtained — an event taking place under four eyes, which
purposely withdraws itself from the observation of any third person. Since this
is done to give to the course of justice a direction contrary to rectitude, the
giver of the bride has not right on his side; and, under the circumstances, the
favourable decision which he purchases may be at once the unrighteous
sentence of a QYDC, accusing him, or accused by him, Pro. 18: 5.

24 The understanding has his attention toward wisdom;
But the eyes of a fool are on the end of the earth.

Pro. 17:24. Many interpreters explain, as Euchel:

“The understanding finds wisdom everywhere;
The eyes of the fool seek it at the end of the world.”

Ewald refers to Deu. 30:11-14 as an unfolding of the same thought. But
although it may be said of the fool (vid., on the contrary, Pro. 15:14) that he
seeks wisdom, only not at the right place, as at Pro. 14: 6, of the mocker that
he seeks wisdom but in vain, yet here the order of the words, as well as the
expression, lead us to another thought: before the eyes of the understanding
(YN�pi�TJE, as Gen. 33:18, 1Sa. 2:11, and frequently in the phrase `H YNP�TJ
HJRN, e.g., 1Sa. 1:22) wisdom lies as his aim, his object, the end after which
he strives; on the contrary, the eyes of the fool, without keeping that one
necessary thing in view, wander in alia omnia, and roam about what is far off,
without having any fixed object. The fool is everywhere with his thoughts,
except where he ought to be. Leaving out of view that which lies nearest, he
loses himself in aliena. The understanding has an ever present theme of



wisdom, which arrests his attention, and on which he concentrates himself; but
the fool flutters about fantastically from one thing to another, and that which is
to him precisely of least importance interests him the most.

The series of proverbs, v. 25- Pro. 18: 2, begins and closes in the same way as
the preceding, and only v. 26 stands by itself without apparent connection.

Pro. 17:25. This verse begins connecting itself with v. 21:

A grief to his father is a foolish son,
And a bitter woe for her that bare him.

The aÎÂp. leg. RMEME is formed from RRÁMF (to be bitter, properly harsh), as SKEME
from SSAkF. The Syr. and Targ. change the subst. into participles; some codd.
also have RM�M� (after the forms LX�M�, BS�M�, RP�M�, JAR�M�), but as may be
expected in 25a, SY�IKiMÁ. The dat. obj. instead of the accus. may be possible;
the verse immediately following furnishes a sufficient example of this.

26 Also to inflict punishment on the righteous is not good;
This, that one overthrows the noble on account of his rectitude.

Pro. 17:26. Does the �gA [also] refer to a connection from which the proverb
is separated? or is it tacitly supposed that there are many kinds of worthless
men in the world, and that one from among them is brought forward? or is it
meant, that to lay upon the righteous a pecuniary punishment is also not good?
None of all these. The proverb must have a meaning complete in itself; and if
pecuniary punishment and corporeal punishment were regarded as opposed to
one another, 26b would then have begun with YkI �JÁ (quanto magis percutere
ingenuos). Here it is with �G as at Pro. 20:11, and as with ¥JÁ at 11a, and QRÁ at
Pro. 13:10: according to the sense, it belongs not to the word next following,
but to QYdIcALÁ; and �NA�F (whence inf. ��N�á, as Pro. 21:11, with the aÔ in �, cf.
also DBOJá, Pro. 11:10, for DBOJå) means here not specially to inflict a pecuniary
fine, but generally to punish, for, as in mulctare, the meaning is generalized,
elsewhere with the accus., Deu. 22:19, here to give to any one to undergo
punishment. The ruler is the servant of God, who has to preserve rectitude, eiÏj
oÏrghÃn twÌÄ toÃ kakoÃn praÂssonti (Rom. 13:14). It is not good when he makes his
power to punish to be felt by the innocent as well as by the guilty.

In 26b, instead of T�kHA, the proverb is continued with T�kHALi; B���JLO,
which is to be supplied, takes the inf. alone when it precedes, and the inf. with
Li when it follows, Pro. 18: 5; 28:21; 21: 9 (but cf. Pro. 21:19). T�kHA is the
usual word for punishment by scourging, Deu. 25: 1-3, cf. 2Co. 11:24, N.T.
mastigouÌn, deÂrein, Rabb. T�kMÁ, strokes, or TwQLiMÁ from HQFLF, vapulare, to



receive stripes. �YBIYDINi are here those noble in disposition. The idea of BYDN
fluctuates between generosus in an outward and in a moral sense, wherefore
R�EYO�LJA, or rather R�EYO�YL��á, is added; for the old editions, correct MSS, and
e.g., also Soncin. 1488, present YL��á (vid., Norzi). Hitzig incorrectly explains
this, “against what is due” (R�EYO, as Pro. 11:24); also Psa. 94:20, QXO�YL��á does
not mean kataÃ prostaÂgmatoj (Symmachus), but eÏpiÃ prostaÂgmati (LXX and
Theod.), on the ground of right = praetextu juris (Vatabl.). Thus R�Y�YL�
means here neither against nor beyond what is due, but: on the ground of
honourable conduct, making this (of course mistakenly) a lawful title to
punishment; Aquila, eÏpiÃ euÏquÂthti, cf. Mat. 5:10, eÎÂneken dikaiosuÂnhj. Besides,
for L� after HkFHI, the causal signification lies nearest Num. 22:32, cf. Isa. 1: 5
(HM�L�, on account of anything). If the power of punishment is abused to the
punishing of the righteous, yea, even to the corporeal chastisement of the
noble, and their straight, i.e., conscientious, firm, open conduct, is made a
crime against them, that is not good — it is perversion of the idea of justice,
and an iniquity which challenges the penal rectitude of the Most High
(Ecc. 5: 7 [8]).

27 He that keepeth his words to himself hath knowledge,
And the cool of temper is a man of understanding.

Pro. 17:27. The first line here is a variation of Pro. 10:19 b. The phrase TJAdA
�DAYF (here and at Dan. 1: 4) means to possess knowledge (Novisse); more
frequently it is HNFYbI �DAYF, e.g., Pro. 4: 1, where �DY has the inchoative sense
of noscere. In 27b the Ker−Ñ is XWR�RQAYi. Jerome translates it pretiosi spiritus,
the Venet. tiÂmioj toÃ pneuÌma. Rashi glosses RQY here, as at 1Sa. 3: 1, by �WNM
(thus to be read after codd.), retentus spiritu; most interpreters remark that the
spirit here comes into view as expressing itself in words. It is scarcely correct
to say that �YRIBFdi RQAYi could designate one who is sparing in his words, but
XÁwR�RQAYi is, according to the fundamental conception of the verb RQAYF, gravis
spiritu (Schultens), of a dignified, composed spirit; it is a quiet seriousness
proceeding from high conscientiousness, and maintaining itself in self-control,
which is designated by this word. But the Cheth−Ñb XÁwR�RQAWi presents almost
the same description of character. RQA from RRÁQF (of the same root as RQY)
means to be firm, unmoveable, karteroÃn eiçnai, hence to be congealed, frozen,
cold (cf. frigus with rigere, rigor), figuratively to be cold-blooded, passionless,
quiet, composed (Fl.); cf. post-bibl. XÁwR TRÁQO (Arab. kåurratÿain), cooling =
refreshing, aÏnaÂyucij (Act. 3:20). f142



Whether we read RQY or RQ, in any case we are not to translate rarus spiritu,
which, apart from the impossibility of the expression, makes 27b almost a
tautological repetition of the thought of 27a. The first line recommends
bridling of the tongue, in contrast to inconsiderate and untimely talk; the
second line recommends coldness, i.e., equanimity of spirit, in contrast to
passionate heat.

Pro. 17:28. Ver. 28 continues the same theme, the value of silence:

Even a fool, when he keeps silence, is counted wise;
When he shutteth his mouth, discreet.

The subj. as well as the pred. of the first line avail for the second. ��AJF,
obturare, occludere, usually of the closing the ear, is here transferred to the
mouth. The Hiph. �YRIXåHE means mutum agere (cf. Arab. khrs, mutum esse),
from �R�X�, which, like kwfoÂj, passes from the meaning surdus to that of
mutus Fl.). The words of Job. 13: 5, and also those of Alexander: si tacuisses
sapiens mansisses, are applicable to fools. An Arab. proverb says, “silence is
the covering of the stupid.” In the epigrammatical hexameter,

paÌj tij aÏpaiÂdeutoj fronimwÂtatoÂj eÏsti siwpwÌn,

the word siwpwÌn has the very same syntactical position as these two
participles. f143

CHAPTER 18

Pro. 18: 1. This series of proverbs now turns from the fool to the separatist:

The separatist seeketh after his own pleasure;
Against all that is beneficial he showeth his teeth.

The reflexive DRÁPiNI has here the same meaning as the Rabbinical RwbcIHA��MI
�RÁpF, to separate oneself from the congregation, Aboth ii. 5; DRÁPiNI denotes a
man who separates himself, for he follows his own counsel, Arab. mnfrd
(mtfrrd) braÑyh, or jhåys almhåhål (seorsum ab aliis secedens). Instead of HWFJáTALi,
Hitzig, after Jerome, adopts the emendation HNFJáTOLi, “after an occasion” (a
pretext), and by DRPN thinks of one pushed aside, who, thrown into
opposition, seeks to avenge himself. But his translation of 1b, “against all that
is fortunate he gnasheth his teeth,” shows how much the proverb is opposed to
this interpretation. DRFPiNI denotes one who willingly (Jud. 4:11), and, indeed,
obstinately withdraws himself. The construction of �q�BÁYi with Li (also
Job. 10: 6) is explained by this, that the poet, giving prominence to the object,



would set it forward: a pleasure (HWJT, as Arab. hawan, unstable and
causeless direction of the mind to something, pleasure, freak, caprice), and
nothing else, he goes after who has separated himself (Fl.); the effort of the
separatist goes out after a pleasure, i.e., the enjoyment and realization of such;
instead of seeking to conform himself to the law and ordinance of the
community, he seeks to carry out a separate view, and to accomplish some
darling plan: libidinem sectatur sui cerebri homo. With this 1b accords. HyF�wt
(vid., at Pro. 2: 7) is concretely that which furthers and profits. Regarding
�lÁgATiHI, vid., at Pro. 17:14. Thus putting his subjectivity in the room of the
common weal, he shows his teeth, places himself in fanatical opposition
against all that is useful and profitable in the principles and aims, the praxis of
the community from which he separates himself. The figure is true to nature:
the polemic of the schismatic and the sectary against the existing state of
things, is for the most part measureless and hostile.

2 The fool hath no delight in understanding;
But only that his heart may reveal itself therein.

Pro. 18: 2. The verb �P�XF forms the fut. �PAXiYE as well as �pOXiYA; first the
latter from �PAXF, with the primary meaning, to bow, to bend down; then both
forms as intransitive, to bend oneself to something, to be inclined to
something, Arab. ÿtåf. (Fl.). HNFwBti is here the intelligence which consists in the
understanding of one’s own deficiency, and of that which is necessary to meet
it. The inclination of the fool goes not out after such intelligence, but ( �JI�YkI
; according to Ben-Naphtali, �JI�YkI) only that his heart, i.e., the understanding
which he thinks that he already possesses, may reveal itself, show itself
publicly. He thinks thereby to show himself in his true greatness, and to render
a weighty service to the world. This loquacity of the fool, proceeding from
self- satisfaction, without self-knowledge, has already, Pro. 12:23, and often,
been reprimanded.

The group beginning with v. 3 terminates in two proverbs (vv. 6 and 7), related
to the concluding verse of the foregoing:

3 If a godless man cometh, then cometh also contempt;
And together with disgrace, shame.

Pro. 18: 3. J. D. Michaelis, and the most of modern critics, read ��ARE; then,
contempt etc., are to be thought of as the consequences that follow
godlessness; for that ��LQF means (Hitzig) disgracefulness, i.e., disgraceful
conduct, is destitute of proof; �WLQ always means disgrace as an experience.
But not only does the Masoretic text punctuate ��FRF, but also all the old



translators, the Greek, Aramaic, and Latin, have done so. And is it on this
account, because a coming naturally seems to be spoken of a person? The
“pride cometh, then cometh shame,” Pro. 11: 2, was in their recollection not
less firmly, perhaps, than in ours. They read ��FRF, because ZwB does not
fittingly designate the first of that which godlessness effects, but perhaps the
first of that which proceeds from it. Therefore we adhere to the opinion, that
the proverb names the fiends which appear in the company of the godless
wherever he goes, viz., first ZWB, contempt (Psa. 31:19), which places itself
haughtily above all due subordination, and reverence, and forbearance; and
then, with the disgrace [turpitudo], �WLQ, which attaches itself to those who
meddle with him (Isa. 22:18), there is united the shame, HpFRiHE (Psa. 39: 9),
which he has to suffer from him who has only always expected something
better from him. Fleischer understands all the three words in the passive sense,
and remarks, “HPRX �WLQ���, a more artificial expression for HPRXW �WLQ,
in the Turkish quite common for the copula waÝw, e.g., swylh tåbraÑkå, earth and
water, ÿwrtylh aÑr, the man and the woman.” But then the expression would be
tautological; we understand ZWB and HPRX of that which the godless does to
others by his words, and �WLQ of that which he does to them by his conduct.
By this interpretation, �� is more than the representative of the copula.

4 Deep waters are the words from a man’s mouth,
A bubbling brook, a fountain of wisdom.

Pro. 18: 4. Earlier, we added to hominis the supplement sc. sapientis, but
then an unnecessary word would be used, and that which is necessary omitted.
Rather it might be said that �YJI is meant in an ideal sense; but thus meant,
�YJ, like RBEGE, denotes the valiant man, but not man as he ought to be, or the
man of honour; and besides, a man may be a man of honour without there
being said of him what this proverb expresses. Ewald comes nearer the case
when he translates, “deep waters are the heart-words of many.” Heart-words
— what an unbiblical expression! The LXX, which translates loÂgoj eÏn kardiÂaÄ,
has not read BL YRBD, but BLB RBD (as Pro. 20: 5, �BLEBi HCF��). But that “of
many” is certainly not a right translation, yet right in so far as �YJ (as at
Pro. 12:14) is thought of as made prominent: the proverb expresses, in
accordance with the form of narrative proverbs which present an example,
what occurs in actual life, and is observed. Three different things are said of
the words from a man’s mouth: they are deep waters, for their meaning does
not lie on the surface, but can be perceived only by penetrating into the secret
motives and aims of him who speaks; they are a bubbling brook, which freshly
and powerfully gushes forth to him who feels this flow of words, for in this
brook there never fails an always new gush of living water; it is a fountain or



well of wisdom, from which wisdom flows forth, and whence wisdom is to be
drawn. Hitzig supposes that the distich is antithetic; �YqIMU�á �YIMÁ, or rather
�YqIMÁ�áMÁ YM�, “waters of the deep,” are cistern waters; on the contrary, “a
welling brook is a fountain of wisdom.” But QMO�F means deep, not deepened,
and deep water is the contrast of shallow water; a cistern also may be deep (cf.
Pro. 22:14), but deep water is such as is deep, whether it be in the ocean or in a
ditch. 4b also does not suggest a cistern, for thereby it would be indicated that
the description, �YJ�YP YRBD, is not here continued; the “fountain of
wisdom” does not form a proper parallel or an antithesis to this subject, since
this much rather would require the placing in contrast of deep and shallow, of
exhausted (drained out) and perennial. And: the fountain is a brook, the well a
stream — who would thus express himself! We have thus neither an antithetic
nor a synonymous (LXX after the phrase aÏnaphdwÌn, Jerome, Venet., Luth.),
but an integral distich (vid., p. 7) before us; and this leads us to consider what
depths of thought, what riches of contents, what power of spiritual and moral
advancement, may lie in the words of a man.

5 To favour the person of the godless is not good,
And to oppress the righteous in judgment.

Pro. 18: 5. As v. 4 has one subject, so v. 5 has one predicate. The form is the
same as Pro. 17:26. YN�pi TJ�Vi (cf. Pro. 24:23), proswpolhyiÂa, acceptio
personae, is this, that one accepts the YNP, i.e. the personal appearance of any
one (proÂswpon lambaÂnei), i.e., regards it as acceptable, respectable, agreeable,
which is a thing in itself not wrong; but in a judge who ought to determine
according to the facts of the case and the law, it becomes sinful partiality.
T�«HA, in a forensic sense, with the accus. of the person, may be regarded in a
twofold way: either as a turning aside, �YdIMI, Isa. 10: 2, from following and
attaining unto the right, or as an oppression, for the phrase �pF�iMI H«FHI [to
pervert justice] (cf. Pro. 17:23) is transferred to the person who experiences the
oppression = perversion of the law; and this idea perhaps always underlies the
expression, wherever, as e.g., Mal. 3: 5, no addition brings with it the other.
Under Pro. 17:15 is a fuller explanation of B���JLO.

6 The lips of the fool engage in strife,
And his mouth calleth for stripes.

Pro. 18: 6. We may translate: the lips of the fool cause strife, for Bi J�b, to
come with anything, e.g., Psa. 66:13, is equivalent to bring it (to bring
forward), as also: they engage in strife; as one says �YMIDFBi J�b : to be
engaged in bloodshed, 1Sa. 25:26. We prefer this intrant (ingerunt se), with



Schultens and Fleischer. wJBOYF for HNFJBOTf, a synallage generis, to which, by
means of a “self-deception of the language” (Fl.), the apparent masculine
ending of such duals may have contributed. The stripes which the fool calleth
for (Li JRFQF, like, Pro. 2: 3) are such as he himself carries off, for it comes a
verbis ad verbera. The LXX: his bold mouth calleth for death (JRQY TWEMF
HMEHOHA WYP); T�MLUHML has, in codd. and old editions, the Mem raphatum, as
also at Pro. 19:29; the sing. is thus �wLHáMÁ, like Lw�NiMÁ to WYLF�UNiMÁ, for the Mem
dagessatum is to be expected in the inflected �LOHáMÁ, by the passing over of the
oÝ into uÔ.

7 The mouth of the fool is to him destruction,
And his lips are a snare to his soul.

Pro. 18: 7. As v. 6 corresponds to Pro. 17:27 of the foregoing group, so this
v. 7 corresponds to Pro. 17:28. Regarding �l�HTfXIMi, vid., Pro. 13: 3. Instead
of LYSIKi YpI, is to be written LYSKYpI, according to Torath Emeth, p. 40, Cod.
1294, and old editions.

A pair of proverbs regarding the flatterer and the slothful:

8 The words of the flatter are as dainty morsels,
And they glide down into the innermost parts.

Pro. 18: 8. An “analogy, with an epexegesis in the second member” (Fl.),
which is repeated in Pro. 26:22. Ewald, Bertheau, Hitzig, and others, are
constrained to interpret �H�Wi as introducing a contrast, and in this sense they
give to �YMIHáLÁTiMI all kinds of unwarrantable meanings. Ewald translates: a
burning (�HL, cogn. BHL), and offers next: as whispering (�HL, cogn. ��R,
�HN); Ch. B. Michaelis, Bertheau, and others: as sporting (�HL, cogn. HHL);
Hitzig: like soft airs (�HL, cogn. Arab. hillam, flaccus, laxus). All these
interpretations are without support. The word �HALF has none of all these
significations; it means, as the Arab. lahima warrants, deglutire. But
Böttcher’s explanation also: “as swallowed down, because spoken with
reserve,” proceeds, like those others, from the supposed syntactically fine yet
false supposition, that 8b is an antithetic “dennoch” [tamen]. In that case the
poet would have written �YDIRiYO �H�Wi (cf. JWHW, as the beginning of a
conditional clause, Pro. 3:29; 23: 3). But JWHW, �HW, with the finite following,
introduces neither here nor at Deu. 33: 3, Jud. 20:34, Psa. 95:10, cf.
Gen. 43:23, a conditional clause. Thus 8b continues the clause 8a by one
standing on the same line; and thus we do not need to invent a meaning for



�YMHLTMK, which forms a contrast to the penetrating into the innermost parts.
The relation of the parts of the proverb is rightly given by Luther:

The words of the slanderer are stripes,
And they go through the heart of one.

Pro. 18: 8. He interprets �HL as transposed from �LH (Rashi and others);
but stripes cannot be called �YMHLTM — they are called, 6b, TWMLUHM. This
interpretation of the word has always more support than that of Symmachus:
wÎj aÏkeÂraioi; Jerome: quasi simplicia; Aquila, xxvi. 22: gohtkioiÂ; which last,
as also that of Capellus, Clericus, and Schultens: quasi numine quodam afflata,
seems to support itself on the Arab. aÑhn iv. inspirare. But in reality aÑhm does
not mean afflare; it means deglutire, and nothing else. The Jewish
lexicographers offer nothing worth considering; Kimchi’s �YQLX, according
to which the Venet. translates malqakizoÂmenoi, is fanciful; for the Talm. �L�HO,
striking = hitting, suitable, standing well, furnishes no transition to “smooth”
and “soft.” Immanuel compares aÑhm = �LB; and Schultens, who is followed
by Gesenius and others, has already, with perfect correctness, explained:
tanquam quae avidissime inglutiantur. Thus also Fleischer: things which offer
themselves to be eagerly gulped down, or which let themselves be thus
swallowed. But in this way can one be truly just to the Hithpa.? The Arab.
aÑlthm (stronger form, aÑltkm, according to which van Dyk translates mthl ukåam
hålwt, like sweet morsels) means to swallow into oneself, which is not here
appropriate. The Hithpa. will thus have here a passive signification: things
which are greedily swallowed. Regarding �gFRiNI from �GARF, vid., at Pro. 16:28.
�H�Wi refers to the words of the flatterer, and is emphatic, equivalent to aeque
illa, etiam illa, or illa ipsa. DRÁYF is here connected with the obj. accus. (cf.
Pro. 1:12) instead of with LJE, Pro. 7:27. YR�DiXÁ, penetralia, we had already at
Pro. 7:27; the root-word is (Arab.) khdr, to seclude, to conceal, different from
hådr, demittere, and håkhr (cogn. RZX), to finish, circumire. ��EbE is the inner part
of the body with reference to the organs lying there, which mediate not only
the life of the body, but also that of the mind, — in general, the internal part of
the personality. The LXX does not translate this proverb, gut has in its stead
Pro. 19:15, in a different version, however, from that it gives there; the Syr.
and the Targ. have thereby been drawn away from the Hebr. text.

9 He also who showeth himself slothful in his business,
Is a brother to him who proceedeth to destroy.

Pro. 18: 9.The Hithpa. HpFRÁTiHI signifies here, as at Pro. 24:10, to show
oneself slack, lazy, negligent. HKFJLFMi is properly a commission for another, as



a king has a messenger, ambassador, commissioner to execute it; here, any
business, whether an undertaking in commission from another, or a matter one
engages in for himself. He who shows himself slack therein, produces in is
way, viz., by negligence, destruction, as truly as the TYXI�iMI LJABÁ, who does it
directly by his conduct. Thus one is named, who is called, or who has his own
delight in it, to destroy or overthrow. Jerome, incorrectly limiting: sua opera
dissipantis. Hitzig well compares Mat. 12:30. In the variation, Pro. 28:24 b, the
destroyer is called TYX�M �YJI, the connection of the words being adject.; on
the contrary, the connection of TYX�M L�B is genit. (cf. Pro. 22:24; 23: 2,
etc.), for TYX�M as frequently means that which destroys = destruction. Von
Hofmann (Schriftbew. ii. 2, 403) understands `M �YJ of the street robber, `M
L�B of the captain of robbers; but the designation for the latter must be `M
RVA, though at 1Ki. 11:24 he is called by the name DwDgi RVA. The form of the
word in the proverb here is more original than at 38:24. There RB�XF
[companion] is used, here XJF [brother], a general Semitic name of him who, or
of that which, is in any way related to another, cf. Job. 30:29. Fleischer
compares the Arab. proverb: aÑlshbht aÑkht alkhtåyaÑt, scepticism is the sister of
sin.

Two proverbs, of the fortress of faith, and of the fortress of presumption:

10 A strong tower is the name of Jahve;
The righteous runneth into it, and is high.

Pro. 18:10. The name of Jahve is the Revelation of God, and the God of
Revelation Himself, the creative and historical Revelation, and who is always
continually revealing Himself; His name is His nature representing itself, and
therefore capable of being described and named, before all the Tetragramm, as
the Anagramm of the overruling and inworking historical being of God, as the
Chiffre of His free and all-powerful government in grace and truth, as the self-
naming of God the Saviour. This name, which is afterwards interwoven in the
name Jesus, is Z�O�LdAGiMI (Psa. 61: 4), a strong high tower bidding defiance to
every hostile assault. Into this the righteous runneth, to hide himself behind its
walls, and is thus lifted (perf. consec.) high above all danger (cf. BgFVUYi, 29:25).
LJE �wR means, Job. 15:26, to run against anything, �WR, seq. acc., to invest,
blockade anything, bI �WR, to hasten within; Hitzig’s conjecture, �wRYF [riseth
up high], instead of �wRYF, is a freak. bI �WR is speedily Bi JWB, the idea the
same as Psa. 27: 5; 31:21.

11 The possession of the righteous is his strong fort,
And is like a high wall in his imagination.



Pro. 18:11. Line first = 10:15a. TYkIViMÁ from HKFVF, Chald. JKFSi (whence
after Megilla 14a, HkFSiYI, she who looks), R. ¥V, cogn. �Z, to pierce, to fix,
means the image as a medal, and thus also intellectually: image (conception,
and particularly the imagination) of the heart (Psa. 73: 7), here the fancy,
conceit; Fleischer compares (Arab.) tsåwwr, to imagine something to oneself,
French se figurer. Translators from the LXX to Luther incorrectly think on
�KV (�KS), to entertain; only the Venet. is correct in the rendering: eÏn
fantasiÂaÄ auÏtouÌ; better than Kimchi, who, after Ezr. 8:12, thinks on the
chamber where the riches delighted in are treasured, and where he fancies
himself in the midst of his treasures as if surrounded by an inaccessible wall.

We place together vv. 12-19, in which the figure of a secure fortress returns:

Pro. 18:12. This proverb is connected with the preceding of the rich man
who trusts in his mammon.

Before destruction the heat of man is haughty;
And humility goeth before honour.

Line first is a variation of Pro. 16:18 a, and line second is similar to
Pro. 15:33 b.

13 If one giveth an answer before he heareth,
It is to him as folly and shame.

Pro. 18:13. The part. stands here differently from what it does at Pro. 13:18,
where it is subj., and at Pro. 17:14, where it is pred. of a simple sentence; it is
also here, along with what appertains to it in accordance with the Semitic
idiom, subj. to 13b (one who answers...is one to whom this...); but, in
accordance with our idiom, it becomes a hypothetical antecedent (cf. p. 204).
For “to answer” one also uses BY�IHF without addition; but the original full
expression is RBFdF BY�IHF, reddere verbum, referre dictum (cf. RBFDF HNF�F,
Jer. 44:20, absol. in the cogn., 15:28a); RBD one may not understand of the
word to which, but of the word with which, the reply is made. �L JYHI
comprehends the meaning: it avails to him (ducitur ei), as well as it reaches to
him (est ei). In Agricola’s Fünfhundert Sprüchen this proverb is given thus:
Wer antwortet ehe er höret, der zaiget an sein torhait und wirdt ze schanden
[he who answers before he hears shows his folly, and it is to him a shame]. But
that would require the word to be ��BY�, pudefiet; (HL JYH) HmFLIki means that
it becomes to him a ground of merited disgrace. “HmFLIki, properly wounding,
i.e., shame (like atteinte à son honneur), from �LÁkF (cogn. �LÁHF), to strike, hit,
wound” (Fl.). Sirach (Pro. 11: 8) warns against such rash talking, as well as
against the rudeness of interrupting others.



14 The spirit of a man beareth his sickness;
But a broken spirit, who can bear it?

Pro. 18:14. The breath of the Creator imparting life to man is spoken of as
spiritus spirans, XwR (�YyIXÁ XwR), and as spiritus spiratus, �PENE (HyFXÁ �PN);
the spirit (animus) is the primary, and the soul (anima) the secondary principle
of life; the double gender of XWR is accounted for thus: when it is thought of as
the primary, and thus in a certain degree (vid., Psychol. p. 103 ff.) the manly
principle, it is mas. (Gen. 6: 3; Psa. 51:12, etc.). Here the change of gender is
in the highest degree characteristic, and �YJI also is intentionally used (cf.
1Sa. 26:15) instead of �DFJF, 16a: the courageous spirit of a man which
sustains or endures (Lk�LikI R. LK, comprehendere, prehendere; Luther, “who
knows how to contain himself in his sufferings;” cf. Psa. 51:12, “may the free
Spirit hold me”) the sickness [Siechthum] (we understand here “siech” in the
old meaning = sick) with self-control, is generis masculini; while, on the
contrary, the HJFK�Ni XÁwR (as Pro. 15:13; 17:22), brought down from its
manliness and superiority to disheartened passivity, is genere feminino (cf.
Psa. 51:12 with v. 19). Fleischer compares the Arab. proverb, thbaÑt aÑlnfs
baÑlghdhaÑ thbaÑt alrwh balghnaÑ, the soul has firmness by nourishment, the spirit
by music. f144

The question HnFJEvFYI YMI is like Mar. 9:50: if the salt becomes tasteless,
wherewith shall one season it? There is no seasoning for the spice that has
become insipid. And for the spirit which is destined to bear the life and fortune
of the person, if it is cast down by sufferings, there is no one to lift it up and
sustain it. But is not God the Most High the lifter up and the bearer of the
human spirit that has been crushed and broken? The answer is, that the manly
spirit, 14a, is represented as strong in God; the discouraged, 14b, as not
drawing from God the strength and support he ought to do. But passages such
as Isa. 66: 2 do not bring it near that we think of the HJKN XWR as alienated
from God. The spirit is JV�NO, the bearer of the personal and natural life with its
functions, activities, and experiences. If the spirit is borne down to powerless
and helpless passivity, then within the sphere of the human personality there is
no other sustaining power that can supply its place.

15 The heart of a man of understanding gaineth knowledge,
And the ear of the wise seeketh after knowledge.

Pro. 18:15. ��BNF may be also interpreted as an adj., but we translate it here as
at Pro. 14:33, because thus it corresponds with the parallelism; cf. QYdICÁ BL�,
Pro. 15:28, and �KFXF BL, Pro. 16:23, where the adject. interpretation is



excluded. The gaining of wisdom is, after Pro. 17:16, referred to the heart: a
heart vigorous in embracing and receiving it is above all necessary, and just
such an one possesses the �WBN, which knows how to value the worth and
usefulness of such knowledge. The wise, who are already in possession of such
knowledge, are yet at the same time constantly striving to increase this
knowledge: their ear seeks knowledge, eagerly asking where it is to be found,
and attentively listening when the opportunity is given of JCOMi, obtaining it.

16 The gift of a man maketh room for him,
And bringeth him before the great.

Pro. 18:16. That �TfMÁ may signify intellectual endowments, Hitzig supposes,
but without any proof for such an opinion. Intellectual ability as the means of
advancement is otherwise designated, Pro. 22:29. But Hitzig is right in this,
that one mistakes the meaning of the proverb if he interprets �TM in the sense
of DXÁ�O (vid., at Pro. 17: 8): �TM is an indifferent idea, and the proverb means
that a man makes free space, a free path for himself, by a gift, i.e., by this, that
he shows himself to be agreeable, pleasing where it avails, not niggardly but
liberal. As a proverb expresses it:

Mit dem Hut in der Hand
Kommt man durchs ganze Land

[with hat in hand one goes through the whole land], so it is said here that such
liberality brings before the great, i.e., not: furnishes with introductions to them;
but helps to a place of honour near the great, i.e., those in a lofty position (cf.
YN�PiLI, Pro. 22:29; ��, Psa. 113: 8). It is an important part of practical wisdom,
that by right liberality, i.e., by liberal giving where duty demands it, and
prudence commends it, one does not lose but gains, does not descend but rises;
it helps a man over the difficulties of limited, narrow circumstances, gains for
him affection, and helps him up from step to step. The aÝ of �TfMÁ is, in a
singular way (cf. HNFTfMÁ, TNAtiMÁ), treated as unchangeable.

17 He that is first in his controversy is right;
But there cometh another and searcheth him thoroughly —

Pro. 18:17. an exhortation to be cautious in a lawsuit, and not to justify
without more ado him who first brings forward his cause, and supports it by
reasons, since, if the second party afterwards search into the reasons of the
first, they show themselves untenable. �BYRIbI ���JRIHF are to be taken
together; the words are equivalent to HN�F�JRIBF WBYRB JBY R�J : qui prior
cum causa sua venit, i.e., eam ad judicem defert (Fl.). �W�JRH may, however,



also of itself alone be qui prior venit; and WBYRB will be taken with QYDC:
justus qui prior venit in causa sua (esse videtur). The accentuation rightly
leaves the relation undecided. Instead of JBY (JBOYF) the Ker−Ñ has JBFw, as it
elsewhere, at one time, changes the fut. into the perf. with W (e.g., Pro. 20: 4,
Jer. 6:21); and, at another time, the perf. with W into the fut. (e.g., Psa. 10:10,
Isa. 5:29). But here, where the perf. consec. is not so admissible, as Pro. 6:11;
20: 4, the fut. ought to remain unchanged. wH��R� is the other part, synon. with
WRBX �YD L�B, Sanhedrin 7b, where the �YD�TYBL HRHZJ (admonition for
the court of justice) is derived from Deu. 1:16, to hear the accused at the same
time with the accuse, that nothing of the latter may be adopted beforehand.
This proverb is just such an audiatur et altera pars. The status controversiae is
only brought fairly into the light by the hearing of the altera pars: then comes
the other and examines him (the first) to the very bottom. RQAXF, elsewhere with
the accus. of the thing, e.g., BYRI, thoroughly to search into a strife, Job. 29:16,
is here, as at 28:11, connected with the accus. of the person: to examine or lay
bare any one thoroughly; here, so that the misrepresentations of the state of the
matter might come out to view along with the reasons assigned by the accuser.

18 The lot allayeth contentions,
And separateth between the mighty,

Pro. 18:18. i.e., erects a partition wall between them — those contending
(�Yb� DYRIPiHI, as at 2Ki. 2:11, cf. Arab. frkå byn); �YMIwC�á are not opponents
who maintain their cause with weighty arguments (T�McUJA, Isa. 41:21), qui
argumentis pollent (vid., Rashi), for then must the truth appear in the pro et
contra; but mighty opponents, who, if the lot did not afford a seasonable
means of reconciliation, would make good their demands by blows and by the
sword (Fl.). Here it is the lot which, as the judgment of God, brings about
peace, instead of the ultima ratio of physical force. The proverb refers to the
lot what the Epistle to the Hebrews, Heb. 6:16, refers to the oath, vid., at
Pro. 16:33. Regarding �YNIYFDiMI and its altered forms, vid., p. 105.

19 A brother toward whom it has been acted
perfidiously resists more than a strong tower;
And contentions are like the bar of a palace.

Pro. 18:19.Luther rightly regarded the word ���FN, according to which the
LXX, Vulg., and Syr. translated frater qui adjuvatur a fratre, as an incorrect
reading; one would rather expect �Y�WM XJ, “a brother who stands by,” as
Luther earlier translated; and besides, ���N does not properly mean adjuvari,
but salvari. His translation —



Ein verletzt Bruder helt herter denn eine feste Stad,
Und Zanck helt herter, denn rigel am Palast

[a brother wounded resisteth more than a strong city, and strife resisteth more
than bolts in the palace], is one of his most happy renderings. Z�O�TYARiqIMI in
itself only means uÎpeÃr poÂlin oÏxuraÂn (Venet.); the noun-adjective (cf.
Isa. 10:10) to be supplied is to be understood to Z�: JwH ZJA or JWH H�EQF
(Kimchi). The Niph. ��PN occurs only here. If one reads ��FPiNI, then it means
one who is treated falsely = �b ��FPiNI, like the frequently occurring YMÁQF, my
rising up ones = YLÁ�F �YMIQF, those that rise up against me; but Codd. (Also
Baer’s Cod. jaman.) and old editions have ��APiNI, which, as we have above
translated, gives an impersonal attributive clause; the former: frater perfidiose
tractatus (Fl.: mala fide offensus); the latter: perfide actum est, scil. �b in eum
= in quem perfide actum. XJ is, after Pro. 17:17, a friend in the highest sense
of the word; ��P means to break off, to break free, with B or LJA of him on
whom the action terminates. That the JA��pO is to be thought of as XJ of the
��PN XJ is obvious; the translation, “brothers who break with one another”
(Gesen.), is incorrect: XJ is not collective, and still less is ��PN a reciprocum.
The relation of XJ is the same as that of �wlJÁ, Pro. 16:28. The Targum
(improving the Peshito) translates Y�XJá �MI YW��áTiMIDi JXFJF, which does not
mean: a brother who renounces (Hitzig), but who is treated wickedly on the
part of, his brother. That is correct; on the contrary, Ewald’s “a brother resists
more than...” proceeds from a meaning of ��P which it has not; and Bertheau
gives, with Schultens, an untenable f145 reflexive meaning to the Niph. (which
as denom. might mean “covered with crime,” Venet. plhmmelhqeiÂj), and,
moreover, one that is too weak, for he translates, “a brother is more obstinate
then....” Hitzig corrects ��ApE ZXOJå, to shut up sin = to hold it fettered; but that
is not correct Heb. It ought to be RCO�á, �BOki, or T�DRi. In 19a the force of the
substantival clause lies in the �MI (more than, i.e., harder = more difficult to be
gained), and in 19b in the ki; cf. Mic. 7: 4, where they are interchanged. The
parallelism is synonymous: strifes and lawsuits between those who had been
friends form as insurmountable a hindrance to their reconciliation, are as
difficult to be raised, as the great bars at the gate of a castle (Fl.). The point of
comparison is not only the weight of the cross-beam (from XRB, crosswise,
across, to go across the field), but also the shutting up of the access. Strife
forms a partition wall between such as once stood near each other, and so
much thicker the closer they once stood.



With v. 19, the series of proverbs which began with that of the flatterer closes.
The catchword XJ, which occurred at its commencement, 9b, is repeated at its
close, and serves also as a landmark of the group following 20-24. The proverb
of the breach of friendship and of contentions is followed by one of the
reaction of the use of the tongue on the man himself.

20 Of the fruit which a man’s mouth bringeth is his heart satisfied;
By the revenue of his lips is he filled.

Pro. 18:20. He will taste in rich measure of the consequences not merely of
the good (Pro. 12:14, cf. 13: 2), but of whatever he has spoken. This is an
oxymoron like Mat. 15:11, that not that which goeth into the mouth, but that
which cometh out of it, defileth a man. As at Joh. 4:34 the conduct of a man,
so here his words are called his brwÌma. Not merely the conduct (Pro. 1:31,
Isa. 3:10), but also the words are fruit-bringing; and not only do others taste of
the fruit of the words as of the actions of a man, whether they be good or bad,
but above all he himself does so, both in this life and in that which is to come.

21 Death and life are in the power of the tongue;
And whoever loveth it shall eat its fruit.

Pro. 18:21. The hand, DYF, is so common a metaphor for power, that as here a
hand is attributed to the tongue, so e.g., Isa. 47:14 to the flame, and Psa. 49:16
to Hades. Death and life is the great alternative which is placed, Deu. 30:15,
before man. According as he uses his tongue, he falls under the power of death
or attains to life. All interpreters attribute, 21b, HFYBEHáJOWi to the tongue: qui eam
(linguam) amant vescentur (LKAJYO, distrib. sing., as Pro. 3:18, 35, etc.) fructu
ejus. But “to love the tongue” is a strange and obscure expression. He loves the
tongue, says Hitzig, who loves to babble. Euchel: he who guards it carefully,
or: he who takes care of it, i.e., who applies himself to right discourse.
Combining both, Zöckler: who uses it much, as euÏlogwÌn or kakologwÌn. The
LXX translates, oiÎ deÃ kratouÌntej auÏthÌj, i.e., HFYZEXáJO; but ZXJ means
prehendere and tenere, not cohibere, and the tongue kept in restraint brings
forth indeed no bad fruit, but it brings no fruit at all. Why thus? Does the suffix
of HYBHJW, perhaps like Pro. 8:17, Cheth−Ñb, refer to wisdom, which, it is true,
is not named, but which lies everywhere before the poet’s mind? At Pro. 14: 3
we ventured to make HMKX the subject of 3b. Then 21b would be as a
miniature of Pro. 8:17-21. Or is HYBHJW a mutilation of H�FHYi BH�JOWi : and he
who loves Jahve (Psa. 97:10) enjoys its (the tongue’s) fruit?

22 Whatso hath found a wife hath found a good thing,
And hath obtained favour from Jahve.



Pro. 18:22. As HYBHJW, 21b, reminds us of Pro. 8:17, so here not only 22b,
but also 22a harmonizes with Pro. 8:35 (cf. Pro. 12: 2). A wife is such as she
ought to be, as v. 14, �YJ, a man is such as he ought to be; the LXX, Syr.,
Targ., and Vulgate supply bonam, but “gnomic brevity and force disdains such
enervating adjectives, and cautious limitations of the idea” (Fl.). Besides,
HBW� H�J in old Hebr. would mean a well-favoured rather than a good-
dispositioned wife, which later idea is otherwise expressed, Pro. 19:14; 31:10.
The Venet. rightly has gunaiÌka, and Luther ein Ehefraw, for it is a married
woman that is meant. The first JCFMF is perf. hypotheticum, Gesen. § 126, Anm.
1. On the other hand, Ecc. 7:26, “I found, YNIJá JC�EM, more bitter than death the
woman,” etc.; wherefore, when in Palestine one married a wife, the question
was wont to be asked: JCWM WJ JCM, has he married happily (after JCM of
the book of Proverbs) or unhappily (after JCWM of Ecclesiastes) (Jebamoth
63b)? f146

The LXX adds a distich to v. 22, “He that putteth away a good wife putteth
away happiness; and he that keepeth an adulteress, is foolish and ungodly.” He
who constructed this proverb [added by the LXX] has been guided by JCM to
JYCI�M (Ezr. 10: 3); elsewhere eÏkbaÂllein, gunaiÌka), Gal. 4:30, Sir. 28:15, is
the translation of �R�g�. The Syr. has adopted the half of that distich, and
Jerome the whole of it. On the other hand, vv. 23, 24, and Pro. 19: 1, 2, are
wanting in the LXX. The translation which is found in some Codd. is that of
Theodotion (vid., Lagarde).

23 The poor uttereth suppliant entreaties;
And the rich answereth rudenesses.

Pro. 18:23. The oriental proverbial poetry furnishes many parallels to this. It
delights in the description of the contrast between a suppliant poor man and the
proud and avaricious rich man; vid., e.g., Samachschari’s Goldene
Halsbänder, No. 58. �YNIwNXátÁ, according to its meaning, refers to the Hithpa.
�n�XÁTiHI, misericordiam alicujus pro se imploravit; cf. the old vulgar “barmen,”
i.e., to seek to move others to Erbarmen [compassion] (�YMXR). T�zJA, dura,
from Z� (synon. H�EQF), hard, fast, of bodies, and figuratively of an unbending,
hard, haughty disposition, and thence of words of such a nature (Fl.). Both
nouns are accus. of the object, as Job. 40:27, �YNWNXT with the parallel T�kRÁ.
The proverb expresses a fact of experience as a consolation to the poor to
whom, if a rich man insults him, nothing unusual occurs, and as a warning to
the rich that he may not permit himself to be divested of humanity by
mammon. A hard wedge to a hard clod; but whoever, as the Scripture saith,



grindeth the poor by hard stubborn-hearted conduct, and grindeth his bashful
face (Isa. 3:15), challenges unmerciful judgment against himself; for the
merciful, only they shall obtain mercy, auÏtoiÃ eÏlehqhÂsontai (Mat. 5: 7).

24 A man of many friends cometh off a loser;
But there is a friend more faithful than a brother.

Pro. 18:24. Jerome translates the commencing word by vir, but the Syr.,
Targ. by TYJI, which is adopted by Hitzig, Böttcher, and others. But will a
German poet use in one line “itzt” [same as jetzt = now], and in the next
“jetzt”? and could the Hebrew poet prefer to �Y� its rarer, and her especially
not altogether unambiguous form �YJI (cf. to the contrary, Ecc. 7:15)? We
write �YJI, because the Masora comprehends this passage, with 2Sa. 14:19,
Mic. 6:10, as the �Y� �YRYBS `G, i.e., as the three, where one ought to expect
�Y, and is thus exposed to the danger of falling into error in writing and
reading; but erroneously �JI is found in all these three places in the Masora
magna of the Venetian Bible of 1526; elsewhere the Masora has the defectiva
scriptio with like meaning only in those two other passages. While �YJI = �Y�,
or properly �YI, with equal possibility of �JI, f147 and it makes no material
difference in the meaning of 24a whether we explain: there are friends who
serve to bring one to loss: or a man of many friends comes to loss, — the inf.
with Li is used in substantival clauses as the expression of the most manifold
relations, Gesen. § 132, Anm. 1 (cf. at Hab. 1:17), here in both cases it denotes
the end, as e.g., Psa. 92: 8, to which it hastens with many friends, or with the
man of many friends. It is true that �YJI (like LJAbÁ) is almost always connected
only with genitives of things; but as one says �YHLJ �YJ : a man belongs to
God, so may one also say �Y�IR� �YJI : a man belongs to many friends; the
common language of the people may thus have named a man, to whom,
because he has no definite and decided character, the rule that one knows a
man by his friends is not applicable, a so-called every-man’s-friend, or all-the-
world’s-friend. Theodotion translates aÏnhÃr eÎtairiwÌn touÌ eÎtaireuÂsasqai; and
thus also the Syr., Targ., and Jerome render (and among the moderns, Hitzig)
JA��ROTiHI as reflexive in the sense of to cherish social intercourse; but this
reflexive is H�FRFTiHI, Pro. 22:24. That JA���RTiHI is either Hithpa. of JAwR, to
exult, Psa. 60:10; 65:14, according to which the Venet. translates (contrary to
Kimchi) wÎÂste aÏlalaÂzein: such an one can exult, but which is not true, since,
according to 24b, a true friend outweighs the many; or it is Hithpa. of �JARF, to
be wicked, sinful (Fl.: sibi perniciem paraturus est); or, which we prefer,
warranted by Isa. 24:19, of �JARF, to become brittle (Böttcher and others) —



which not only gives a good sense, but also a similar alliteration with �Y�IR�, as
Pro. 3:29; 13:20. In contradistinction to JAR�, which is a general, and, according
to the usage of the language (e.g., 17b), a familiar idea, the true friend is
called, in the antithetical parallel member, BH�JO (Pro. 27: 6); and after
Pro. 17:17, XJFM� QB�dF, one who remains true in misfortune. To have such an
one is better than to have many of the so-called friends; and, as appears from
the contrast, to him who is so fortunate as to have one such friend, there comes
a blessing and safety. Immanuel has given the right explanation: “A man who
sets himself to gain many friends comes finally to be a loser (RB�ªFHILi WPWS),
for he squanders his means, and is impoverished in favour of others.” And
Schultens:

 At est amicus agglutinatus prae fratre. Rarum et carum esse genus
insinuatur, ac proinde intimam illam amicitiam, quae conglutinet
compingatque corda, non per multos spargendam, sed circumspecte et
ferme cum uno tantum ineundam.

Thus closes this group of proverbs with the praise of friendship deepened into
spiritual brotherhood, as the preceding, v. 19, with a warning against the
destruction of such a relation by a breach of trust not to be made good again.

CHAPTER 19

Pro. 19: 1. The plur. �Y�IR�, Pro. 18:24, is emphatic and equivalent to �YbIRÁ
�Y�IR�. The group 1-4 closes with a proverb which contains this catchword.
The first proverb of the group comes by WYTFPFVi into contact with Pro. 18:20,
the first proverb of the preceding group.

1 Better a poor man walking in his innocence,
Than one with perverse lips, and so a fool.

The contrast, Pro. 28: 6, is much clearer. But to correct this proverb in
conformity with that, as Hitzig does, is unwarrantable. The Syr., indeed,
translates here as there; but the Chald. assimilates this translation to the
Heb. text, which Theodotion, and after him the Syro-Hexapl., renders by uÎpeÃr
strebloÂxeilon aÏÂfrona. But does 1a form a contrast to 1b? Fleischer remarks:
“From the contrast it appears that he who is designated in 1b must be thought
of as RY��” [rich]; and Ewald, “Thus early the ideas of a rich man and of a
fool, or a despiser of God, are connected together.” Saadia understands LYSK
[a fool], after Job. 31:24, of one who makes riches his LSEkE [confidence].
Euchel accordingly translates: the false man, although he builds himself
greatly up, viz., on his riches. But LYSK designates the intellectually slothful,



in whom the flesh overweighs the mind. And the representation of the rich,
which, for 1b certainly arises out of 1a, does not amalgamate with LYSK, but
with WYTFPFVi �q��I. Arama is on the right track, for he translates: the rich who
distorts his mouth (cf. p. 104), for he gives to the poor suppliant a rude refusal.
Better Zöckler: a proud man of perverse lips and haughty demeanour. If one
with haughty, scornful lips is opposed to the poor, then it is manifestly one not
poor who thinks to raise himself above the poor, and haughtily looks down on
him. And if it is said that, in spite of this proud demeanour, he is a fool, then
this presents the figure of one proud of his wealth, who, in spite of his
emptiness and nequitia, imagines that he possesses a greatness of knowledge,
culture, and worth corresponding to the greatness of his riches. How much
better is a poor man than such an one who walketh (vid., on �TO, p. 56) in his
innocence and simplicity, with his pure mind wholly devoted to God and to
that which is good! — his poverty keeps him in humility which is capable of
no malicious conduct; and this pious blameless life is of more worth than the
pride of wisdom of the distinguished fool. There is in contrast to Tw�qi�I a
simplicity, aÎploÂthj, of high moral worth; but, on the other side, there is also a
simplicity which is worthless. This is the connecting thought which introduces
the next verse.

2 The not-knowing of the soul is also not good,
And he who hasteneth with the legs after it goeth astray.

Pro. 19: 2. Fleischer renders �PENE as the subj. and B���JLO as neut. pred.: in
and of itself sensual desire is not good, but yet more so if it is without foresight
and reflection. With this explanation the words must be otherwise accentuated.
Hitzig, in conformity with the accentuation, before us: if desire is without
reflection, it is also without success. But where �PN denotes desire or
sensuality, it is always shown by the connection, as e.g., Pro. 23: 2; here TJADA,
referring to the soul as knowing (cf. Psa. 139:14), excludes this meaning. But
�PN is certainly gen. subjecti; Luzzatto’s “self-knowledge” is untenable, for
this would require ��PiNA T�D ; Me−Ñri rightly glosses �PN T�D by LKEV�. After
this Zöckler puts Hitzig’s translation right in the following manner: where
there is no consideration of the soul, there is no prosperity. But that also is
incorrect, for it would require BW���YJ�; BW��JL is always pred., not a
substantival clause. Thus the proverb states that �PN T�D�JLB is not good,
and that is equivalent to �PN T�D�JLB T�YHe (for the subject to BW��JL is
frequently, as e.g., Pro. 17:26; 18: 5, an infinitive); or also: �PN T�D�JLB is
a virtual noun in the sense of the not-knowing of the soul; for to say T�D�JL
was syntactically inadmissible, but the expression is T�D�JLB, not T�D YLIbI



(YLIBibI), because this is used in the sense unintentionally or unexpectedly. The
�gA which begins the proverb is difficult. If we lay the principal accent in the
translation given above on “not good,” then the placing of �G first is a
hyperbaton similar to that in Pro. 17:26; 20:11; cf. ¥JÁ, 17:11; QRÁ, 13:10, as if
the words were: if the soul is without knowledge, then also (eo ipso) it is
destitute of anything good. But if we lay the principal accent on the “also,”
then the meaning of the poet is, that ignorance of the soul is, like many other
things, not good; or (which we prefer without on that account maintaining f148

the original connection of v. 1 and v. 2), that as on the one side the pride of
wisdom, so on the other ignorance is not good. In this case �G belongs more to
the subject than to the predicate, but in reality to the whole sentence at the
beginning of which it stands. To hasten with the legs (�JF, as Pro. 28:20)
means now in this connection to set the body in violent agitation, without
direction and guidance proceeding from the knowledge possessed by the soul.
He who thus hastens after it without being intellectually or morally clear as to
the goal and the way, makes a false step, goes astray, fails (vid., Pro. 8:36,
where YJI�iXO is the contrast to YJICiMO).

3 The foolishness of a man overturneth his way,
And his heart is angry against Jahve.

Pro. 19: 3. Regarding �LS, vid., at Pro. 11: 3; also the Arab. signification
“to go before” proceeds from the root conception pervertere, for first a letting
precede, or preceding (e.g., of the paying before the delivery of that which is
paid for: salaf, a pre-numbering, and then also: advanced money), consisting in
the reversal of the natural order, is meant. The way is here the way of life, the
walking: the folly of a man overturns, i.e., destroys, his life’s-course; but
although he is himself the fabricator of his own ruin, yet the ill-humour (�JAZF,
aestuare, vid., at Psa. 11: 6) of his heart turns itself against God, and he blames
(LXX essentially correct: aiÏtiaÌtai) God instead of himself, viz., his own
madness, whereby he has turned the grace of God into lasciviousness, cast to
the winds the instruction which lay in His providences, and frustrated the will
of God desiring his good. A beautiful paraphrase of this parable is found at Sir.
15:11-20; cf. Lam. 3:39.

4 Wealth bringeth many friends;
But the reduced — his friend separateth himself.

Pro. 19: 4. The very same contrast, though otherwise expressed, we had at
Pro. 14:20. Regarding ��H, vid., p. 44. LDF is the tottering, or he who has fallen
into a tottering condition, who has no resources, possesses no means. The
accentuation gives Mugrash to the word (according to which the Targ.



translates), for it is not the subject of DR�pFYI: the reduced is separated (pass.
Niph.) by his misfortunes, or must separate himself (reflex. Niph.) from his
friend (wH��R�M�, as Ecc. 4: 4, prae socio suo); but subject of the virtual pred.
DR�pFYI wH��R�M� : the reduced — his friend (WH�RM, as v. 7) separates himself,
i.e., (according to the nature of the Semitic substantival clause) he is such (of
such a fate) that his friend sets himself free, whereby wnmEMI may be omitted as
self-obvious; DRFPiNI means one who separates himself, Pro. 18: 1. If we make
LDF the subject of the separatur, then the initiative of the separation from the
friend is not expressed.

In vv. 5 and 9 we have the introductory proverb of two groups, the former of
which, in its close as well as its beginning, cannot be mistaken.

5 A lying witness remaineth not unpunished;
And he who breathes out lies escapeth not.

Pro. 19: 5. Regarding XÁYPiYF, vid., p. 107: as here we read it of false witness at
Pro. 6:19; 14: 5, 25. HQEnFYI JLO occurs four times before, the last of which is at
Pro. 17: 5. The LXX elsewhere translates �YBZK XYPY by eÏkkaiÂein yeudhÌ, to
kindle lies; but here by oÎ deÃ eÏgkalwÌn aÏdiÂkwj, and at v. 9 by oÎÃj d� aÏÃn eÏkkauÂshÄ
kakiÂan, both times changing only because yeudhÂj goes before, and instead of
yeudhÌÄ, the choice of a different rendering commended itself.

6 Many stroke the cheeks of the noble;
And the mass of friends belongeth to him who gives.

Pro. 19: 6. The phrase `LP YN�pi T�lXÁ signifies to stroke the face of any one,
from the fundamental meaning of the verb HLFXF, to rub, to stroke, Arab. khala,
with which the Heb., meaning to be sick, weak (viribus attritum esse), and the
Arabic: to be sweet (properly laevem et politum, glabrum esse, or palatum
demulcere, leniter stringere, contrast asperum esse ad gustum), are connected
(Fl.). The object of such insinuating, humble suing for favour is the BYDINF (from
BDFNF, instigare), the noble, he who is easily incited to noble actions,
particularly to noble-mindedness in bestowing gifts and in doing good, or who
feels himself naturally impelled thereto, and spontaneously practises those
things; cf. the Arab. krym, nobilis and liberalis (Fl.), and at Job. 21:28; parall.
�TfMÁ �YJI, a man who gives willingly, as HMFX� �YJI, Pro. 15:18, one who is
easily kindled into anger. Many (�YbIRÁ, as Job. 11:19) stroke the face of the
liberal (Lat. caput mulcent or demulcent); and to him who gives willingly and
richly belongs JAR�HF�LKF, the mass (the totality) of good friends, cf. Pro. 15:17;
there the art. of JAR�HF, according to the manner of expression of the Arab.



grammarians, stood for “the exhaustion of the characteristic properties of the
genus”: the friend who corresponds to the nature (the idea) of such an one;
here it stands for “the comprehension of the individuals of the genus;” all that
is only always friend. It lies near with Ewald and Hitzig to read JAR� HlOKUWi (and
every one is friend...) (HlOK = �lK, as Jer. 8:10, etc.); but why could not
JAR�HF�LKF be used as well as �DJH�LK, perhaps with the sarcastic appearance
which the above translation seeks to express? The LXX also had �RH LKW in
view, which it incorrectly translates paÌj deÃ oÎ kakoÂj, whereby the Syr. and the
Targ. are led into error; but �TfMÁ is not one and the same with DXÁ�O, vid.,
Pro. 18: 6. On the contrary, there certainly lies before us in v. 7 a mutilated
text. The tristich is, as we have shown, p. 12, open to suspicion; and the
violence which its interpretation needs in order to comprehend it, as a formal
part of 7ab, places it beyond a doubt, and the LXX confirms it that 7c is the
remainder of a distich, the half of which is lost.

Pro. 19: 7ab. We thus first confine our attention to these two lines, —

All the brethren of the poor hate him;
How much more do his friends withdraw themselves from him?

Regarding YkI �JÁ, quanto magis, vid., at Pro. 11:31; 15:11; 17: 7. In a similar
connection Pro. 14:20 spake of hatred, i.e., the cooling of love, and the
manifesting of this coldness. The brethren who thus show themselves here,
unlike the friend who has become a brother, according to Pro. 17:17, are
brothers-german, including kindred by blood relation. LkF has Mercha, and is
thus without the Makkeph, as at Psa. 35:10 (vid., the Masora in Baer’s Liber
Psalmorum, 1861, p. 133). Kimchi (Michlol 205a), Norzi, and others think that
caÝl (with BXR �MQ) is to be read as at Isa. 40:12, where LKFWi is a verb. But
that is incorrect. The case is the same as with TJE, 3:12; Psa. 47: 5; 60: 2. As
here eÔ with Mercha remains, so oÔ with Mercha in that twice occurring LKFWi;
that which is exceptional is this, that the accentuated LK is written thus twice,
not as the usual LKO, but as LKF with the Makkeph. The ground of the exception
lies, as with other peculiarities, in the special character of metrical
accentuation; the Mercha represents the place of the Makkeph, and �F thus
remains in the unchanged force of a Kametz-Chatuph. The plur. wQXáRF does not
stamp wH��RM as the defectively written plur.; the suffix eÝhu is always sing.,
and the sing. is thus, like JAR�HF, 6b, meant collectively, or better: generally (in
the sense of kind), which is the linguistic usage of these two words,
1Sa. 30:26; Job. 42:10. But it is worthy of notice that the Masoretic form here
is not wH��R�M�, but wH��R�Mi, with Sheva. The Masora adds to it the remark TYL,



and accordingly the word is thus written with Sheva by Kimchi (Michlol 202a
and Lex. under the word H�R), in Codd., and older editions. The Venet.,
translating by aÏpoÃ touÌ fiÂlou auÏtouÌ, has not noticed that. But how? Does the
punctuation WH�RMi mean that the word is here to be derived from JAR�M�,
maleficus? Thus understood, it does not harmonize with the line of thought.
From this it is much more seen that the punctuation of the inflected JAR�M�,
amicus, fluctuates. This word JAR�M� is a formation so difficult of
comprehension, that one might almost, with Olshausen, § 210; Böttcher, § 794;
and Lagarde, regard the M as the partitive �M, like the French des amis (cf.
Eurip. Med. 560: peÂnhta feuÂgei paÌj tij eÏkpodwÃn fiÂloj), or: something of
friend, a piece of friend, while Ewald and others regard it as possible that �RM
is abbreviated from H�ERiMI. The punctuation, since it treats the Tsere in
WH�RM, 4b f149 and elsewhere, as unchangeable, and here in WH�RMi as
changeable, affords proof that in it also the manner of the formation of the
word was incomprehensible.

Seeking after words which are vain.

Pro. 19: 7c. If now this line belongs to this proverb, then �d�RÁMi must be
used of the poor, and HmFH��JLO, or HmFH���L (vid., regarding the 15 Ker−Ñs, �L
for JL, at Psa. 100: 3), must be the attributively nearer designation of the
�YRMJ. The meaning of the Ker−Ñ would be: he (the poor man) hunts after mere
words, which — but no actions corresponding to them — are for a portion to
him. This is doubtful, for the principal matter, that which is not a portion to
him, remains unexpressed, and the HmFH���L [to him they belong] affords only
the service of guarding one against understanding by the �YRMJ the proper
words of the poor. This service is not in the same way afforded by HmFH� JLO
[they are not]; but this expression characterizes the words as vain, so that it is
to be interpreted according to such parallels as Hos. 12: 2: words which are
not, i.e., which have nothing in reality corresponding to them, verba nihili, i.e.,
the empty assurances and promises of his brethren and friends (Fl.). The old
translators all f150 read JL, and the Syr. and Targ. translate not badly: RYRI�i
JLF Y�lMI ; Symmachus, rÎhÂsesin aÏnupaÂrktoij. The expression is not to be
rejected: HYFHF JLO sometimes means to come to JLO, i.e., to nothing, Job. 6:21,
Eze. 21:32, cf. Isa. 15: 6; and JwH JLO, he is not = has no reality, Jer. 5:12,
HMH�JL �YRIMFJá, may thus mean words which are nothing (vain). But how
can it be said of the poor whom everything forsakes, that one dismisses him
with words behind which there is nothing, and now also that he pursues such
words? The former supposes always a sympathy, though it be a feigned one,



which is excluded by wHJUN�Vi [they hate him] and wQXáRF [withdraw
themselves]; and the latter, spoken of the poor, would be unnatural, for his
purposed endeavour goes not out after empty talk, but after real assistance. So
7c: pursuing after words which (are) nothing, although in itself not falling
under critical suspicion, yet only of necessity is connected with this proverb
regarding the poor. The LXX, however, has not merely one, but even four
lines, and thus two proverbs following 7b. The former of these distichs is:
EÏÂnnoia aÏgaqhÃ toiÌj eiÏdoÂsin auÏthÃn eÏggieiÌ, aÏnhÃr deÃ froÂnimoj euÎrhÂsei auÏthÂn; it is
translated from the Hebr. (eÏÂnnoia aÏgaqhÂ, 5: 2 = T�mZIMi), but it has a meaning
complete in itself, and thus has nothing to do with the fragment 7c. The second
distich is: OÎ pollaÃ kakopoiwÌn telesiourgeiÌ kakiÂan, oÎÃj deÃ eÏreqiÂzei loÂgouj ouÏ
swqhÂsetai. This oÎÃj deÃ eÏreqiÂzei loÂgouj is, without doubt, a translation of
�YRMJ �DRM (7c); loÂgouj is probably a corruption of loÂgoij (thus the
Complut.), not, he who pursueth words, but he who incites by words, as Homer
(Il. iv. 5 f.) uses the expression eÏreqizeÂmen eÏpeÂessi. The concluding words, ouÏ
swqhÂsetai, are a repetition of the Heb. �LMY JL (cf. LXX Pro. 19: 5 with
Pro. 28:26), perhaps only a conjectural emendation of the unintelligible HMH
JL. Thus we have before us in that oÎ pollaÃ kakopoiwÌn, k.t.l., the line lost
from the Heb. text; but it is difficult to restore it to the Hebrew. We have
attempted it, p. 13. Supposing that the LXX had before them HMH JL, then the
proverb is —

“He that hath many friends is rewarded with evil,
Hunting after words which are nothing;”

i.e., since this his courting the friendship of as many as possible is a hunting
after words which have nothing after them and come to nothing.

8 He that getteth understanding loveth his soul,
And he that values reasonableness will acquire good;

Pro. 19: 8. or, more closely, since this would be the translation of B��
JCFMiYI, Pro. 16:20; 17:20: so it happens, or it comes to this, that he acquires
good (= JCOMiLI HYFHF); the inf. with L is here, as at Pro. 18:24, the expression of
a fut. periphrasticum, as in the Lat. consecturus est. Regarding Bl��HNEQO, vid.,
Pro. 15:32, and HNFwBti RM��O p. 85. That the deportment of men is either care
for the soul, or the contrary of that, is a thought which runs through the Book
of Proverbs.

The group of proverbs (vv. 9-16) now following begins and closes in the same
way as the preceding.



9 A lying witness doth not remain unpunished,
And one who breathes out lies perisheth,

Pro. 19: 9. or goeth to ruin, for DBÁJF (R. DB, to divide, separate) signifies to
lose oneself in the place of the separated, the dead (Arab. in the infinite). In v.
5, instead of this aÏpoleiÌtai (LXX), the negative ouÏ swqhÂsetai is used, or as
the LXX there more accurately renders it, ouÏ diafeuÂcetai.

10 Luxury becometh not a fool;
How much less a servant to rule over princes.

Pro. 19:10. Thus also with HWFJNF JLO (3 p. Pil. non decet, cf. the adj. 26: 1)
17: 7 begins. YkI �JÁ rises here, as at v. 7, a minori ad majus: how much more
is it unbecoming = how much less is it seemly. The contrast in the last case is,
however, more rugged, and the expression harsher. “A fool cannot bear luxury:
he becomes by it yet more foolish; one who was previously a humble slave,
but how has attained by good fortune a place of prominence and power, from
being something good, becomes at once something bad: an insolent
sceleratus” (Fl.). Agur, xxx. 22 f., describes such a homo novus as an
unbearable calamity; and the author of the Book of Ecclesiastes, written in the
time of the Persian domination, speaks, Ecc. 10: 7, of such. The LXX
translates, kaiÃ eÏaÃn oiÏkeÂthj aÏÂrchtai meq� uÎÂbrewj dunasteuÂein, rendering the
phrase �YRIVFki by meq� uÎÂbrwej, but all other translators had �YRVbI before
them.

11 The discretion of a man maketh him long-suffering,
And it is a glory for him to be forbearing toward transgression.

Pro. 19:11. The Syr., Targum, Aquila, and Theodotion translate WPJ �YRJH
by makroqumiÂa, and thus read ¥YRIJáHA; but Rashi, Kimchi, and others remark
that ¥YRIJåHE is here only another vocalization for ¥YRIJáHA, which is impossible.
The Venet. also translates: NouÌj aÏnqrwÂpou mhkuneiÌ toÃn qumoÃn eÎautouÌ; the
correct word would be auÏtouÌ: the discretion (intellectus or intelligentia; vid.,
regarding LKEV�, Pro. 3: 4) of a man extends his anger, i.e., brings it about that
it continues long before it breaks out (vid., Pro. 14:29). One does not stumble
at the perf. in view of v. 7, Pro. 18: 8; 16:26, and the like; in the proverbial
style the fut. or the particip. is more common. In the synonymous parallel
member, �tRiJÁPiTI points to man as such: it is an honour to him to pass by a
transgression (particularly that which affects himself), to let it go aside, i.e., to
forbear revenge or punishment (cf. Arab. tjaÑwz ÿaly); thus also the divine
paÂresij (Rom. 3:25) is designated by Mic. 7:18; and in Amo. 7: 8; 8: 2, DBO�á
stands absol. for the divine remission or passing by, i.e., unavenging of sin.



12 A murmuring as of a lion is the wrath of the king,
And as dew on plants is his favour.

Pro. 19:12. Line 1 is a variation of 20: 2a; line 2a of Pro. 16:15 b. �JAZA is not
the being irritated against another, but generally ill-humour, fretfulness, bad
humour; the murmuring or growling in which this state of mind expresses itself
is compared to that of a lion which, growling, prepares and sets itself to fall
upon its prey (vid., Isa. 5:29, cf. Amo. 3: 4). Opposed to the ��Z stands the
beneficial effect of the ��CRF, i.e., of the pleasure, the delight, the satisfaction,
the disposition which shows kindness (LXX toÃ iÎlaroÃn auÏtouÌ). In the former
case all are afraid; in the latter, everything lives, as when the refreshing dew
falls upon the herbs of the field. The proverb presents a fact, but that the king
may mirror himself in it.

13 A foolish son is destruction for his father,
And a continual dropping are the contentions of a wife.

Pro. 19:13. Regarding TwOHA, vid., at Pro. 17: 4, cf. Pro. 10: 3. Line 2a is
expanded, Pro. 27:15, into a distich. The dropping is DR��O, properly striking
(cf. Arab. tirad, from tarad III, hostile assault) when it pours itself forth, stroke
(drop) after stroke = constantly, or with unbroken continuity. Lightning-flashes
are called (Jer Berachoth, p. 114, Shitomir’s ed.) �YDRW�, opp. �YQYSPM,
when they do not follow in intervals, but constantly flash; and b. Bechoroth
44a; TW�MWD, weeping eyes, TWPLWD, dropping eyes, and TWDRW�, eyes
always flowing, are distinguished. An old interpreter (vid., R. Ascher in
Pesachim II No. 21) explains DRE�O �LEDE by: “which drops, and drops, and
always drops.” An Arab proverb which I once heard from Wetzstein, says that
there are three things which make our house intolerable: aÑltåakåkå (= aÑldhalf), the
trickling through of rain; aÑlnakåkå, the contention of the wife; and aÑlbakåkå, bugs.

14 House and riches are a paternal inheritance,
But from Jahve cometh a prudent wife.

Pro. 19:14. House and riches (opulentia), which in themselves do not make
men happy, one may receive according to the law of inheritance; but a prudent
wife is God’s gracious gift, Pro. 18:22. There is not a more suitable word than
TLEkEViMÁ (fem. of LYkIViMÁ) to characterize a wife as a divine gift, making her
husband happy. LKEV� (Lk�ViHA) is the property which says: “I am named
modesty, which wears the crown of all virtues.” f151

15 Slothfulness sinketh into deep sleep,
And an idle soul must hunger.



Pro. 19:15. Regarding HMFd�RitÁ and its root-word �DARF, vid., at Pro. 10: 5.
LYpIHI, to befall, to make to get, is to be understood after Gen. 3:21; the obj.
�DJH�L�, viz., LC��FHE, is naturally to be supplied. In 15b the fut. denotes that
which will certainly happen, the inevitable. In both of its members the proverb
is perfectly clear; Hitzig, however, corrects 15a, and brings out of it the
meaning, “slothfulness gives tasteless herbs to eat.” The LXX has two
translations of this proverb, here and at Pro. 18: 8. That it should translate
HYMR by aÏndroÂgunoj was necessary, as Lagarde remarks, for the exposition of
the “works of a Hebrew Sotades.” But the Hebrew literature never sunk to
such works, wallowing in the mire of sensuality, and aÏndroÂgunoj is not at all
thus enigmatical; the Greek word was also used of an effeminate man, a man
devoid of manliness, a weakling, and was, as the LXX shows, more current in
the Alexandrine Greek than elsewhere.

16 He that keepeth the commandment keepeth his soul;
He that taketh no heed to his ways dies.

Pro. 19:16. As at 6:23, cf. Ecc. 8: 5, HWFCiMI is here the commandment of God,
and thus obligatory, which directs man in every case to do that which is right,
and warns him against that which is wrong. And WYKFRFDi HZ��b (according to
the Masora with Tsere, as in Codd. and old editions, not HZEWB) is the antithesis
of �kRidA RC�NO, Pro. 16:17. To despise one’s own way is equivalent to, to regard
it as worth no consideration, as no question of conscience whether one should
enter upon this way or that. Hitzig’s reading, RZ��p, “he that scattereth his
ways,” lets himself be drawn by the manifold objects of sensuality sometimes
in one direction and sometimes in another, is supported by Jer. 3:13, according
to which it must be Rz�PAMi; the conj. is not in the style of the Book of Proverbs,
and besides is superfluous. The LXX, which is fond of a quid pro quo — it
makes, 13b, a courtesan offering a sacrifice she had vowed of the wages of sin
of the quarrelsome woman — has here, as the Heb. text: oÎ katafronwÌn twÌn
eÎautouÌ oÎdwÌn aÏpoleiÌtai. Thus after the Ker−Ñ TMUYF, as also the Targ., Syro-
Hexap., and Luther; on the contrary, the Syr., Jerome, the Venet. adopt the
Cheth−Ñb TMFwY: he will become dead, i.e., dies no natural death. The Ker−Ñ is
more in the spirit and style of the Book of Proverbs (Pro. 15:10; 23:13; 10:21).

Pro. 19:17-21. These verses we take together. But we have no other reason
for making a pause at v. 21, than that v. 22 is analogous to v. 17, and thus
presents itself to us as an initial verse.

17 He lendeth to Jahve who is compassionate to the lowly,
And his bounty He requites to him.



Pro. 19:17. As at Pro. 14:31, �NWX is part. Kal. The Masoretically exact form
of the word is �N��X (as LZ��JWi, Pro. 20:14) with Mercha on the first syllable, on
which the tone is thrown back, and the HDM�H on the second. The Roman
legal phrase, mutui datione contrahitur obligatio, serves to explain the
fundamental conception of HWFLF, mutuo accipere, and HWFLiHI, mutuum dare
(vid., 22: 7). The construction, Exo. 22:24, “to make any one bound as a
debtor, obligare,” lies at the foundation of the genitive connection `H HW�LiMÁ
(not HWELM). With 17b cf. Pro. 12:14, where the subject of BY�IYF (Ker−Ñ) remains
in the background. �LMUgi (not WlMUG) is here his work done in the sense of good
exhibited. “Love,” Hedinger once said, “is an imperishable capital, which
always bears interest.” And the Archbishop Walther: nam Deo dat qui dat
inopibus, ipse Deus est in pauperibus. Dr. Jonas, as Dächsel relates, once gave
to a poor man, and said, “Who knows when God restores it!” There Luther
interposed: “As if God had not long ago given it beforehand!” This answer of
Luther meets the abuse of this beautiful proverb by the covetous.

Pro. 19:18. This proverb brings to view once more the pedagogic character
of this Older Book of Proverbs:

Correct thy son, for yet there is hope;
But go not too far to kill him.

That YkI is meant relatively, as at Pro. 11:15, is seen from Job. 11:18; 14: 7;
Jer. 31:16 f.; HWFQitI �Y��YkI is the usual expression for etemin spes est. Though
a son show obstinacy, and manifest a bad disposition, yet there is hope in the
training of the youth of being able to break his self-will, and to wean him from
his bad disposition; therefore his education should be carried forward with
rigorous exactness, but in such a way that wisdom and love regulate the
measure and limits of correction: ad eum interficiendum animam ne tollas
(animum ne inducas). ¦�EPiNA is not the subject, for in that case the word would
have been ¦JávFtI (2Ki. 14:10). It is the object: To raise the soul to something
is equivalent to, to direct his desire to it, to take delight in it. The teacher
should not seek correction as the object, but only as the means; he who has a
desire after it, to put the child to death in the case of his guilt, changes
correction into revenge, permits himself to be driven by passion from the
proper end of correction, and to be pushed beyond its limits. The LXX
translates freely eiÏj deÃ uÎÂbrin, for uÎÂbrij is unrestrained abuse, YRZKJ RSWM as
Immanuel glosses. Besides, all the ancients and also the Venet. translate WTYMH
as the inf. of TYMIH�. But Oetinger (for he translates: lift not thy soul to his cry,
for which Euchel: let not his complaining move thy compassion) follows the



derivation from HMFHF suggested by Kimchi, Me−Ñri, and Immanuel, and
preferred by Ralbag, so that �TYMIHá after the from TYKIbI is equivalent to
�TYFMiHE. But leaving out of view that HMH means strepere, not lamentari, and
that W�PN JVN means attention, not desire, Pro. 23:13 points out to us a better
interpretation.

Pro. 19:19. Another proverb with JVN:

A man of excessive wrath must suffer punishment;
For if thou layest hold of it, hindering it, thou makest it only worse.

The LXX, Syr., and Targ. translate as if the words were HMX RBÁgi (as HMX
LJAbÁ, Pro. 29:22). Theodotion, the Venet., and Luther render the Ker−Ñ �LDFgi;
Jerome’s impatiens is colourless. The Cheth−Ñb LRG gives no appropriate
meaning. The Arab. jaril means lapidosus (whence LR�Fg, cf. Aram. JsFpI =
yhÌfoj), and Schultens translates accordingly aspere scruposus iracundiae,
which is altogether after the manner of his own heavy style. Ewald translates
LR�gF as derived from the Arab jazyl, largus, grandis; but the possibility of the
passing over of R into Z, as maintained by Ewald and also by Hitzig, or the
reverse, is physiologically undemonstrable, and is confirmed by no example
worthy of mention. Rather it may be possible that the Heb. had an adj. LROgF or
LR�gF in the sense of stony, gravel-like, hard as gravel, but tow rather than
gravel would be appropriate to HMFX�. Hitzig corrects HMX LM�gO, “who acts in
anger;” but he says HMX �l��I, to recompense anger, Isa. 59:18; HMX LMG is
without support. This correction, however, is incomparably more feasible than
Böttcher’s, “moderate inheritance bears expiation;” HMFX� = HJFMiXE must mean
not only thick [curdled] milk, but also moderation, and Böttcher finds this
“sound.” From all these instances one sees that LRG is an error in transcription;
the Ker−Ñ HMFX��LDFgi rightly improves it, a man is thus designated whose
peculiarity it is to fall into a high degree of passionate anger (HL�FDGi HMFX�,
Dan. 11:44): such an one has to bear �NE�O, a fine, i.e., to compensate, for he has
to pay compensation or smart-money for the injury suffered, as e.g., he who in
strife with another pushes against a woman with child, so that injury befalls
her, Exo. 21:22. If we compare this passage with 2Sa. 14: 6, there appears for
LYcItÁ the meaning of taking away of the object (whether a person or a thing)
against which the passionate hothead directs himself. Therewith the meaning
of �SI�t D��Wi accords. The meaning is not that, LYcIHA, once is not enough, but
much rather must be repeated, and yet is without effect; but that one only
increases and heightens the HMX thereby. It is in vain to seek to spare such a



violent person the punishment into which he obstinately runs; much more
advisable is it to let him rage till he ceases; violent opposition only makes the
evil the greater. With �JI YkI, “denn wenn” [for then], cf. 2: 3, “ja wenn” [yea
if], and with D��Wi in the conclusion, Job. 14: 7 (a parallelism syntactically
more appropriate than Psa. 139:18).

20 Hearken to counsel, and receive instruction,
That thou mayest become wise afterwards.

Pro. 19:20. The rule of morals, Pro. 12:15 b, receives here the paraenetic
tone which is the keynote of the introduction 1-9. Löwenstein translates: that
thou mayest finally become wise. But ¦TEYRIXáJÁbI corresponds rather to our
“hinfort” [posthac] than to “endlich” [finally]. He to whom the warning is
directed must break with the self-willed, undisciplined TY�JR [beginning] of
his life, and for the future (toÃn eÏpiÂloipon eÏn sarkiÃ xroÂnon, 1Pe. 4: 2) become
wise. The relative contrast between the two periods of life is the same as at
Job. 8: 7.

21 Many are the thoughts in a man’s heart;
But Jahve’s counsel, that stands.

Pro. 19:21. In �wQTF lies, as at Isa. 40: 8, both: that the counsel of God (His
plan of the world and of salvation) is accomplished and comes into actual fact,
and that it continues. This counsel is the true reality elevated above the
checkered manifoldness of human purposes, aims, and subjectivities, which
penetrates and works itself out in history. The thoughts of a man thus gain
unity, substance, endurance, only in so far as he subjects himself to this
counsel, and makes his thoughts and actions conformable and subordinate to
this counsel.

Pro. 19:22. The series makes a new departure with a proverb regarding the
poor (cf. v. 17):

A man’s delight is his beneficence;
And better is a poor man than a liar.

The right interpretation will be that which presses upon TWAJátÁ no strange
meaning, and which places the two parts of the verse in an inner mutual
relation ethically right. In any case it lies nearer to interpret TWJT, in relation
to man, actively than passively: that which makes man worthy of desire
(Rashi), adorns and distinguishes him (Kimchi, Aben-Ezra); or, that which is
desired by man, is above all things sought for (Luzzatto); and, in like manner,
the Heb. meaning for �dSiXÁ lies nearer than the Aram. (vid., Pro. 14:34): the



pleasure of a man is his disgrace (Ralbag). Thus Bertheau’s translation: the
desire of a man is his charitas, must mean: that which brings to a man true joy
is to act amiably. But is that, thus generally expressed, true? And if this were
the thought, how much more correctly and distinctly would it be expressed by
DSEXE T�V�á �DFJFLF HXFMiVI (cf. Pro. 21:15)! Hitzig so rightly reminded by
WDSX of the Pharisee who thanks God that he is not as other men; the word
ought to have been DSX to remove every trace of self-satisfaction. Hitzig
therefore proposes from the LXX and the Vulgate the text-correction TJÁwBtiMI,
and translates, “from the revenue of a man is his kind gift;” and Ewald, who is
satisfied with TJÁwBti, “the gain of a man is his pious love.” The latter is more
judicious: DSX (love) distributed is in reality gain (according to v. 17); but
22b corresponds rather with the former: “better is he who from want does not
give HJWBT, than he who could give and says he has nothing.” But was there
then need for that karpoÂj of the LXX? If a poor man is better than a lord given
to lying, — for �YJI with �RF is a man of means and position, — i.e., a poor
man who would give willingly, but has nothing, than that man who will not
give, and therefore lies, saying that he has nothing; then 22a means that the
will of a man (cf. TWJT, Pro. 11:23) is his doing good (vid., regarding DSEXE, ad
Pro. 3: 3), i.e., is its soul and very essence. Euchel, who accordingly translates:
the philanthropy of a man consists properly in his goodwill, rightly compares
the Rabbinical proverb, �WWKTY� DBLBW �Y�MMH DXJW HBRMH DXJ, i.e.,
one may give more or less, it all depends on the intention, the disposition.

23 The fear of Jahve tendeth to life;
Satisfied, one spendeth the night, not visited by evil.

Pro. 19:23. The first line is a variation of Pro. 14:27 a. How the fear of God
thus reacheth to life, i.e., helps to a life that is enduring, free from care and
happy, 23b says: the promises are fulfilled to the God-fearing, Deu. 11:15 and
Lev. 26: 6; he does not go hungry to bed, and needs fear no awakening in
terror out of his soft slumber (Pro. 3:24). With W explic., 23a is explained. JAB�VF
�YLI means to spend the night (the long night) hungry. as �wR�F �YLI, Job. 24: 7,
to pass the night in nakedness (cold). DQAPiNI, of visitation of punishment, we
read also at Isa. 29: 6, and instead of �RFbI, as it might be according to this
passage, we have here the accus. of the manner placing the meaning of the
Niph. beyond a doubt (cf. Pro. 11:15, �RÁ, in an evil manner). All is in
harmony with the matter, and is good Heb.; on the contrary, Hitzig’s ingenuity
introduces, instead of JAB�VFWi, an unheard of word, �RÁVFWi, “and he stretches
himself.” One of the Greeks excellently translates: kaiÃ eÏmplhsqeiÃj
auÏlisqhÂsetai aÏÂneu eÏpiskophÌj ponhraÌj. The LXX, which instead of �R,



gnwÌsij, translates thus, JAd�, discredits itself. The Midrash — Lagarde says of
its translation — varies in colour like an opal. In other words, it handles the
text like wax, and forms it according to its own taste, like the Midrash with its
“read not so, but so.”

24 The slothful hath thrust his hand into the dish;
He bringeth it not again to his mouth.

Pro. 19:24. This proverb is repeated in a different form, Pro. 26:15. The
figure appears, thus understood, an hyperbole, on which account the LXX
understand by TXLC the bosom of lap, koÂlpon; Aquila and Symmachus
understand by it the arm-pit, masxaÂlhn of maÂlhn; and the Jewish interpreters
gloss it by QYX (Kimchi) or QWLXH �RQ, the slit (Ita. fenditura) of the shirt.
But the domestic figure, 2Ki. 21:13, places before us a dish which, when it is
empty, is wiped and turned upside down; f152 and that the slothful when he eats
appears too slothful to bring his hand, e.g., with the rice or the piece of bread
he has taken out of the dish, again to his mouth, is true to nature: we say of
such a man that he almost sleeps when he eats. The fut. after the perf. here
denotes that which is not done after the former thing, i.e., that which is
scarcely and only with difficulty done; �L � �gA may have the meaning of “yet
not,” as at Psa. 129: 2; but the sense of “not once” = ne...quidem, lies here
nearer Deu. 23: 3.

25 The scorner thou smitest, and the simple is prudent;
And if one reprove the man of understanding, he gaineth knowledge

Pro. 19:25. Hitzig translates in a way that is syntactically inexact: smite the
scorner, so the simple becomes prudent; that would have required at least the
word �RI�IYAWi: fut. and fut. connected by W is one of many modes of expression
for the simultaneous, discussed by me at Hab. 3:10. The meaning of the
proverb has a complete commentary at Pro. 21:11, where its two parts are
otherwise expressed with perfect identity of thought. In regard to the �L�, with
whom denunciation and threatening bear no fruit (Pro. 13: 1; 15:12), and
perhaps even produce the contrary effect to that intended (Pro. 9: 7), there
remains nothing else than to vindicate the injured truths by means of the
private justice of corporal punishment. Such words, if spoken to the right man,
in the right spirit, at the right time, may affect him with wholesome terrors; but
even though he is not made better thereby, yet the simple, who listens to the
mockeries of such not without injury, will thereby become prudent (gain
�YRI�iHE = HMFRi�F, prudence, as at Pro. 15: 5), i.e., either arrive at the
knowledge that the mockery of religion is wicked, or guard himself against
incurring the same repressive measures. In 25b XÁKI�HWi is neither inf.



(Umbreit), which after Pro. 21:11b must be XÁKI�HBiw, nor impr. (Targ., Ewald),
which according to rule is XÁK��H, but the hypothetic perf. (Syr.) with the most
general subject (Merc., Hitzig): if one impart instruction to the (dat. obj. as
Pro. 9: 7; 15: 2) man of understanding (vid., Pro. 16:21), then he acquires
knowledge, i.e., gains an insight into the nature and value of that which one
wishes to bring him to the knowledge of (TJAdA �YBIH�, as Pro. 29: 7; cf. 8: 5).
That which the deterring lesson of exemplary punishment approximately
effects with the wavering, is, in the case of the man of understanding, perfectly
attained by an instructive word.

We have now reached the close of the third chief section of the older Book of
Proverbs. All the three sections begin with �KFXF �b�, Pro. 10: 1; 13: 1; 15:20.
The Introduction, 1-9, dedicates this collection of Solomonic proverbs to
youth, and the three beginnings accordingly relate to the relative duties of a
son to his father and mother. We are now no longer far from the end, for
Pro. 22:17 resumes the tone of the Introduction. The third principal part would
be disproportionately large if it extended from Pro. 15: 1 to Pro. 22:15. But
there does not again occur a proverb beginning with the words “son of man.”
We can therefore scarcely go wrong if we take Pro. 19:26 as the
commencement of a fourth principal part. The Masora divides the whole
Mishle into eight sedarim, which exhibit so little knowledge of the true
division, that the parashas (sections) Pro. 10: 1; 22:17 do not at all find their
right place. f153

The MSS, however, contain evidences that this Hagiograph was also anciently
divided into parashas, which were designated partly by spaces between the
lines (sethumoth) and partly by breaks in the lines (phethucoth). In Baer’s Cod.
Jamanensis, f154 after Pro. 6:19, there is the letter P written on the margin as
the mark of such a break. With Pro. 6:20 (vid., l.c.) there indeed commences a
new part of the introductory Mashal discourses. But, besides, we only seldom
meet with f155 coincidences with the division and grouping which have
commended themselves to us. In the MS of the Graecus Venetus, Pro. 19:11,
16, and 19 have their initial letters coloured red; but why only these verses, is
not manifest. A comparison of the series of proverbs distinguished by such
initials with the Cod. Jaman. and Cod. II of the Leipzig City Library, makes it
more than probable that it gives a traditional division of the Mishle, which may
perhaps yet be discovered by a comparison of MSS. f156

But this much is clear, that a historico-literary reconstruction of the Mishle,
and of its several parts, can derive no help from this comparison.

Pro. 19:26. With Pro. 19:26 there thus begins the fourth principal part of the
Solomonic collection of proverbs introduced by 1-9.



He that doeth violence to his father and chaseth his mother,
Is a son that bringeth shame and disgrace.

The right name is given in the second line to him who acts as is described in
the first. Dd��I means properly to barricade [obstruere], and then in general to
do violence to, here: to ruin one both as to life and property. The part., which
has the force of an attributive clause, is continued in the finite: qui matrem
fugat; this is the rule of the Heb. style, which is not filomeÂtoxoj, Gesen. §
134, Anm. 2. Regarding �YBIM�, vid., at Pro. 10: 5; regarding the placing
together of RYpIXiHEWi �YBIH�, vid., Pro. 13: 5, where for �YBIH�, to make shame,
to be scandalous, the word �YJIBiHI, which is radically different, meaning to
bring into bad odour, is used. The putting to shame is in ��b (kindred with
Arab. baÑth) thought of as disturbatio (cf. suÂgxusij) (cf. at Psa. 6:11), in RP�XF
(khfr) as opertio (cf. Cicero’s Cluent. 20: infamia et dedecore opertus), not, as
I formerly thought, with Fürst, as reddening, blushing (vid., Psa. 34: 6). Putting
to shame would in this connection be too weak a meaning for RYpIXiMÁ. The
paedagogic stamp which v. 26 impresses on this fourth principal part is made
yet further distinct in the verse that now follows.

27 Cease, my son, to hear instruction,
To depart from the words of knowledge.

Pro. 19:27. Oetinger correctly: cease from hearing instruction if thou wilt
make no other use of it than to depart, etc., i.e., cease to learn wisdom and
afterwards to misuse it. The proverb is, as Ewald says, as “bloody irony;” but it
is a dissuasive from hypocrisy, a warning against the self-deception of which
Jam. 1:22-24 speaks, against heightening one’s own condemnation, which is
the case of that servant who knows his lord’s will and does it not, Luk. 12:47.
LDAXF, in the meaning to leave off doing something further, is more frequently
construed with L seq. infin. than with �M (cf. e.g., Gen. 11: 8 with 1Ki. 15:21);
but if we mean the omission of a thing which has not yet been begun, then the
construction is with L, Num. 9:13, Instead of T�g�iLI, there might have been
also used T�g�ilIMI (omit rather...than...), and T�G�i �JAMÁLi would be more
distinct; but as the proverb is expressed, TWG�L is not to be mistaken as the
subord. infin. of purpose. The LXX, Syr., Targ., and Jerome do violence to the
proverb. Luther, after the example of older interpreters: instruction, that which
leads away from prudent learning; but musar always means either discipline
weaning from evil, or education leading to good.

28 A worthless witness scoffeth at right;
And the mouth of the godless swalloweth up mischief.



Pro. 19:28. The Mosaic law does not know the oath of witnesses; but the
adjuring of witnesses to speak the truth, Lev. 4: 1, places a false statement
almost in the rank of perjury. The �pF�iMI, which legally and morally binds
witnesses, is just their duty to state the matter in accordance with truth, and
without deceitful and malicious reservation; but a worthless witness (vid.,
regarding LJAyALIbI, Pro. 6:12) despiseth what is right (�YLIYF with accus.-obj. like
Pro. 14: 9), i.e., scornfully disregards this duty. Under 28b Hitzig remarks that
�LB only in Kal means to devour, but in Piel, on the contrary, to absorb =
annihilate; therefore he reads with the LXX and Syr. �YdI [justice] instead of
�WEJF [mischief]: the mouth of the wicked murders that which is right, properly,
swallows down his feeling of right. But �lÁbI interchanges with �LÁbF in the
sense of swallowing only, without the connected idea of annihilation; cf.
�lÁBÁki for the continuance [duration] of a gulp = for a moment, Num. 4:20
with Job. 7:29; and one can thus understand 28b without any alteration of the
text after Job. 15:16; cf. 20:12-15, as well as with the text altered after
Isa. 3:12, by no means so that one makes �WJ the subject: mischief swallows
up, i.e., destroys, the mouth of the wicked (Rashi); for when “mouth” and “to
swallow” stand connected, the mouth is naturally that which swallows, not that
which is swallowed (cf. Ecc. 10:12: the mouth of the fool swallows, i.e.,
destroys, him). Thus 28b means that wickedness, i.e., that which is morally
perverse, is a delicious morsel for the mouth of the godless, which he eagerly
devours; to practise evil is for him, as we say, “ein wahrer Genuss” [a true
enjoyment].

29 Judgments are prepared for scorners,
And stripes for the backs of fools.

Pro. 19:29. �Y�IPF�i never means punishment which a court of justice inflicts,
but is always used of the judgments of God, even although they are inflicted by
human instrumentality (vid., 2Ch. 24:24); the singular, which nowhere occurs,
is the segolate n. act. �PE�E = ��P�i, 2Ch. 20: 9, plur. �Y�IwP�i. Hitzig’s
remark: “the judgment may, after v. 25, consist in stripes,” is misleading; the
stroke, T�kHA, there is such as when, e.g., a stroke on the ear is applied to one
who despises that which is holy, which, under the circumstances, may be
salutary; but it does not fall under the category of shephuthim, nor properly
under that of T�MLUHáMÁ. The former are providential chastisements with which
history itself, or God in history, visits the despiser of religion; the latter are
strokes which are laid on the backs of fools by one who is instructing them, in
order, if possible, to bring them to thought and understanding. ��KNF, here



inflected as Niph., is used, as Job. 15:23, as meaning to be placed in readiness,
and thus to be surely imminent. Regarding mahaluÔmoth, vid., at Pro. 18: 6.

CHAPTER 20

Pro. 20: 1. This proverb warns against the debauchery with which free-
thinking is intimately associated.

Wine is a mocker, mead boisterous;
And no one who is overtaken thereby is wise.

The article stands with �YIYA. Ewald maintains that in Proverbs 10-22: 6 the
article occurs only here and at Pro. 21:31, and that it is here, as the LXX
shows, not original. Both statements are incorrect. The article is found, e.g., at
Pro. 19: 6; 18:18, 17, and here the personification of “wine” requires it; but
that it is wanting to RK� shows how little poetry delights in it; it stands once
for twice. The effects of wine and mead (RKF�� from RKA�F, to stop, obstruct,
become stupid) are attributed to these liquors themselves as their property.
Wine is a mocker, because he who is intoxicated with it readily scoffs at that
which is holy; mead is boisterous (cf. HyFMI�H, Pro. 7:11), because he who is
inebriated in his dissolute madness breaks through the limits of morality and
propriety. He is unwise who, through wine and the like, i.e., overpowered by it
(cf. 2Sa. 13:28), staggers, i.e., he gives himself up to wine to such a degree that
he is no longer master of himself. At Pro. 5:19 we read, Bi HGF�F, of the
intoxication of love; here, as at Isa. 28: 7, of the intoxication of wine, i.e., of
the passionate slavish desire of wine or for wine. The word “Erpicht”
[avidissimus], i.e., being indissolubly bound to a thing, corresponds at least in
some degree to the idea. Fleischer compares the French: eÑtre fou de quelque
chose. Isa. 28: 7, however, shows that one has to think on actual staggering,
being overtaken in wine.

2 A roaring as of a lion is the terror of the king;
And he that provoketh him forfeiteth his life.

Pro. 20: 2. Line first is a variation of Pro. 19:12. The terror which a king
spreads around (¥LEME, gen. subjecti., as, e.g., at Job. 9:34 and generally) is like
the growling of a lion which threatens danger. The thought here suggested is
that it is dangerous to arouse a lion. Thus �RbIJATiMI does not mean: he who is
angry at him (Venet.: xolouÂmenoj auÏtwÌÄ), but he who provokes him (LXX, Syr.,
Targ., Jerome, Luther). Rb�JATiHI signifies, as we saw at Pro. 14:16, to be in a
state of excessive displeasure, extreme anger. Here the meaning must be: he
who puts him into a state of anger (LXX, oÎ parocuÂnwn auÏtoÂn, in other
versions with the addition of kaiÃ eÏpimignuÂmenoj, who conducts himself



familiarly towards him = WBRi�FTM). But can mitharvo have this meaning? That
the Hithpa. of transitive stems, e.g., �n�XÁTiHI (1Ki. 8:59) and Rm�tÁ�iHI
(Mic. 6:16), is construed with the accus. of that which any one performs for
himself (cf. Ewald’s Gramm. Arab. § 180), is not unusual; but can the Hithpa.
of the intrans. RB�, which signifies to fall into a passion, “express with the
accusative the passion of another excited thereby” (Ewald, § 282a)? There is
no evidence for this; and Hitzig’s conjecture, �RbI�iTAMi (Tiphel of the Targ.
R�B�átÁ = HRFBi�E), is thus not without occasion. But one might suppose that
Rb�JATiHI, as the reflexive of a Piel or Hiphil which meant to be put into a state
of anger, may mean to draw forth the anger of any one, as in Arab., the VIIIth
form (Hithpa.) of håadår, to be present, with the accus. as reflexive of the IVth
form, may mean: sibi aliquid praesens sistere. Not so difficult is J�FXF with the
accus. of that which is missing, vid., Pro. 8:36 and Hab. 2:10.

3 It is an honour to a man to remain far from strife;
But every fool showeth his teeth.

Pro. 20: 3. Or better: whoever is a fool quisquis amens, for the emphasis
does not lie on this, that every fool, i.e., every single one of this sort, contends
to the uttermost; but that whoever is only always a fool finds pleasure in such
strife. Regarding �lÁgATiHI, vid., Pro. 17:14; 18: 1. On the contrary, it is an
honour to a man to be peaceable, or, as it is here expressed, to remain far from
strife. The phrase may be translated: to desist from strife; but in this case the
word would be pointed TBO�i, which Hitzig prefers; for TBE�E from TBÁ�F means,
2Sa. 23: 7, annihilation (the termination of existence); also Exo. 21:19, �tBi�I
does not mean to be keeping holy day; but to be sitting, viz., at home, in a state
of incapability for work. Rightly Fleischer: “�MI B�AYF, like Arab. kåÿad såan, to
remain sitting quiet, and thus to hold oneself removed from any kind of
activity.” He who is prudent, and cares for his honour, not only breaks off
strife when it threatens to become passionate, but does not at all enter into it,
keeps himself far removed from it.

4 At the beginning of the harvest the sluggard plougheth not;
And so when he cometh to the reaping-time there is nothing.

Pro. 20: 4. Many translators (Symmachus, Jerome, Luther) and interpreters
(e.g., Rashi, Zöckler) explain: propter frigus; but �REXO is, according to its
verbal import, not a synon. of RQO and HnFCI, but means gathering = the time of
gathering (synon. �YSIJF), from �RÁXF, carpere, f157 as harvest, the time of the
karpiÂzein, the plucking off of the fruit; but the harvest is the beginning of the
old Eastern agricultural year, for in Palestine and Syria the time of ploughing



and sowing with the harvest or early rains (�YRIXF = HR�EY, Neh. 7:24;
Ezr. 2:18) followed the fruit harvest from October to December. The �MI is thus
not that of cause but of time. Thus rendered, it may mean the beginning of an
event and onwards (e.g., 1Sa. 30:25), as well as its termination and onwards
(Lev. 27:17): here of the harvest and its ingathering and onwards. In 4b, the
Cheth−Ñb and Ker−Ñ vary as at Pro. 18:17. The fut. LJO�iYI would denote what
stands before the sluggard; the perf. LJÁ�FWi places him in the midst of this, and
besides has this in its favour, that, interpreted as perf. hypotheticum, it makes
the absence of an object to LJ� more tenable. The Cheth−Ñb, LJ��FWi, is not to be
read after Psa. 109:10: he will beg in harvest — in vain (Jerome, Luther), to
which Hitzig well remarks: Why in vain? Amid the joy of harvest people
dispense most liberally; and the right time for begging comes later. Hitzig
conjecturally arrives at the translation:

“A pannier the sluggard provideth not;
Seeketh to borrow in harvest, and nothing cometh of it.”

But leaving out of view the “pannier,” the meaning “to obtain something as a
loan,” which LJ� from the connection may bear, is here altogether imaginary.
Let one imagine to himself an indolent owner of land, who does not trouble
himself about the filling and sowing of his fields at the right time and with
diligence, but leaves this to his people, who do only as much as is commanded
them: such an one asks, when now the harvest-time has come, about the
ingathering; but he receives the answer, that the land has lain unploughed,
because he had not commanded it to be ploughed. When he asks, there is
nothing, he asks in vain (�YIJFWF, as at Pro. 14: 6; 13: 4). Me−Ñri rightly explains
�REXOM� by H�YRXH �MZ TLXTM, and 4b by: “so then, when he asks at harvest
time, he will find nothing;” on the other hand, the LXX and Aram. think on
�RX, carpere conviciis, as also in Codd. here and there is found the
meaningless �R�XOM�.

5 The purpose in the heart of a man is deep water;
But a man of understanding draweth it out.

Pro. 20: 5. “Still waters are deep.” Like such deep waters (Pro. 18: 4) is that
which a man hath secretly (Isa. 29:15) planned in his heart. He keeps it secret,
conceals it carefully, craftily misleads those who seek to draw it out; but the
man of HNFwBti, i.e., one who possesses the right criteria for distinguishing
between good and bad, true and false, and at the same time has the capacity to
look through men and things, draws out (the Venet. well, aÏneÂlcei) the secret
HCF��, for he penetrates to the bottom of the deep water. Such an one does not
deceive himself with men, he knows how to estimate their conduct according



to its last underlying motive and aim; and if the purpose is one that is
pernicious to him, he meets it in the process of realization. What is here said is
applicable not only to the subtle statesman and the general, but also the
pragmatical historian and the expositor, as, e.g., of a poem such as the book of
Job, the idea of which lies like a pearl at the bottom of deep water.

6 Almost every one meeteth a man who is gracious to him;
But a man who standeth the test, who findeth such a one?

Pro. 20: 6. As �YNWMJ RYCI, Pro. 13:17, signifies a messenger in whom there
is confidence, and �YNWMJ DJ�, Pro. 14: 5, a witness who is altogether truthful,
so �YNIwMJå �YJI is a man who remains true to himself, and maintains fidelity
toward others. Such an one it is not easy to find; but patrons who make
promises and awaken expectations, finally to leave in the lurch him who
depends on them — of such there are many. This contrast would proceed from
6a also, if we took JRFQF in the sense of to call, to call or cry out with
ostentation: multi homines sunt quorum suam quisque humanitatem proclamat
(Schelling, Fleischer, Ewald, Zöckler, and also, e.g., Me−Ñri). But �dSiXÁ �YJI is
certainly to be interpreted after 11:17, Isa. 57: 1. Recognising this, Hitzig
translates: many a man one names his dear friend; but in point of style this
would be as unsuitable as possible. Must JRFQiYI then mean vocat? A more
appropriate parallel word to JCFMF is JRFQF = HRFQF, according to which, with
Oetinger, Heidenheim, Euchel, and Löwenstein, we explain: the greater part of
men meet one who shows himself to them (to this or that man) as DSEXE �YJI, a
man well-affectioned and benevolent; but it is rare to find one who in his
affection and its fruits proves himself to be true, and actually performs that
which was hoped for from him. Luther translates, with the Syr. and Targ. after
Jerome: Viel Menschen werden From gerhümbt [many men are reputed pious];
but if JRFQIYI were equivalent to JR�qFYI, then DSEXE �YJI ought to have been used
instead of WDSX §YJ. The LXX read DSX §YJ RQY �DJ BRÁ, man is
something great, and a compassionate man is something precious; but it costs
trouble to find out a true man. The fundamental thought remains almost the
same in all these interpretations and readings: love is plentiful; fidelity, rare;
therefore DSX, of the right kind, after the image of God, is joined to TMJ.

7 He who in his innocence walketh as one upright,
Blessed are his children after him!

Pro. 20: 7. We may not take the first line as a separate clause with QYdICÁ, as
subject (Van Dyk, Elster) or predicate (Targ.); for, thus rendered, it does not
appropriately fall in as parallel to the second line, because containing nothing
of promise, and the second line would then strike in at least not so



unconnectedly (cf. on the contrary, Pro. 10: 9; 14:25). We have before us a
substantival clause, of which the first line is the complex subject. But Jerome,
the Venet., and Luther erroneously: the just man walking in his innocence; this
placing first of the adj. is in opposition to the Hebr. syntax. We must, if the
whole is to be interpreted as nom., regard QYDC as permutative: one walking in
his innocence, a righteous one. But, without doubt, tsedek is the accus. of the
manner; in the manner of one righteous, or in apposition: as one righteous; cf.
Job. 31:26 with Mic. 2: 7. Thus Hitzig rightly also refers to these two passages,
and Ewald also refers to Pro. 22:11; 24:15. To walk in his innocence as a
righteous man, is equivalent to always to do that which is right, without laying
claim to any distinction or making any boast on that account; for thereby one
only follows the impulse and the direction of his heart, which shows itself and
can show itself not otherwise than in unreserved devotion to God and to that
which is good. The children after him are not the children after his death
(Gen. 24:67); but, according to Deu. 4:40, cf. Job. 21:21, those who follow his
example, and thus those who come after him; for already in the lifetime of
such an one, the benediction begins to have its fulfilment in his children.

The following group begins with a royal proverb, which expresses what a king
does with his eyes. Two proverbs, of the seeing eye and the necessary opening
of the eyes, close it.

8 A king sitting on the seat of justice,
Scattereth asunder all evil with his eyes.

Pro. 20: 8. Excellently the Venet. eÏpiÃ qroÂnou diÂkhj, for �YDI�Js�kI is the
name of the seat of rectitude (the tribunal), as the “throne of grace,” Heb. 4:17,
is the name of the capporeth as the seat of mercy; the seat of the judge is
merely called JSK; on the other hand, �YD�JSK is the contrast of T�wHA Js�kI,
Psa. 94:20: the seat from which the decision that is in conformity with what is
right (cf. e.g., Jer. 5:28) goes forth, and where it is sought. As little here as at v.
26 is there need for a characterizing adj. to melek; but the LXX hits the
meaning for it, understands such to �YD: oÎÂtan basileuÃj diÂkaioj kaqiÂshÄ eÏpiÃ
qroÂnou. By the “eyes” are we then to understand those of the mind: he sifts,
dignoscit, with the eyes of the mind all that is evil, i.e., distinguishes it
subjectively from that which is not evil? Thus Hitzig by a comparison of
Psa. 11: 4; 139: 3 (where Jerome has eventilasti, the Vulg. investigasti).
Scarcely correctly, for it lies nearer to think on the eyes in the king’s head
(vid., Pro. 16:15); in that case: to winnow (to sift) means to separate the good
and the bad, but first mediately: to exclude the bad; finally, v. 26 leads to the
conclusion that HREZFMi is to be understood, not of a subjective, but of an actual
scattering, or separating, or driving away. Thus the penetrating, fear-inspiring



eyes of the king are meant, as Immanuel explains: HJYP LKB �TWJ RZPMW
WYNPM �XYRBM WYNY� TYYJRB. But in this explanation the personal rendering
of �RF�LkF is incorrect; for mezareh, meant of the driving asunder of persons,
requires as its object a plur. (cf. 26a). Col-ra is understood as neut. like 5:14.
Before the look of a king to whom it belongs to execute righteousness and
justice (Isa. 16: 5), nothing evil stands; criminal acts and devices seen through,
and so also judged by these eyes, are broken up and scattered to all the winds,
along with the danger that thereby threatened the community. It is the
command: “put away the evil” (Deu. 13: 6 [5]), which the king carries into
effect by the powerful influence of his look. With col-ra there is connected the
thought that in the presence of the heavenly King no one is wholly free from
sin.

9 Who can say I have made my heart clean,
I am pure from my sins?

Pro. 20: 9. It is the same time thought that Solomon expresses in his prayer
at the consecration of the temple, 1Ki. 8:46: there is no man who sinneth not.
To cleanse his heart (as Psa. 73:13), is equivalent to to empty it, by self-
examination and earnest effort after holiness, of all impure motives and
inclinations; vid., regarding HKZ, to be piercing, shining brightly, cloudlessly
pure, Fleischer in Levy’s Chald. Wörterbuch, i. 424. The consequence of T�kZA
is, becoming pure; and the consequence of BL� T�kZA, i.e., of the purifying of
the heart, the being pure from sinful conduct: I have become pure from my
sins, i.e., from such as I might fall into by not resisting temptations; the suffix
is not understood as actual, but as potential, like Psa. 18:24. No one can boast
of this, for man’s knowledge of himself and of his sins remains always limited
(Jer. 17: 9 f.; Psa. 19:13); and sin is so deeply rooted in his nature (Job. 14: 4;
15:14-16), that the remains of a sinful tendency always still conceal
themselves in the folds of his heart, sinful thoughts still cross his soul, sinful
inclinations still sometimes by their natural force overcome the moral
resistance that opposes them, and stains of all kinds still defile even his best
actions.

Pro. 20:10. This proverb passes sentence of condemnation against gross sins
in action and life.

Diverse stones, diverse measures —
An abomination to Jahve are they both.

The stones are, as at Pro. 11: 1; 16:11, those used as weights. Stone and stone,
ephah and ephah, means that they are of diverse kinds, one large and one small
(the LXX, in which the sequence of the proverbs from v. 10 is different, has



meÂga kaiÃ mikroÂn), so that one may be able deceitfully to substitute the one for
the other. HPFYJ� (from HPFJF, to bake) may originally have been used to
designate such a quantity of meal as supplied a family of moderate wants; it
corresponds to the bath (Eze. 45:11) as a measure for fluids, and stands here
synecdochically instead of all the measures, including, e.g., the cor, of which
the ephah was a tenth part, and the seah, which was a third part of it. 10b =
17: 5, an echo of Lev. 19:36; Deu. 25:13-16. Just and equal measure is the
demand of a holy God; the contrary is to Him an abhorrence.

11 Even a child maketh himself known by his conduct,
Whether his dispostion be pure and whether it be right.

Pro. 20:11. If LLF�áMÁ may be here understood after the use of LL���, to play,
to pass the time with anything, then �gA refers thereto: even by his play
(Ewald). But granting that LL���Mi [children], synon. with R�N, had occasioned
the choice of the word LL�M (vid., Fleischer on Isa. 3: 4), yet this word never
means anything else than work, an undertaking of something, and
accomplishing it; wherefore Böttcher proposes WYLFwL�áMÁ, for LwL�áMÁ may have
meant play, in contradistinction to LLF�áMÁ. This is possible, but conjectural.
Thus gam is not take along with b’amalalav. That the child also makes himself
known by his actions, is an awkward thought; for if in anything else, in these
he must show what one has to expect from him. Thus gam is after the
syntactical method spoken of at Pro. 17:26; 19: 2, to be referred to R�N (also
the child, even the child), although in this order it is referred to the whole
clause. The verb RKN is, from its fundamental thought, to perceive, observe
from an eÏnantioÂshmon: to know, and to know as strange, to disown (vid., under
Isa. 3: 9); the Hithpa. elsewhere signifies, like (Arab.) tankkar, to make oneself
unknowable, but here to make oneself knowable; Symmachus,
eÏpignwrisqhÂsetai, Venet. gnwsqhÂsetai. Or does the proverb mean: even the
child dissembles in his actions (Oetinger)? Certainly not, for that would be a
statement which, thus generally made, is not justified by experience. We must
then interpret 11b as a direct question, though it has the form of an indirect
one: he gives himself to be known, viz., whether his disposition be pure and
right. That one may recognise his actions in the conduct of any one, is a
platitude; also that one may recognise his conduct in these, is not much better.
LJApO is therefore referred by Hitzig to God as the Creator, and he interprets it
in the sense of the Arab. khulkå, being created = natura. We also in this way
explain wNR�CiYI, Psa. 103:14, as referable to God the RC�YO; and that Poal occurs,
e.g., Isa. 1:31, not merely in the sense of action, but also in that of performance
or structure, is favourable to this interpretation. But one would think that poal,
if thus used in the sense of the nature of man, would have more frequently



occurred. It everywhere else means action or work. And thus it is perhaps also
here used to denote action, but regarded as habitual conduct, and according to
the root-meaning, moral disposition. The N.T. word eÏÂrgon approaches this idea
in such passages as Gal. 6: 4. It is less probable that 11b is understood with
reference to the future (Luther and others); for in that case one does not see
why the poet did not make use of the more intelligible phrase WL�P HYEHiYI
R�YW �Z �J. It is like our (Germ.) proverb: Was ein Haken werden will
krümmt sick bald [what means to become a hook bends itself early]; or: Was
ein Dörnchen werden will spitzt sich bei Zeiten f158 [what means to become a
thorn sharpens itself early], and to the Aram. �YDY HYP�QM �YCWB �YCWB =
that which will become a gourd shows itself in the bud, Berachoth 48a.

12 The hearing ear and the seeing eye —
Jahve hath created them both.

Pro. 20:12. Löwenstein, like the LXX: the ear hears and the eye sees — it is
enough to refer to the contrary to v. 10 and Pro. 17:15. In itself the proverb
affirms a fact, and that is its sensus simplex; but besides, this fact may be seen
from many points of view, and it has many consequences, none of which is to
be rejected as contrary to the meaning:

(1.) It lies nearest to draw the conclusion, viaÑ eminentiae, which is drawn in
Psa. 94: 9. God is thus the All-hearing and the All-seeing, from which, on the
one side, the consolation arises that everything that is seen stands under His
protection and government, Pro. 15: 3; and on the other side, the warning,
Aboth ii. 1: “Know what is above thee; a Seeing eye and a Hearing ear, and all
thy conduct is marked in His book.”

(2.) With this also is connected the sense arising out of the combination in
Psa. 40: 7: man ought then to use the ear and the eye in conformity with the
design which they are intended to subserve, according to the purpose of the
Creator (Hitzig compares Pro. 16: 4); it is not first applicable to man with
reference to the natural, but to the moral life: he shall not make himself deaf
and blind to that which it is his duty to hear and to see; but he ought also not to
hear and to see with pleasure that from which he should turn away (Isa. 33:15),
— in all his hearing and seeing he is responsible to the Creator of the ear and
the eye.

(3.) One may thus interpret “hearing” and “seeing” as commendable
properties, as Fleischer suggests from comparison of Pro. 16:11: an ear that
truly hears (the word of God and the lessons of Wisdom) and an eye that truly
sees (the works of God) are a gift of the Creator, and are (Arab.) lillhi, are to
be held as high and precious. Thus the proverb, like a polished gem, may be



turned now in one direction and now in another; it is to be regarded as a many-
sided fact.

13 Love not sleep, lest thou become poor;
Open thine eyes, and have enough to eat.

Pro. 20:13. What is comprehended in the first line here is presented in detail
in Pro. 6: 9-11. The fut. Niph. of �wR, to become poor (cf. Pro. 10: 4), is
formed metaplastically from �RÁYF, Pro. 23:21; 30: 9, as at 1Sa. 2: 7; Hitzig
compares (Arab.) ryth, which, however, means to loiter or delay, not to come
back or down. The R. §R signifies either to be slack without support (cf. LdA),
or to desire (cf. ��YBiJE, Arab. fkyr, properly hiscens, R. QP, as in XQP, to open
widely, which here follows). Regarding the second imper. 13b, vid., Pro. 3: 4:
it has the force of a consequence, Las deine augen wacker sein, So wirstu brots
gnug haben (Luth.) [Let thine eyes be open, so shalt thou have bread enough].
With these two proverbs of the eyes, the group beginning with v. 8 rounds
itself off.

The following group has its natural limit at the new point of departure at v. 20,
and is internally connected in a diversity of ways.

14 “Bad, bad!” saith the buyer;
And going his way, he boasteth then.

Pro. 20:14. Luther otherwise:

“Bad, bad!” saith one if he hath it;
But when it is gone, then he boasteth of it.

This rendering has many supporters. Geier cites the words of the Latin poet:

“Omne bonum praesens minus est, sperata videntur Magna.”

Schultens quotes the proverbs toÃ paroÃn baruÂ and Praesentia laudato, for with
Luther he refers WL LZJW to the present possession (LZJ, as 1Sa. 9: 7 = (Arab.)
zaÑl, to cease, to be lost), and translates: at dilapsum sibi, tum demum pro
splendido celebrat. But by this the Hithpa. does not receive its full meaning;
and to extract from HN�EqHA the idea to which WL LZJW refers, if not
unnecessary, is certainly worthless. Hakkoneh may also certainly mean the
possessor, but the possessor by acquisition (LXX and the Venet. oÎ ktwÂmenoj);
for the most part it signifies the possessor by purchase, the buyer (Jerome,
emptor), as correlate of RK�MO, Isa. 24: 2; Eze. 4:12. It is customary for the
buyer to undervalue that which he seeks to purchase, so as to obtain it as
cheaply as possible; afterwards he boasts that he has bought that which is



good, and yet so cheap. That is an every-day experience; but the proverb
indirectly warns against conventional lying, and shows that one should not be
startled and deceived thereby. The subject to WL LZJW is thus the buyer; LZJ
with WL denotes, more definitely even than WL �LH, going from thence, s’en
aller. Syntactically, the punctuation �L LZAJFWi [and he takes himself off] (perf.
hypoth., Ewald, 357a) would have been near (Jerome: et cum recesserit); but
yet it is not necessary, with Hitzig, thus to correct it. The poet means to say:
making himself off, he then boasts. We cannot in German place the “alsdann”
[then] as the ZJF here, and as also, e.g., at 1Sa. 20:12; but Theodotion, in good
Greek: kaiÃ poreuqeiÃj toÂte kauxhÂsetai. We may write �L LZ�JOWi with Mercha on
the antepenult, on which the accent is thrown back, cf. �N��X, Pro. 19:17, but
not �l; for the rule for Dagesh does not here, with the retrogression of the
tone, come into application, as, e.g., in YMIXilÁ LK��J, Psa. 41:10. Singularly the
Syr. and Targ. do not read �RÁ �RÁ, but JAR�Li �R�, and couple v. 15 with 14. In
the LXX, vv. 14-19 are wanting.

15 There is indeed gold, and many pearls;
But a precious treasure are lips full of knowledge.

Pro. 20:15. In order to find a connection between this proverb and that
which precedes, we need only be reminded of the parable of the merchantman
who sought goodly pearls, Mat. 13:45 f. The proverb rises to a climax: there is
gold, and there are pearls in abundance, the one of which has always a higher
value than the other; but intelligent lips are above all such jewels — they are a
precious treasure, which gold and all pearls cannot equal. In a similar manner
the N.T. places the one pearl above the many goodly pearls. So might T�D
(chokma) be called the pearl above all pearls (Pro. 3:15; 8:11); but the lips as
the organ of knowledge are fittingly compared with a precious vessel, a vessel
of more precious substance than gold and pearls are.

16 Take from him the garment, for he hath become surety for another;
And for strangers take him as a pledge.

Pro. 20:16. The same proverb Pro. 27:13, where XQA, with the usual
aphaeresis, here interchanges with it the fuller form XQALi, which is also found
at Eze. 37:16. To this imperative wHL�BiXÁ is parallel: take him as a pledge
(Theodotion, Jerome, the Venet. and Luther); it is not a substantive: his pledge
(Targ.), which would require the word �TLFBOXá (�LBOXá); nor is it to be read with
the Syr. wHLUBFXá, one pledges him; but it is imperative, not however of the Piel,
which would be wHL�bIXÁ, and would mean “destroy him;” but, as Aben Ezra
rightly, the imperative of Kal of LBÁXF, to take as a pledge, Exo. 22:25, for



wHL�BiXF without any example indeed except YNIN�NiXÁ, Psa. 9:14; cf. 80:16. The
first line is clear: take his garment, for he has become good for another (cf.
Pro. 11:15), who has left him in the lurch, so that he must now become wise by
experience. The second line also is intelligible if we read, according to the
Cheth−Ñb, �YRIKiNF (Jerome, the Venet.), not �yIRIKiNF, as Schultens incorrectly
points it, and if we interpret this plur. like �YNB, Gen. 21: 7, with Hitzig
following Luther, as plur. of the category: take him as a pledge, hold fast by
his person, so as not to suffer injury from strange people for whom he has
become surety. But the Ker−Ñ requires HyFRIKiNF (according to which Theodotion
and the Syr., and, more distinctly still than these, the Targ. translates), and
thus, indeed, it stands written, Pro. 27:13, without the Ker−Ñ, thus Bathra 173b
reads and writes also here. Either HyFRIKiNF is a strange woman, a prostitute, a
maitresse for whom the unwise has made himself surety, or it is neut. for
aliena res (LXX Pro. 27:13, taÃ aÏlloÂtria), a matter not properly belonging to
this unwise person. We regard �YRKN in this passage as original. D�B
coincides with Pro. 6:26: it does not mean aÏntiÂ, but uÎpeÂr; “for strange people”
is here equivalent to “for the sake of, on account of strange people” is here
equivalent to for the sake of, on account of strange people (xaÂrin twÌn
aÏllotriÂwn, as the Venet. translates it).

17 Sweet to a man is the bread of deceit;
Yet at last his mouth is full of gravel.

Pro. 20:17. “Bread of deceit” is not deceit itself, as that after which the
desire of a man goes forth, and that for which he has a relish (thus, e.g.,
Immanuel and Hitzig); but that which is not gained by labour, and is not
merited. Possession (vid., Pro. 4:17) or enjoyment (Pro. 9:17) obtained by
deceit is thus called, as �YBIZFki �XELE, Pro. 23: 3, denotes bread; but for him
who has a relish for it, it is connected with deceit. Such bread of lies is sweet
to a man, because it has come to him without effort, but in the end not only
will he have nothing to eat, but his tongue, teeth, and mouth will be injured by
small stones; i.e., in the end he will have nothing, and there will remain to him
only evil (Fleischer). Or: it changes itself (Job. 20:14) at last into gravel, of
which his mouth is filled full, as we might say, “it lies at last in his stomach
like lead.” �CFXF is the Arab. håatåny, gravel (Hitzig, grien = gries, coarse sand,
grit), R. �X, scindere. Similarly in Arab. håajar, a stone, is used as the image of
disappointed expectations, e.g., the adulterer finds a stone, i.e., experiences
disappointment.

18 Plans are established by counsel,
And with prudent government make war.



Pro. 20:18. From the conception of a thought, practically influencing the
formation of our own life and the life of the community, to its accomplishment
there is always a long way which does not lead to the end unless one goes
forward with counsel and strength combined, and considers all means and
eventualities. The Niph. of �wk means, in a passive sense: to be accomplished
or realized (Psa. 141: 2). The clause 18a is true for times of war as well as for
times of peace; war is disastrous, unless it is directed with strategic skill (vid.,
regarding T�LbUXiTA, Pro. 1: 5). Grotius compares the proverb, GnwÌmai pleÂon
kratouÌsin hÏÃ sqeÂnoj xeirwÌn. In Pro. 24: 6, the necessity of counsel is also
referred to the case of war. Ewald would read [the infin.] HV�á, or HV�F: with
management it is that one carries on war. But why? Because to him the
challenge to carry on war appears to be contrary to the spirit of proverbial
poetry. But the author of the proverb does certainly mean: if thou hast to carry
on war, carry it on with the skill of a general; and the imper. is protected by
Pro. 24: 6 against that infin., which is, besides, stylistically incongruous.

19 He that goeth out gossiping revealeth a secret;
And the babbler have nothing to do.

Pro. 20:19. Luther otherwise (like Hitzig) —

Be not complicated with him who revealeth a secret,
And with the slanderer, and with the false (better: loquacious) mouth,

so that Li and the warning apply to the threefold description, a rendering which
Kimchi also, and Immanuel, and others at least suggest. But in connection with
Pro. 11:13, the first line has the force of a judicium, which includes the
warning to entrust nothing to a babbler which ought to be kept silent. Write
D�s HL�Eg, as found in Codd. and old Edd., with Munach on the penultima, on
which the tone is thrown back, and Dagesh to S, after the rule of the QYXD
(Gesen. § 20, 2a), altogether like Bl� HN�EQ, Pro. 15:32. 19b the Venet.
translates after the first meaning of the word by Kimchi, twÌÄ aÏpataiwÌni toiÌj
xeiÂlesi, to him who slanders and befools, for it thus improves Theodotion’s twÌÄ
aÏpatwÌnti taÃ xeiÂlh auÏtouÌ. But HTEpO means, Job. 5: 2, — cf. Hos. 7:11, — not
him who befools another, but him who is befooled, is slandered, by another
(Aben Ezra: �YRXJ WHWTPY�), with which WYTFPFVi here does not agree. But
now he who is easily befooled is called HTEpO, as being open to influence
(susceptible), patens; and if this particip. is used, as here, transitively, and, on
account of the object WYTPV standing near cannot possibly be equivalent to
HtEPAMi, the usage of the language also just noticed is against it, then it means
patefaciens or dilatans (cf. HTfPiHI, Gen. 9:27, Targ. YT�PiJÁ = BYXIRiHI), and



places itself as synon. to QV�PO, 13: 3; thus one is called who does not close his
mouth, who cannot hold his mouth, who always idly babbles, and is therefore,
because he can keep nothing to himself, a dangerous companion. The Complut.
rightly translates: metaÃ platuÂnontoj taÃ eÎautouÌ mhÃ miÂxqhti xeiÂlh.

The following group begins, for once more the aim of this older Book of
Proverbs becomes prominent, with an inculcation of the fourth f159

commandment.

20 He that curseth his father and his mother,
His light is extinguished in midnight darkness.

Pro. 20:20. The divine law, Exo. 21:17, Lev. 20: 9, condemns such an one to
death. But the proverb does not mean this sentence against the criminal, which
may only seldom be carried into execution, but the fearful end which, because
of the righteousness of God ruling in history, terminates the life of such an
unnatural son (Pro. 30:17). Of the godless, it has already been said that their
light is extinguished, Pro. 13: 9, there is suddenly an end to all that brightened,
i.e., made happy and embellished their life; but he who acts wickedly (Ll�QI, R.
LQ, levem esse, synon. HLFQiHI, Deu. 27:16), even to the cursing of his father
and mother, will see himself surrounded by midnight darkness (Symmachus,
skotomhÂnhÄ, moonless night), not: he will see himself in the greatest need,
forsaken by divine protection (Fleischer), for Jansen rightly: Lux et lucerna in
scripturis et vitae claritatem et posteritatem et prosperitatem significat. The
apple of the eye, ���YJI, of darkness (vid., 7: 9), is that which forms the centre
of centralization of darkness. The Syr. renders it correctly by bobtho, pupil [of
the eye], but the Targ. retains the �w�Jå of the Ker−Ñ, and renders it in Aram. by
�wTJå, which Rashi regards as an infin., Parchon as a particip. after the form
¥wRJå; but it may be also an infin. substantive after the form ZwZ�å, and is
certainly nothing else than the abbreviated and vocally obscured ���YJI. For
the Talm. ��AJá, to be hard, furnishes no suitable idea; and the same holds true
of YN�w�Já, times, Lev. 15:25 of the Jerusalem Targ.; while the same
abbreviation and the same passing over of o into u represents this as the
inflected ���YJI (= T��). There is also no evidence for a verb ��AJF, to be black,
dark; the author of Aruch interprets JNW�J, Bereschith Rabba, c. 33, with
reference to the passage before us, of a dark bathing apartment, but only
tentatively, and �W�YJ is there quoted as the Targ. of LC�, Gen. 19: 8, which the
text lying before us does not ratify. Ishon means the little man (in the eye), and
neither the blackness (Buxtorf and others) nor the point of strength, the central
point (Levy) of the eye. f160



21 An inheritance which in the beginning is obtained in haste,
Its end will not be blessed.

Pro. 20:21. The partic. LHFBOMi may, after Zec. 11: 8, cf. Syr. bhlaÝÿ, nauseans,
mean “detested,” but that affords here no sense; rather it might be interpreted
after the Arab. bajila, to be avaricious, “gotten by avarice, niggardliness,” with
which, however, neither HLFXáNA, inheritance, nor, since avarice is a chronic
disease, HN�F�JRIbF agrees. On the contrary, the Ker−Ñ TLEHEBOMi [hastened]
perfectly agrees, both linguistically (vid., Pro. 28:22; cf. 13:11) and actually;
for, as Hitzig remarks, the words following v. 20 fully harmonize with the idea
of an inheritance, into the possession of which one is put before it is rightly
due to him; for a son such as that, the parents may live too long, and so he
violently deprives them of the possession (cf. Pro. 19:26); but on such a
possession there rests no blessing. Since the Piel may mean to hasten, Est. 2: 9,
so LHFBOMi may mean hastened = speedy, Est. 8:14, as well as made in haste. All
the old interpreters adopt the Ker−Ñ; the Aram. render it well by JBFHáRiSAMi, from
BHARiSAMi, overturned; and Luther, like Jerome, haereditas ad quam festinatur.

22 Say not: I will avenge the evil;
Hope in Jahve, so will He help thee.

Pro. 20:22. Men ought always to act toward their neighbours according to
the law of love, and not according to the jus talionis, Pro. 24:29; they ought
not only, by requiting good with evil (Pro. 16:13; Psa. 7: 5a, 35:12), not to
transgress this law of requital, but they ought to surpass it, by also
recompensing not evil with evil (vid., regarding �l��I, and synon. to 17:13);
and that is what the proverb means, for 22b supposes injustice suffered, which
might stir up a spirit of revenge. It does not, however, say that men ought to
commit the taking of vengeance to God; but, in the sense of Rom. 12:17-19,
1Pe. 3: 9, that, renouncing all dependence on self, they ought to commit their
deliverance out of the distress into which they have fallen, and their
vindication, into the hands of God; for the promise is not that He will avenge
them, but that He will help them. The jussive ��YW (write ��AYOWi, according to
Metheg-setzung, § 42, with Gaja as HDM�H, with the � to secure distinct
utterance to the final guttural) states as a consequence, like, e.g., 2Ki. 5:10,
what will then happen (Jerome, Luther, Hitzig) if one lets God rule (Gesen. §
128, 2c); equally possible, syntactically, is the rendering: that He may help
thee (LXX, Ewald); but, regarded as a promise, the words are more in
accordance with the spirit of the proverb, and they round it off more
expressively.



23 An abomination to Jahve are two kinds of weights;
And deceitful balances are not good.

Pro. 20:23. A variant to v. 10, Pro. 11: 1. The pred. B���JLO (Pro. 17:26;
18: 5; 19: 3) is conceived of as neut.; they are not good, much rather bad and
pernicious, for the deceiver succeeds only in appearance; in reality he fails.

24 The steps of a man depend on Jahve;
And a man — how can he understand his way?

Pro. 20:24. Line first is from Psa. 37:23, but there, where the clause has the
verbal predicate wNN�Fk, the meaning is that it is the gracious assistance of God,
by virtue of which a man takes certain steps with his feet, while here we have
before us a variation of the proverb “der Mensch denkt, Gott lenkt” [= man
proposes, God disposes], Pro. 16: 9, Jer. 10:23; for �MI, as at 2Sa. 3:37,
Psa. 118:23, denotes God in general as conditioning, as the ultimate cause.
Man is indeed free to turn himself hither or thither, to decide on this course of
conduct or on that, and is therefore responsible for it; but the relations co-
operating in all his steps as the possible and defining conditions are God’s
contrivance and guidance, and the consequences which are connected with his
steps and flow therefrom, lie beyond the power of man, — every one of his
steps is a link of a chain, neither the beginning nor the end of which he can
see; while, on the other hand, God’s knowledge comprehends the beginning,
middle, and end, and the wisdom of God ruling in the sphere of history, makes
all human activity, the free action of man, subservient to his world-plan. The
question, which has a negative answer, is applicable to man: what, i.e., how
shall he understand his way? HM is like, e.g., Exo. 10:26, Job. 9: 2; 19:28,
accus., and fluctuates between the functions of a governed accusative: What
does he understand...(Job. 11: 8) and an adv.: how, i.e., how so little, how even
not, for it is the HM of the negative question which has become in (Arab.) maÑ a
word of negation. The way of a man is his life’s-course. This he understands in
the present life only relatively, the true unravelling of it remains for the future.

25 It is a snare to a man to cry out hastily “holy;”
And first after vows to investigate.

Pro. 20:25. Two other interpretations of the first line have been proposed.
The snare of a man devours, i.e., destroys the holy; but then �DFJF �Q��M must
be an expression of an action, instead of an expression of an endurance, which
is impossible. The same is true against the explanation: the snare of a man
devours, i.e., consumes, eats up the holy, which as such is withdrawn from
common use. Jerome with his devotare sanctos, and Luther with his das
Heilige lestern [to calumniate the holy], give to JAwL = �LÁbF a meaning which



loses itself in the arbitrary. Accordingly, nothing is to be done with the
meaning katapiÂetai (Aquila, the Venet.). But �LÁYF will be the abbreviated fut.
of �wL (from JAwLYF), or �JALF (�LOYF), Job. 6: 3 = (Arab.) laghaÑ temere loqui
(proloqui); and �DEQO (after Hitzig: consecration, which is contrary to usage) is
like korbaÌn, Mar. 7:11, the exclamation to which one suddenly gives
utterance, thereby meaning that this or that among his possessions henceforth
no longer belongs to him, but is consecrated to God, and thus ought to be
delivered up to the temple. Such a sudden vow and halting deference to the
oath that has been uttered is a snare to a man, for he comes to know that he has
injured himself by the alienation of his property, which he has vowed beyond
that which was due from him, or that the fulfilling of his vow is connected with
difficulties, and perhaps also to others, with regard to whom its disposal was
not permitted to him, is of evil consequences, or it may be he is overcome by
repentance and is constrained to break his oath. The LXX hits the true meaning
of the proverb with rare success: PagiÃj aÏndriÃ taxuÂ ti twÌn iÏdiÂwn aÎgiaÂsai, metaÃ
deÃ toÃ euÏÂcasqai metanoeiÌn giÂnetai. �YRIDFNi is plur. of the category (cf. 16b
Cheth−Ñb), and Rq�BÁ, as 2Ki. 16:15, Arab. bakår, examinare, inquirere, means to
subject to investigation, viz., whether he ought to observe, and might observe,
a vow such as this, or whether he might not and ought not rather to renounce it
(Fleischer). Viewed syntactically, 25a is so difficult, that Bertheau, with
Hitzig, punctuates �LÁYE; but this substantive must be formed from a verb �LÁYF
(cf. Hab. 3:13), and this would mean, after (Arab.) wala’, “to long eagerly for,”
which is not suitable here. The punctuation shows �LY as the 3rd fut. What
interpreters here say of the doubled accent of the word arises from ignorance:
the correct punctuation is �LÁYF, with Gaja to �, to give the final guttural more
force in utterance. The poet appears to place in the foreground: “a snare for a
man,” as a rubrum; and then continuing the description, he cries out suddenly
“holy!” and after the vow, he proceeds to deliberate upon it. Fleischer rightly:
post vota inquisiturus est (in ea) = Rq�BÁLi HYEHiYI ; vid., at Hab. 1:17, which
passage Hitzig also compares as syntactically very closely related.

26 A wise king winnoweth the godless,
And bringeth over them the wheel.

Pro. 20:26. A variant to Pro. 20: 8, but here with the following out of the
figure of the winnowing. For �P�FJ with HREZFMi is, without doubt, the wheel of
the threshing-cart, HLFGF�á, Isa. 28:27 f.; and thus with HREZFMi, the winnowing
fork, HREZiMI is to be thought of; vid., a description of them along with that of
the winnowing shovel, TXÁRÁ, in Wetzstein’s Excursus to Isa., p. 707 ff. We are
not to think of the punishment of the wheel, which occurs only as a terrible



custom of war (e.g., Amo. 1: 3). It is only meant that a wise king, by sharp and
vigorous procedure, separates the godless, and immediately visits them with
merited punishment, as he who works with the winnowing shovel gives the
chaff to the wind. Most ancient interpreters think on �PWJ (from �PAJF, vertere)
in its metaphorical meaning: troÂpoj (thus also Löwenstein, he deals with them
according to merit), or the wheel of fortune, with reference to the
constellations; thus, misfortune (Immanuel, Me−Ñri). Arama, Oetinger, and
others are, however, on the right track.

With a proverb of a light that was extinguished, v. 20 began the group; the
proverb of God’s light, which here follows, we take as the beginning of a new
group.

27 A candle of Jahve is the soul of man,
Searching through all the chambers of the heart.

Pro. 20:27. If the O.T. language has a separate word to denote the self-
conscious personal human spirit in contradistinction to the spirit of a beast, this
word, according to the usage of the language, as Reuchlin, in an appendix to
Aben Ezra, remarks, is HMF�FNi; it is so called as the principle of life breathed
immediately by God into the body (vid., at Gen. 2: 7; 7:22). Indeed, that which
is here said of the human spirit would not be said of the spirit of a beast: it is
“the mystery of self-consciousness which is here figuratively represented”
(Elster). The proverb intentionally does not use the word �PENE, for this is not
the power of self-consciousness in man, but the medium of bodily life; it is
related secondarily to HM�N (XWR), while �YYX TM�N (XWR) is used, �YYX
�PN is an expression unheard of. Hitzig is in error when he understands by
HM�N here the soul in contradistinction to the spirit, and in support of this
appeals to an expression in the Cosmography of Kazw−Ñni: “the soul (Arab. aÑl-
nefs) is like the lamp which moves about in the chambers of the house;” here
also en-nefs is the self-conscious spirit, for the Arab. and post-bibl.
Heb. terminology influenced by philosophy reverses the biblical usage, and
calls the rational soul �PN, and, on the contrary, the animal soul HM�N, XWR
(Psychologie, p. 154). VP�XO is the particip. of Vp�XI, Zep. 1:12, without
distinguishing the Kal and Piel. Regarding ��EBE�YR�DiXÁ, LXX tamieiÌa koiliÂaj,
vid., at 18: 8: ��EbE denotes the inner part of the body (R. �B, to be deepened),
and generally of the personality; cf. Arab. baÑtån aÑlrwhå, the interior of the spirit,
and 22:18, according to which Fleischer explains: “A candle of Jahve, i.e., a
means bestowed on man by God Himself to search out the secrets deeply hid in
the spirit of another.” But the candle which God has kindled in man has as the
nearest sphere of illumination, which goes forth from it, the condition of the



man himself — the spirit comprehends all that belongs to the nature of man in
the unity of self-consciousness, but yet more: it makes it the object of
reflection; it penetrates, searching it through, and seeks to take it up into its
knowledge, and recognises the problem proposed to it, to rule it by its power.
The proverb is thus to be ethically understood: the spirit is that which
penetrates that which is within, even into its many secret corners and folds,
with its self-testing and self-knowing light — it is, after Mat. 6:22, the inner
light, the inner eye. Man becomes known to himself according to his moral as
well as his natural condition in the light of the spirit; “for what man knoweth
the things of a man, save the spirit of man which is in him?” says Paul,
1Co. 2:11. With reference to this Solomonic proverb, the seven-branched
candlestick is an ancient symbol of the soul, e.g., on the Jewish sepulchral
monuments of the Roman viaÑ Portuensis. Our texts present the phrase H�FHYi RN�
; but the Talm. Pesachim 7b, 8a, the Pesikta in part 8, the Midrash Othijoth de-
Rabbi Akiba, under the letter N, Alphasi (�Y�R) in Pesachim, and others, read
�YHILOJå RN ; and after this phrase the Targum translates, while the Syr. and the
other old versions render by the word “Lord” (Venet. oÏntwthÂj), and thus had
HWHY before them.

28 Love and truth guard the king;
And he supports his throne by love.

Pro. 20:28. We have not in the German [nor in the Eng.] language a couple
of words that completely cover TMEJåWE DSEXE ; when they are used of God, we
translate them by grace and truth [Gnade u. Wahrheit], Psa. 40:12 (YNIwRciYI);
when of men, by love and truth [Liebe u. Treue], Pro. 16: 6; and when of the
two-sided divine forces, by kindness and truth, Pro. 3: 3. Love and truth are the
two good spirits that guard the king. If it is elsewhere said that the king’s
throne is supported “with judgment and with justice,” Isa. 9: 6 [7]; here, on the
other side, we see that the exercise of government must have love as its centre;
he has not only to act on the line of right, �YdIHA TRÁw� ; but, as the later
proverb says, in such a way, that within this circle his conduct is determined
by the central motive of love. In this sense we give the king not only the title
of Grossmächtigster [most high and mighty], but also that of
“Allergnädigster” [most gracious], for the king can and ought to exercise
grace before other men; the virtue of condescension establishes his throne
more than the might of greatness.

29 The ornament of young men is their strength;
And the honour of the old is grey hairs.



Pro. 20:29. Youth has the name RwXBÁ (different from RwXbF, chosen), of the
maturity (R. RXB, cogn. RKB, RGB, whence Mishn. TwRGibÁ, manhood, in
contradistinction to TwR�áNA) into which he enters from the bloom of boyhood;
and the old man is called �Q�ZF (Arab. dhikn, as Schultens says, a mento
pendulo, from the hanging chin �QFZF, (Arab.) dhakan, chin, beard on the chin).
To stand in the fulness of fresh unwasted strength is to youth, as such, an
ornament (TREJEPitI, cf. RwRJpF, blooming colour of the countenance); on the
contrary, to the old man who has spent his strength in the duties of his office,
or as it is said at 16:31, “in the way of righteousness,” grey hairs (HBFYV�, from
BVF, Arab. shaÑb, canescere) give an honourable appearance (RDFHF, from RDAHF,
turgidum, amplum esse, vid., at Isa. 63: 1).

30 Cutting wounds cleanse away evil,
And reach the inner parts of the body.

Pro. 20:30. The two words for wounds in line first stand in the st. constr.;
HRFwbXÁ (from RBÁXF, to be bound around with stripes, to be striped) is properly
the streak, the stripe; but is here heightened by �CÁpE (from �CÁpF, to cleave,
split, tear open), beyond the idea of the stripe-wound: tearing open the flesh,
cuts tearing into the flesh. The pred. is after the Ker−Ñ QwRMitÁ; but this
substantive, found in the Book of Esther, where it signifies the purification of
the women for the harem (according to which, e.g., Ahron B. Joseph explains
�HL HPY JWH� �Y�NL QWRMT WMK), is syntactically hard, and scarcely
original. For if we explain with Kimchi: wounds of deep incision find their
cleansing (cure) by evil, i.e., by means which bring suffering (according to
which, probably the Venet. mwÂlwpej trauÂmatoj laÂmyousin eÏn kakwÌÄ), then
�QFWRMT, with the pronoun pointing back, one would have expected. But the
interpretation of �RÁbI, of severe means of cure, is constrained; that which lies
nearest, however, is to understand �R of evil. But if, with this understanding
of the word, we translate: Vibices plagarum sunt lustratio quae adhibetur malo
(Fleischer), one does not see why �RbI, and not rather gen. �R, is used. But if
we read after the Cheth−Ñb QYRIMitÁ, then all is syntactically correct; for (1.) that
the word wQYRIMiYA, or HNFQiR�MitÁ, is not used, is in accordance with a well-known
rule, Gesen. § 146. 3; and (2.) that QYRIMiHI is connected, not directly with an
accus. obj., but with B, has its analogy in Bi H�FTiHI, Jer. 42: 2, bI �YRI�iHI,
Job. 31:12, and the like, and besides has its special ground in the metaphorical
character of the cleansing. Thus, e.g., one uses Syr. ÿtÿaÝÿ of external
misleading; but with Syr. k of moral misleading (Ewald, § 217, 2); and Arab. ÿsÔ
of erecting a building; but with Arab. b of the intellectual erection of a



memorial (monument). It is the so-called BaÑ-aÑlmojaÑz; vid., de Sacy’s Chrest
Arab. i. 397. The verb QRÁMF means in Talm. also, “to take away” (a metaph. of
abstergere; cf. Arab. marakå, to wipe off f161); and that meaning is adopted,
Schabbath 33a, for the interpretations of this proverb: stripes and wounds a
preparedness for evil carries away, and sorrow in the innermost part of the
body, which is explained by �QWRD (a disease appearing in diverse forms; cf.
“Drachenschuss,”; as the name of an animal disease); but granting that the
biblical QRM may bear this meaning, the B remains unaccountable; for we say
HRFB��áLÁ WMC� QRM, for to prepare oneself for a transgression (sin of excess),
and not HRFB��áBÁ. We have thus to abide by the primary meaning, and to
compare the proverb, Berachoth 5a: “afflictive providences wash away all the
transgressions of a man.” But the proverb before us means, first at least, not
the wounds which God inflicts, but those which human educational energy
inflicts: deep-cutting wounds, i.e., stern discipline, leads to the rubbing off of
evil, i.e., rubs it, washes it, cleanses it away. It may now be possible that in 30b
the subject idea is permutatively continued: et verbera penetralium corporis
(thus the Venet.: plhgaiÃ twÌn tamieiÂwn touÌ gastroÂj), i.e., quorum vis ad
intimos corporis et animi recessus penetrat (Fleischer). But that is
encumbered, and ��EBF�YR�DiXÁ (cf. v. 27, Pro. 18: 8), as referring to the depths to
which stern corporal discipline penetrates, has not its full force. T�kMÁw is
either a particip.: and that is touching (ferientes) the inner chambers of the
body, or ��B�YRDX is with the B, or immediately the second object of QYRMT
to be supplied: and strokes (rub off, cleanse, make pure) the innermost part.
Jerome and the Targ. also supply B, but erroneously, as designating place: in
secretioribus ventris, relatively better the LXX and Syr.: eiÏj tamieiÌa koiliÂaj.
Luther hits the sense at least, for he translates:

One must restrain evil with severe punishment,
And with hard strokes which one feels.

CHAPTER 21

Pro. 21: 1. The group, like the preceding one, now closes with a proverb of
the king.

A king’s heart in Jahve’s hand is like brooks of water;
He turneth it whithersoever He will.

Brook and canal (the Quinta: uÎdragwgoiÂ) are both called GLEpE, or GLFpF,
Job. 20:17, Arab. falaj (from GLÁpF, to divide, according to which Aquila,
Symmachus, and Theodotion, diareÂseij; Venet. dianomaiÂ; Jerome, divisiones);
JaÑkuÑt has the explanation of the word: “falaj is the name given to flowing



water, particularly the brook from a spring, and every canal which is led from a
spring out over flat ground.” Such brooks of water are the heart of a king, i.e.,
it is compared to such, in Jahve’s hand. The second line contains the point of
comparison: He inclines it, gives to it the direction (H«FHI, causat. of H�FNF,
Num. 21:15) toward whatever He will (�P�XF denotes willing, as a bending and
inclining, viz., of the will; vid., at Pro. 18: 2). Rightly Hitzig finds it not
accidental that just the expression “brooks of water” is chosen as the figure for
tractableness and subjection to government. In Isa. 32: 2, the princes of Judah
are compared to “rivers of water in a dry place” with reference to the
exhaustion of the land during the oppression of the Assyrian invasion; the
proverb has specially in view evidences of kindness proceeding from the heart,
as at Pro. 16:15 the favour of the king is compared to clouds of latter rain
emptying themselves in beneficent showers, and at Pro. 19:12 to the dew
refreshing the plants. But the speciality of the comparison here is, that the heart
of the king, however highly exalted above his subjects, and so removed from
their knowledge he may be, has yet One above it by whom it is moved by
hidden influences, e.g., the prayer of the oppressed; fore man is indeed free,
yet he acts under the influence of divinely-directed circumstances and divine
operations; and though he reject the guidance of God, yet from his conduct
nothing results which the Omniscient, who is surprised by nothing, does not
make subservient to His will in the world-plan of redemption. Rightly the
Midrash: God gives to the world good or bad kings, according as He seeks to
bless it or to visit it with punishment; all decisions that go forth from the king’s
mouth come HLXTKL, i.e., in their first commencement and their last reason
they come from the Holy One.

The next group extends from v. 2 to v. 8, where it closes as it began.

2 Every way of a man is right in his own eyes;
But a weigher of hearts is Jahve.

Pro. 21: 2. A proverb similar to Pro. 16: 2 (where YK�RidA, for ¥REdE, ¥ZA for
R�FYF, T�XwR for T�bLI). God is also, Pro. 17: 3, called a trier, �X�bO, of hearts, as
He is here called a weigher, �K�tO. The proverb indirectly admonishes us of the
duty of constant self-examination, according to the objective norm of the
revealed will of God, and warns us against the self-complacency of the fool, of
whom Pro. 12:15 says (as Trimberg in “Renner”): “all fools live in the
pleasant feeling that their life is the best,” and against the self-deception which
walks in the way of death and dreams of walking in the way of life, Pro. 14:12
(Pro. 16:25).

3 To practice justice and right
Hath with Jahve the pre-eminence above sacrifice.



Pro. 21: 3. We have already (p. 30) shown how greatly this depreciation of
the works of the ceremonial cultus, as compared with the duties of moral
obedience, is in the spirit of the Chokma; cf. also at Pro. 15: 8. Prophecy also
gives its testimony, e.g., Hos 6: 7, according to which also here (cf. Pro. 20: 8b
with Isa. 9: 8) the practising of �pF�iMIw HQFDFCi (sequence of words as at
Gen. 18:19, Psa. 33: 5, elsewhere �P�MW QDECE, and yet more commonly
HQDCW �P�M) does not denote legal rigour, but the practising of the justum et
aequum, or much rather the aequum et bonum, thus in its foundation conduct
proceeding from the principle of love. The inf. HV�á (like HNOQi, Pro. 16:16)
occurs three times (here and at Gen. 50:20; Psa. 101: 3); once WV�á is written
(Gen. 31:18), as also in the infin. absol. the form HV�F and �V�F interchange
(vid., Norzi at Jer. 22: 4); once wHV�á for �T�V�á (Exo. 18:18) occurs in the
status conjunctus.

4 Loftiness of eyes and swelling of heart —
The husbandry of the godless is sin.

Pro. 21: 4. If RNI, in the sense of light, gives a satisfactory meaning, then one
might appeal to 1Ki. 11:36 (cf. 2Sa. 21:17), where RYNI appears to signify lamp,
in which meaning it is once (2Sa. 22:29) written RYN� (like QYX�); or since RYNI =
RN� (ground-form, nawir, lightening) is as yet certainly established neither in
the Heb. nor Syr., one might punctuate RN� instead of RNI, according to which
the Greeks, Aram., and Luther, with Jerome, translate. But of the lamp of the
godless we read at Pro. 13: 9 and elsewhere, that it goeth out. We must here
understand by RN the brilliant prosperity (Bertheau and others) of the wicked,
or their “proud spirit flaming and flaring like a bright light” (Zöckler), which is
contrary to the use of the metaphor as found elsewhere, which does not extend
to a prosperous condition. We must then try another meaning for RNI; but not
that of yoke, for this is not Heb., but Aram.-Arab., and the interpretation
thence derived by Lagarde: “Haughtiness and pride; but the godless for all that
bear their yoke, viz., sin,” seeks in vain to hide behind the “for all that” the
breaking asunder of the two lines of the verse. In Heb. RN� means that which
lightens (burning) = lamp, RwN, the shining (that which burns) = fire, and RYNI,
Pro. 13:23, from RYNI, to plough up (Targ. 1Sa. 8:12, RNFM�Li = �ROXáLÁ) the fresh
land, i.e., the breaking up of the fallow land; according to which the Venet. as
Kimchi: neÂwma aÏsebwÌn aÎmartiÂa, which as Ewald and Elster explain: “where a
disposition of wicked haughtiness, of unbridled pride, prevails, there will also
sin be the first-fruit on the field of action; RNI, novale, the field turned up for
the first time, denotes here the first-fruits of sin.” But why just the first-fruits,



and not the fruit in general? We are better to abide by the field itself, which is
here styled RNI, not HDEVF (or as once in Jer. 39:10, BG�YF); because with this word,
more even than with HDV, is connected the idea of agricultural work, of arable
land gained by the digging up or the breaking up of one or more years’ fallow
ground (cf. Pea ii. 1, RYNI, Arab. sikåaÑkå, opp. R�b, Arab. buÑr, Menachoth 85a,
T�RyFNUMi TWDV, a fresh broken-up field, Erachin 29b, RNF, opp. RYBIH�, to let lie
fallow), so that �Y�I�FRi RNI may mean the cultivation of the fields, and
generally the husbandry, i.e., the whole conduct and life of the godless. RNI is
here ethically metaph., but not like Hos. 10:12, Jer. 4: 3, where it means a new
moral commencement of life; but like �RX, arare, Job. 4: 8, Hos. 10:13; cf.
Pro. 3:29. BXÁRi is not adj. like Pro. 28:25, Psa. 101: 5, but infin. like RSAXá,
Pro. 10:21; and accordingly also �wR is not adj. like �wX, or past like GwS, but
infin. like Isa. 10:12. And TJ«FXÁ is the pred. of the complex subject, which
consists of �YINAY�� �wR, a haughty looking down with the eyes, BL��BXÁRi,
breadth of heart, i.e., excess of self-consciousness, and �Y��R RN taken as an
asyndeton summativum: pride of look, and making oneself large of heart, in
short, the whole husbandry of the godless, or the whole of the field cultivated
by them, with all that grows thereon, is sin.

5 The striving of the diligent is only to advantage.
And hastening all [excessive haste] only to loss;

or in other words, and agreeably to the Heb. construction:

The thoughts of the industrious are (reach) only to gain,
And every one who hastens — it (this his hastening) is only to loss.

Pro. 21: 5. Vid., at Pro. 17:21. At Pro. 10: 4, Luther translates “the hand of
the diligent,” here “the plans of an expert [endelichen],” i.e., of one actively
striving (Pro. 22:29, endelich = RYHIMF) to the end. The �JF, hastening
overmuch, is contrasted with the diligent: Luther well: but he who is altogether
too precipitant. Everywhere else in the Proverbs �J has a closer definition
with it, wherefore Hitzig reads RC�JO, which must mean: he who collects
together; but �J along with �WRX is perfectly distinct. The thought is the same
as our “eile mit Weile” [= festina lente], and Goethe’s

Wie das Gestirn ohne Hast,
Aber ohne Rast
Drehe sich jeder

Um die eigne Last.



“Like the stars, without haste but without rest, let every one carry about his
own burden,” viz., of his calling that lies upon him. The fundamental meaning
of �WJ is to throng, to urge (Exo. 5:13), here of impatient and inconsiderate
rashness. While on the side of the diligent there is nothing but gain, such haste
brings only loss; over-exertion does injury, and the work will want care,
circumspection, and thoroughness. In the Book of Proverbs, the contrasts
“gain” and “loss” frequently occur, Pro. 11:24; 14:23; 22:16: profit (the
increase of capital by interest), opp. loss (of capital, or of part thereof), as
commercial terms.

6 The gaining of treasures by a lying tongue
Is a fleeting breath of such as seek death.

Pro. 21: 6. One may, at any rate, after the free manner of gnomic
resemblances and comparisons, regard “fleeting breath” and “such as seek
death” as two separated predicates: such gain is fleeting breath, so those who
gain are seeking death (Caspari’s Beiträge zu Jes. p. 53). But it is also
syntactically admissible to interpret the words rendered “seekers of death” as
gen.; for such interruptions of the st. constr., as here by �dFNI [fleeting],
frequently occur, e.g., Isa. 28: 1; 32:13; 1Ch. 9:13; and that an idea, in spite of
such interruption, may be thought of as gen., is seen from the Arab. f162

But the text is unsettled. Symmachus, Syr., Targ., the Venet., and Luther render
the phrase Y�QBM [seekers]; but the LXX and Jerome read Y��Qi�M [snares] (cf.
1Ti. 6: 9); this word Rashi also had before him (vid., Norzi), and Kennicott
found it in several Codd. Bertheau prefers it, for he translates:...is fleeting
breath, snares of death; Ewald and Hitzig go further, for, after the LXX, they
change the whole proverb into: TWEMF (�Y��Qi�MbI) Y��Qi�M�LJE �D�RO LBEHE, with
L��pO in the first line. But diwÂkei of the LXX is an incorrect rendering of �DN,
which the smuggling in of the eÏpiÃ, pagiÂdaj qanaÂtou) drew after it, without our
concluding therefrom that Y�QWM�LJ, or Y�QWML (Lagarde), lay before the
translators; on the contrary, the word which (Cappellus) lay before them,
Y�QWM, certainly deserves to be preferred to Y�QBM: the possession is first, in
view of him who has gotten it, compared to a fleeting (�dFNI, as Isa. 42: 2)
breath (cf. e.g., smoke, Psa. 68: 3), and then, in view of the inheritance itself
and its consequences, is compared to the snares of death (Pro. 13:14; 14:27);
for in LJApO (here equivalent to T�V�á, acquisitio, Gen. 31: 1; Deu. 8:17) lie
together the ideas of him who procures and of the thing that is procured or
effected (vid., at Pro. 20:11).

7 The violence of the godless teareth them away,
For they have refused to do what is right.



Pro. 21: 7. The destruction which they prepare for others teareth or draggeth
them away to destruction, by which wicked conduct brings punishment on
itself; their own conduct is its own executioner (cf. Pro. 1:19); for refusing to
practise what is right, they have pronounced judgment against themselves, and
fallen under condemnation. Rightly Jerome, detrahent, with Aquila,
kataspaÂsei = j’gurrem (as Hab. 1:15), from RRÁgF; on the contrary, the LXX
incorrectly, eÏpicenwqhÂsetai, from Rwg, to dwell, to live as a guest; and the
Venet., as Luther, in opposition to the usus loq.: dediÂcetai (fut. of dediÂssesqai,
to terrify), from Rwg, to dread, fear, which also remains intrans., with the accus.
following, Deu. 32:27. The Syr. and the Targ. freely: robbery (Targ. JNFwbRI,
perhaps in the sense of usury) will seize them, viz., in the way of punishment.
In Arab. jarr (jariyratn) means directly to commit a crime; not, as Schultens
explains, admittere crimen paenam trahens, but attrahere (arripere), like
(Arab.) jany (jinaÑytn), contrahere crimen; for there the crime is thought of as
violent usurpation, here as wicked accumulation.

8 Winding is the way of a man laden with guilt;
But the pure — his conduct is right.

Pro. 21: 8. Rightly the accentuation places together “the way of a man” as
subject, and “winding” as predicate:if the poet had wished to say (Schultens,
Bertheau) “one crooked in his way” (quoad viam), he would have contented
himself with the phrase ¥REdE ¥PAHiNE. But, on the other hand, the accentuation is
scarcely correct (the second Munach is a transformed Mugrash), for it
interprets RZFWF as a second pred.; but RZFWF is adj. to �YJI. As ¥PAKiPAHá (synon.
LtOLiTApi, LQALQA�á) is a hapax leg., so also vazar, which is equivalent to (Arab.)
mawzwr, crimine onustus, from wazria, crimen committere, properly to charge
oneself with a crime. The ancient interpreters have, indeed, no apprehension of
this meaning before them; the LXX obtain from the proverb a thought
reminding us of Psa. 18:27, in which vazar does not at all appear; the Syr. and
Targ. translate as if the vav of vazar introduces the conclusion: he is a
barbarian (nuchrojo); Luther: he is crooked; Jerome also sets aside the syntax:
perversa via viri aliena est; but, syntactically admissible, the Venet. and
Kimchi, as the Jewish interpreters generally, diastrofwtaÂth oÎdoÃj aÏndroÃj kaiÃ
aÏlloÂkotoj. Fleischer here even renounces the help of the Arab., for he
translates: Tortuosa est via viri criminibus onusti, qui autem sancte vivit, is
recte facit; but he adds thereto the remark that “vazar thus explained, with
Cappellus, Schultens, and Gesenius, would, it is true, corresponding to the
Arab. wazar, have first the abstract meaning of a verbal noun from wazira; f163

the old explanation is therefore perhaps better: tortuosa est via viri et
deflectens (scil. a recta linea, thus devia est), when the ‘viri’ is to be taken in



the general sense of ‘many, this and that one;’ the closer definition is reflected
from the ¥ZA of the second clause.” But

(1) RZF as an adj. signifies peregrinus; one ought thus rather to expect
RSF, degenerated, corrupt, although that also does not rightly accord;

(2) the verbal noun also, e.g., ‘all, passes over into a subst. and adj.
signification (the latter without distinction of number and gender);

(3) RZFWF, after its adj. signification, is related to (Arab.) wazyr, as �KFXF
is to håakym, BXFRF to rahyb; it is of the same form as WNF�F, with which it
has in common its derivation from a root of similar meaning, and its
ethical signification.

In 8b, ¥ZAWi is rightly accented as subj. of the complex pred. ¥ZA is the pure in
heart and of a good conscience. The laden with guilt (guilty) strikes out all
kinds of crooked ways; but the pure needs not stealthy ways, he does not stand
under the pressure of the bondage of sin, the ban of the guilt of sin; his conduct
is straightforward, directed by the will of God, and not by cunning policy.
Schultens: Integer vitae scelerisque purus non habet cur vacillet, cur titubet,
cur sese contorqueat. The choice of the designation �ZW [and the pure] may be
occasioned by RZW (Hitzig); the expression 8b reminds us of Pro. 20:11.

The group now following extends to v. 18, where a new one begins with a
variation of its initial verse.

9 Better to sit on the pinnacle of a house-roof,
Than a contentious wife and a house in common.

Pro. 21: 9. We have neither to supplement the second line: than with a
contentious wife... (Symmachus, Theodotion, Jerome, Luther), nor: than that
one have a contentious...; but the meaning is, that sitting on the roof-top better
befits one, does better than a quarrelsome wife and a common house (rightly
the Targ. and Venet.), i.e., in a common house; for the connecting together of
the wife and the house by vav is a Semitic hendiadys, a juxtaposition of two
ideas which our language would place in a relation of subordination
(Fleischer). This hendiadys would, indeed, be scarcely possible if the idea of
the married wife were attached to T�EJ�; for that such an one has with her
husband a “house of companionship, i.e., a common house,” is self-evident.
But may it not with equal right be understood of the imperious positive
mother-in-law of a widower, a splenetic shrewish aunt, a sickly female
neighbour disputing with all the world, and the like? A man must live together
with his wife in so far as he does not divorce her; he must then escape from



her; but a man may also be constrained by circumstances to live in a house
with a quarrelsome mother-in-law, and such an one may, even during the life
of his wife, and in spite of her affection, make his life so bitter that he would
rather, in order that he might have rest, sit on the pinnacle or ridge of a house-
roof. HnFpI is the battlement (Zep. 1:16) of the roof, the edge of the root, or its
summit; he who sits there does so not without danger, and is exposed to the
storm, but that in contrast with the alternative is even to be preferred; he sits
alone. Regarding the Cheth−Ñb �YNI�DMi, Ker−Ñ �YNIYFDiMI, vid., at Pro. 6:14; and cf.
the figures of the “continual dropping” for the continual scolding of such a
wife, embittering the life of her husband, Pro. 19:13.

10 The soul of the godless hath its desire after evil;
His neighbour findeth no mercy in his eyes.

Pro. 21:10. The interchange of perf. and fut. cannot be without intention.
Löwenstein renders the former as perf. hypotheticum: if the soul of the wicked
desires anything evil...; but the ��FRF wishes evil not merely now and then, but
that is in general his nature and tendency. The perf. expresses that which is
actually the case: the soul of the wicked has its desire directed (write HTFwiJI
with Munach, after Codd. and old Ed., not with Makkeph) toward evil, and the
fut. expresses that which proceeds from this: he who stands near him is not
spared. �XÁYU is, as at Isa. 26:10, Hoph. of �NAXF, to incline, viz., oneself,
compassionately toward any one, or to bend to him. But in what sense is
WYNFY��bI added? It does not mean, as frequently, e.g., v. 2, according to his
judgment, nor, as at Pro. 20: 8; 6:13: with his eyes, but is to be understood
after the phrase YN�Y��bI �X� JCFMF : his neighbour finds no mercy in his eyes, so
that in these words the sympathy ruling within him expresses itself: “his eyes
will not spare his friends,” vid., Isa. 13:18.

11 When the scorner is punished, the simple is made wise;
And when insight is imparted to a wise man, he receives knowledge.

Pro. 21:11. The thought is the same as at Pro. 19:25. The mocker at religion
and virtue is incorrigible, punishment avails him nothing, but yet it is not lost;
for as a warning example it teaches the simple, who might otherwise be easily
drawn into the same frivolity. On the other hand, the wise man needs no
punishment, but only strengthening and furtherance: if “instruction” is
imparted to him, he embraces it, makes it his own TJAdA; for, being accessible
to better insight, he gains more and more knowledge. De Dieu, Bertheau, and
Zöckler make “the simple” the subject also in 11b: and if a wise man prospers,
he (the simple) gains knowledge. But Li LYkIViHI, used thus impersonally, is
unheard of; wherefore Hitzig erases the Li before �KFXF: if a wise man has



prosperity. But LYKVH does not properly mean to have prosperity, but only
mediately: to act with insight, and on that account with success. The thought
that the simple, on the one side, by the merited punishment of the mocker; on
the other, by the intelligent prosperous conduct of the wise, comes to
reflection, to reason, may indeed be entertained, but the traditional form of the
proverb does not need any correction. LYkIViHI may be used not only
transitively: to gain insight, Gen. 3: 6, Psa. 2:10, and elsewhere, but also
causatively: to make intelligent, with the accus. following, Pro. 16:23,
Psa. 32: 8, or: to offer, present insight, as here with the dat.-obj. following (cf.
Pro. 17:26). Instead of ��NF�ábF, the Kametz of which is false, Codd. and good
Edd. have, rightly, ��N�bÁ. Hitzig, making “the wise” the subject to LYKVHB
(and accordingly “the scorner” would be the subject in 11a), as a correct
consequence reads �N��Fb� = �N��FH�bI. For us, with that first correction, this
second one also fails. “Both infinitivi constr.,” Fleischer remarks, “are to be
taken passively; for the Semitic infin., even of transitive form, as it has no
designation of gender, time, and person, is an indeterminate modus, even in
regard to the generis verbi (Act. and Pass.).” f164

To this proverb with u-behaskil there is connected the one that follows,
beginning with maskil.

12 A righteous One marketh the house of the godless;
He hurleth the godless to destruction.

Pro. 21:12. If we understand by the word QYdICÁ a righteous man, then 12a
would introduce the warning which he gives, and the unexpressed subject of
12b must be God (Umbreit). But after such an introitus, HWHY ought not to be
wanting. If in 12a “the righteous man” is the subject, then it presents itself as
such also for the second parallel part. But the thought that the righteous, when
he takes notice of the house of the godless, shows attention which of itself
hurls the godless into destruction (Löwenstein), would require the sing. ��R
in the conclusion; also, instead of �l�SAMi the fut. �l�SAYi would have been found;
and besides, the judicial �l�SI (vid., regarding this word at Pro.  11: 3; 19: 3)
would not be a suitable word for this confirmation in evil. Thus by QYDC the
proverb means God, and �LSM has, as at Pro. 22:12, Job. 12:19, this word as
its subject. “A righteous One” refers to the All-righteous, who is called,
Job. 34:17, “the All-just One,” and by Rashi, under the passage before us,
�L�F� �L�E �QYdICÁ. Only do not translate with Bertheau and Zöckler: the
Righteous One (All-righteous), for (1) this would require QYdIcAHA, and (2)
QYDCH is never by itself used as an attributive designation of God. Rightly,
Fleischer and Ewald: a Righteous One, viz., God. It is the indetermination



which seeks to present the idea of the great and dreadful: a Righteous One, and
such a Righteous One! f165 LYKVH with L�, Pro. 16:20, or LJE, Psa. 41: 2,
Neh. 8:13, here with Li, signifies to give attention to anything, to look
attentively on it. The two participles stand in the same line: animum
advertit...evertit. Hitzig changes ��FRF TYB�Li into �TYB�Li, and makes ��ARE the
subject of 12b; but the proverb as it lies before us is far more intelligible.

13 He that stoppeth his ear at the cry of the poor —
he also calls and is not heard.

Pro. 21:13. Only the merciful find mercy, Mat. 5: 7; the unmerciful rich
man, who has no ear for the cry of the LdF, i.e., of him who is without support
and means of subsistence, thus of one who is needing support, will also remain
unheard when he himself, in the time of need, calls upon God for help. Cf. the
parable of the unmerciful servant of the merciful king, Mat. 18:23 ff. �MI in
TQA�ázAMI, as Isa. 23:15, Gen. 4:13; 27: 1; no preposition of our [German]
language [nor English] expresses, as Fleischer here remarks, such a fulness of
meaning as this �MI does, to which, after a verb of shutting up such as ��J (cf.
Pro. 17:28), the Arab. ‘n would correspond, e.g., aÑÿmy ÿn aÑltrykå: blind, so that
he does not see the way.

14 A gift in secret turneth away anger;
And a bribe into the bosom violent wrath.

Pro. 21:14. Hitzig reads with Symmachus, the Targ., and Jerome, HbEKAYi, and
translates: “extinguishes anger;” but it does not follow that they did read
HBKY; for the Talm. Hebrew HPFkF signifies to cover by turning over, e.g., of a
vessel, Sanhedrin 77a, which, when it is done to a candle or a fire, may mean
its extinction. But HPK of the post-bibl. Heb. also means to bend, and thence
to force out (Aram. JPFki, YP�ki), according to which Kimchi hesitates whether
to explain: overturns = smothers, or: bends = forces down anger. The Venet.
follows the latter signification: kaÂmyei (for Villoison’s kaluÂyei rests on a false
reading of the MS). But there is yet possible another derivation from the
primary signification, curvare, flectere, vertere, according to which the LXX
translates aÏnatreÂpei, for which aÏpotreÂpei would be yet better: HPK, to bend
away, to turn off, aÏrkeiÌn, arcere, altogether like the Arab. (compared by
Schultens) kfaÑ, and kfy, aÏrkeiÌn, to prevent, whence, e.g., ikf−Ñni hada: hold that
away from me, or: spare me that (Fleischer); with the words haf−Ñka sharran
(Lat. defendaris semper a malo) princes were anciently saluted; kfy signifies
“to suffice,” because enough is there, where there is a keeping off of want.
Accordingly we translate: Donum clam acceptum avertit iram, which also the



Syr. meant by mephadka (QR�PFMi). This verb is naturally to be supplied to 14b,
which the LXX has recognised (it translates: but he who spares gifts, excites
violent anger). Regarding DXÁ�O, vid., at Pro. 17: 8; and regarding QX�bÁ, at
Pro. 17:23. Also here QX� (QYX� = QYiXÁ), like Arab. jayb, ‘ubb, BXO, denotes the
bosom of the garment; on the contrary (Arab.) hijr, hidån, �CEXO, is more used of
that of the body, or that formed by the drawing together of the body (e.g., of
the arm in carrying a child). A present is meant which one brings with him
concealed in his bosom; perhaps 13b called to mind the judge that took gifts,
Exo. 23: 8 (Hitzig).

15 It is a joy to the just to do justice,
And a terror for them that work iniquity.

Pro. 21:15. To act according to the law of rectitude is to these as unto death;
injustice has become to them a second nature, so that their heart strives against
rectitude of conduct; it also enters to little into their plan of life, and their
economy, that they are afraid of ruining themselves thereby. So we believe,
with Hitzig, Elster, Zöckler, and Luther, this must be explained in accordance
with our interpretation of Pro. 10:29. Fleischer and others supplement the
second parallel member from the first: �YEJF YL��áPOLi HTfXIMi �WEJF L�OPiw ; others
render 15b as an independent sentence: ruin falls on those who act wickedly.
But that ellipsis is hard and scarcely possible; but in general HTXM, as
contrasted correlate to HXFMiVI, can scarcely have the pure objective sense of
ruin or destruction. It must mean a revolution in the heart. Right-doing is to the
righteous a pleasure (cf. Pro. 10:23); and for those who have �WEJF, and are
devoid of moral worth, and thus simply immoral as to the aim and sphere of
their conduct, right-doing is something which alarms them: when they act in
conformity with what is right, they do so after an external impulse only against
their will, as if it were death to them.

16 A man who wanders from the way of understanding,
Shall dwell in the assembly of the dead.

Pro. 21:16. Regarding Lk�ViHA, vid., Pro. 1: 3; and regarding �YJIPFRi,
Pro. 2:18. The verb XÁwN means to repose, to take rest, Job. 3:13, and to dwell
anywhere, Pro. 14:33; but originally like (Arab.) naÑkh and hadd, to lay oneself
down anywhere, and there to come to rest; and that is the idea which is here
connected with XÁwNYF, for the figurative description of DB�JYO or TwMYF is formed
after the designation of the subject, 16a: he who, forsaking the way of
understanding, walks in the way of error, at length comes to the assembly of
the dead; for every motion has an end, and every journey a goal, whether it be
one that is self-appointed or which is appointed for him. Here also it is



intimated that the way of the soul which loves wisdom and follows her goes in
another direction than earthwards down into hades; hades and death, its
background appear here as punishments, and it is true that as such one may
escape them.

17 He who loveth pleasure becometh a man of want;
He who loveth wine and oil doth not become rich.

Pro. 21:17. In Arab. samh denotes the joyful action of the “cheerful giver,”
2Co. 9: 7; in Heb. the joyful affection; here, like farah, pleasure, delight,
festival of joy. Jerome: qui diligit epulas. For feasting is specially thought of,
where wine was drunk, and oil and other fragrant essences were poured (cf.
Pro. 27: 9; Amo. 6: 6) on the head and the clothes. He who loves such
festivals, and is commonly found there, becomes a man of want, or suffers
want (cf. Jud. 12: 2, BYRI �YJI, a man of strife); such an one does not become
rich (RY�I�åHE, like Pro. 10: 4, = R�E�O HVF�F, Jer. 17:11); he does not advance,
and thus goes backwards.

18 The godless becometh a ransom for the righteous;
And the faithless cometh into the place of the upright.

Pro. 21:18. The thought is the same as at Pro. 11: 8. An example of this is,
that the same world-commotion which brought the nations round Babylon for
its destruction, put an end to Israel’s exile: Cyrus, the instrument in God’s
hands for inflicting punishment on many heathen nations, was Israel’s
liberator, Isa. 43: 3. Another example is in the exchange of places by Haman
and Mordecai, to which Rashi refers. RPEKO is equivalent to luÂtron, ransom; but
it properly signifies price of atonement, and generally, means of reconciliation,
which covers or atones for the guilt of any one; the poll-tax and “oblations”
also, Exo. 30:15 f., Num. 31:50, are placed under this point of view, as blotting
out guilt: if the righteousness of God obtains satisfaction, it makes its demand
against the godless, and lets the righteous go free; or, as the substantival clause
18b expresses, the faithless steps into the place of the upright, for the wrath
passes by the latter and falls upon the former. Regarding DG��b, vid., 2:22.
Thus, in contrast to the R�FYF, he is designated, who keeps faith neither with
God nor man, and with evil intention enters on deceitful ways, — the faithless,
the malicious, the assassin.

Pro. 21:19. With this verse, a doublet to v. 9 (Pro. 25:24), the collector
makes a new addition; in v. 29 he reaches a proverb which resembles the
closing proverb of the preceding group, in its placing in contrast the ��R and
R�Y; —



It is better to dwell in a waste land,
Than a contentious wife and vexation.

The corner of the roof, Hitzig remarks, has been made use of, and the author
must look further out for a lonely seat. But this is as piquant as it is devoid of
thought; for have both proverbs the same author, and if so, were they coined at
the same time? Here also it is unnecessary to regard T�EJ�M� as an abbreviation
for T�J �� TBEªEMI. Hitzig supplies �KO�i, by which T�J, as the accus.-obj., is
governed; but it is not to be supplied, for the proverb places as opposite to one
another dwelling in a waste land (read RbFDiMI��REJEbI TBE�E, with Codd. and
correct Ed.) and a contentious wife (Cheth−Ñb, �YNI�DMi, Ker−Ñ, �YNIYFDiMI) and
vexation, and says the former is better than the latter. For SJAKFWF [and vexation]
is not, as translated by the ancients, and generally received, a second governed
genitive to T�J, but dependent on �M, follows “contentious woman” (cf. 9b):
better that than a quarrelsome wife, and at the same time vexation.

20 Precious treasure and oil are in the dwelling of the wise;
And a fool of a man squanders it.

Pro. 21:20. The wise spares, the fool squanders; and if the latter enters on
the inheritance which the former with trouble and care collected, it is soon
devoured. The combination �ME�EWF DMFXiNE RCÁ�J [desirable treasure and oil] has
something inconcinnate, wherefore the accentuation places RC�FJ by itself by
Mehuppach Legarmeh; but it is not to be translated “a treasure of that which is
precious, and oil,” since it is punctuated RC�FJ, and not RCÁ�J; and besides, in
that case �YdIMÁXáMÁ would have been used instead of DMFXiNE. Thus by DMXN
RCWJ, a desirable and splendid capital in gold and things of value (Isa. 23:18;
Psa. 19:11); and by �M�, mentioned by way of example, stores in kitchen and
cellar are to be thought of, which serve him who lives luxuriously, and afford
noble hospitality, — a fool of a man (�DFJF LYSIki, as at Pro. 15:20), who finds
this, devours it, i.e., quickly goes through it, makes, in short, a tabula rasa of
it; cf. �LÁbF, Isa. 28: 4, with �lÁbI, 2Sa. 20:26, and Pro. 19:28. The suffix of
wn�EliBÁYi refers back to RCWJ as the main idea, or distributively also both to the
treasure and the oil. The LXX (qhsauroÃj eÏpiqumhtoÃj) aÏnapauÂsetai eÏpiÃ
stoÂmatoj sofouÌ, i.e., �KX HPB �K�Y, according to which Hitzig corrects;
but the fool, he who swallows down “the precious treasure with a wise mouth,”
is a being we can scarcely conceive of. His taste is not at all bad; why then a
fool? Is it perhaps because he takes more in than he can at one time digest?
The reading of the LXX is corrected by 20b.



21 He that followeth after righteousness and kindness
Will obtain life, righteousness, and honour.

Pro. 21:21. How we are to render DSEXFWF HQFDFCi is seen from the connection
of Pro. 21: 3 and Hos. 6: 7: tsedakah is conduct proceeding from the principle
of self-denying and compassionate love, which is the essence of the law,
Mic. 6: 8; and heÔseÔd is conduct proceeding from sympathy, which, placing
itself in the room of another, perceives what will benefit him, and sets about
doing it (cf. e.g., Job. 6:14: to him who is inwardly melted [disheartened] DSEXE
is due from his neighbour). The reward which one who strives thus to act
obtains, is designated 21b by �YyIXÁ and D�BKF. Honour and life stand together,
Pro. 22: 4, when R�� precedes, and here HQFDFCi stands between, which,
Pro. 8:18, Psa. 24: 5, is thought of as that which is distributed as a gift of
heaven, Isa. 45: 8, which has glory in its train, Isa. 58: 8; as Paul also says,
“Whom He justified, them He also glorified.” The LXX has omitted tsedakah,
because it can easily appear as erroneously repeated from 21a. But in reality
there are three good things which are promised to those who are zealous in the
works of love: a prosperous life, enduring righteousness, true honour. Life as it
proceeds from God, the Living One, righteousness as it avails the righteous
and those doing righteously before God, honour or glory (Psa. 29: 3) as it is
given (Psa. 84:12) by the God of glory. Cf. with HQDC �YYX, Pro. 10: 2, and
with HQDC, especially Jam. 2:13, katakauxaÌtai eÏÂleoj kriÂsewj.

22 A wise man scaleth a city of the mighty;
And casteth down the fortress in which they trusted.

Pro. 21:22. Ecc. 9:14 f. is a side-piece to this, according to which a single
wise man, although poor, may become the deliverer of a city besieged by a
great army, and destitute of the means of defence. HLF�F, seq. acc., means to
climb up, Joe. 2: 7; here, of the scaling of a fortified town, viz., its fortress. Z�O
is that which makes it Z�O RY�I, Isa. 26: 1: its armour of protection, which is
designated by the genit. HX�BM, as the object and ground of their confidence.
The vocalization HXF�EBiMI, for mibtachcha (cf. Jer. 48:13 with Job. 18:14),
follows the rule Gesen. § 27, Anm. 2b. The suff., as in HnFNATiJELi, Isa. 23:17, is
lightened, because if its mappik, Michlol 30b; vid., regarding the various
grounds of these formae raphatae pro mappicatis, Böttcher, § 418. If a city is
defended by ever so many valiant men, the wise man knows the point where it
may be overcome, and knows how to organize the assault so as to destroy the
proud fortress. With DREyOWA, he brings to ruin, cf. hTfDiRI DJA, Deu. 20:20.



23 He that guardeth his mouth and his tongue,
Keepeth his soul from troubles.

Pro. 21:23. Pro. 13: 3 resembles this. He guardeth his mouth who does not
speak when he does better to be silent; and he guardeth his tongue who says no
more than is right and fitting. The troubles comprehend both external and
internal evils, hurtful incidents and (�PN) BBL TWRC, Psa. 25:17; 31: 8, i.e.,
distress of conscience, self-accusation, sorrow on account of the irreparable
evil which one occasions.

24 A proud and arrogant man is called mocker (free-spirit);
One who acteth in superfluity of haughtiness.

Pro. 21:24. We have thus translated (p. 28): the proverb defines almost in a
formal way an idea current from the time of Solomon: �L� (properly, the
distorter, vid., Pro. 1: 7) is an old word; but as with us in the west since the last
century, the names of free-thinkers and esprits forts (cf. Isa. 46:12) have
become current for such as subject the faith of the Church to destructive
criticism, so then they were called �YCIL�, who mockingly, as men of full age,
set themselves above revealed religion and prophecy (Isa. 28: 9); and the
above proverb gives the meaning of this name, for it describes in his moral
character such a man. Thus we call one DZ�, haughty, and RYHIYF DZ�, i.e.,
destroying himself, and thus thoughtlessly haughty, who ��DZF TRÁBi�EbI acts in
superfluity or arrogance (vid., at Pro. 11:23) of haughtiness; for not only does
he inwardly raise himself above all that is worthy of recognition as true, of
faith as certain, of respect as holy; but acting as well as judging frivolously, he
shows reverence for nothing, scornfully passing sentence against everything.
Abulwal−Ñd (vid., Gesen. Thes.) takes RYHY in the sense of obstinate; for he
compares the Arab. jahr (jahar), which is equivalent to lijaÑj, constancy,
stubbornness. But in the Targ. and Talm. (vid., at Hab. 2: 5, Levy’s Chald.
Wörterb. under RYHIYF) RHY in all its offshoots and derivations has the sense of
pride; we have then rather to compare the Arab. istaihara, to be insane (=
dhahb ÿakålh, mens ejus alienata est), perhaps also to hajjir, mutahawwir, being
overthrown, praeceps, so that RYHY denotes one who by his uÎperfroneiÌn is
carried beyond all swfroneiÌn (vid., Rom. 12: 3), one who is altogether mad
from pride. The Syr. madocho (Targ. JXFYRIMi), by which RYHY (Targ. RYHIYF) is
rendered here and at Hab. 2: 5, is its synonym; this word also combines in
itself the ideas foolhardy, and of one acting in a presumptuous, mad way; in a
word, of one who is arrogant. Schultens is in the right way; but when he
translates by tumidus mole cava ruens, he puts, as it is his custom to do, too
much into the word; tumidus, puffed up, presents an idea which,
etymologically at least, does not lie in it. The Venet.: aÏkrathÃj qrasuÃj



bwmoloÂxoj touÏÂmonaÂ oiÎ, which may be translated: an untractable reckless
person we call a fool [homo ineptus], is not bad.

25 The desire of the slothful killeth him;
For his hands refuse to be active.

Pro. 21:25. The desire of the LC��F, Hitzig remarks, goes out first after meat
and drink; and when it takes this direction, as hunger, it kills him indeed. but in
this case it is not the desire that kills him, but the impossibility of satisfying it.
The meaning is simply: the inordinate desire after rest and pleasure kills the
slothful; for this always seeking only enjoyment and idleness brings him at last
to ruin. HWFJátÁ means here, as in Kibroth ha-tava, Num. 11:34, inordinate
longing after enjoyments. The proverb is connected by almost all interpreters
(also Ewald, Bertheau, Hitzig, Elster, Zöckler) as a tetrastich with v. 25: he
(the slothful) always eagerly desires, but the righteous giveth and spareth not.
But (1) although QYdICÁ, since it designates one who is faithful to duty, might
be used particularly of the industrious (cf. Pro. 15:19), yet would there be
wanting in 26a �YIJFWF, Pro. 13: 4, cf. 20: 4, necessary for the formation of the
contrast; (2) this older Book of Proverbs consists of pure distichs; the only
tristich, Pro. 19: 7, appears as the consequence of a mutilation from the LXX.
Thus the pretended tetrastich before us is only apparently such.

26 One always desireth eagerly;
But the righteous giveth and holdeth not back.

Pro. 21:26. Otherwise Fleischer: per totum diem avet avidus, i.e., avarus; but
that in HWFJáTA HwFJÁTiHI the verb is connected with its inner obj. is manifest from
Num. 11: 4; it is the mode of expression which is called in the Greek syntax
schema etymologicum, and which is also possible without an adj. joined to the
obj., as in the uÎÂbrin q� uÎbriÂzeij (Eurip. Herc. fur. 706), the Arab. maÑraÑhu
miryatn: he had a strife with him. Euchel impossibly: necessities will
continually be appeased, which would have required HwEJÁTitI or HwFJÁTiM. The
explanation also cannot be: each day presents its special demand, for ��yHA�LkF
does not mean each day, but the whole day, i.e., continually. Thus we render
HWJTH with the most general subject (in which case the national grammarians
supply HwEJÁTimIHA): continually one longs longing, i.e., there are demands,
solicitations, wishes, importunate petitions; but still the righteous is not
embarrassed in his generosity, he gives as unceasingly (cf. Isa. 14: 6; 58: 1) as
one asks. Thus the perf. is explained, which is related hypothetically to the fut.
following: though one, etc.



27 The sacrifice of the godless is an abomination;
How much more if it is brought for evil!

Pro. 21:27. Line first = Pro. 15: 8a. Regarding the syllogistic YkI �JÁ, vid.,
12:31; Pro. 15:11; regarding HmFZI, crime, particularly the sin of lewdness (from
�MÁZF, to press together, to collect the thoughts upon something, to contrive, cf.
raffinement de la volupté), at Pro. 10:23. HmFZIbI is too vaguely rendered in the
LXX by paronoÂmwj, falsely by Jerome, ex scelere (cf. eÏc aÏdiÂkou, Sir. 31:18,
with Mal. 1:13). The B is not meant, as at Eze. 22:11, of the way and manner;
for that the condition of life of the ��R is not a pure one, is not to be
supposed. It is as Hitzig, rightly, that of price: for a transgression, i.e., to atone
for it; one is hereby reminded, that he who had intercourse with a betrothed
bondmaid had to present an ascham [trespass-offering], Lev. 19:20-22. But
frequently enough would it occur that rich sensualists brought trespass-
offerings, and other offerings, in order thereby to recompense for their
transgressions, and to purchase for themselves the connivance of God for their
dissolute life. Such offerings of the godless, the proverb means, are to God a
twofold and a threefold abomination; for in this case not only does the godless
fail in respect of repentance and a desire after salvation, which are the
conditions of all sacrifices acceptable to God, but he makes God directly a
minister of sin.

28 A false witness shall perish;
But he who heareth shall always speak truth.

Pro. 21:28. The LXX translate 28b by aÏnhÃr deÃ fulassoÂmenoj lalhÂsei.
Cappellus supposes that they read RCNL for XCNL, which, however, cannot
mean “taking care.” Hitzig further imagines XMV for �M�, and brings out the
meaning: “the man that rejoiceth to deliver shall speak.” But where in all the
world does RCN mean “to deliver”? It means, “to guard, preserve;” and to
reach the meaning of “to deliver,” a clause must be added with �MI, as �RFM�.
When one who speaks lies (�YBIZFki D��), and a man who hears (JAM��ª �YJI,
plene, and with the orthophonic Dagesh), are contrasted, the former is one who
fancifully or malevolently falsifies the fact, and the latter is one who before he
speaks hears in order that he may say nothing that he has not surely heard. As
JAM��O BL�, 1Ki. 3: 9, means an obedient heart, so here JAM��ª �YJI means a man
who attentively hears, carefully proves. Such an one will speak XCÁNELF, i.e., not:
according to the truth, and not: for victory (Aquila, Symmachus, Theodotion,
eiÏj niÌkoj), i.e., so that accomplishes it (Oetinger); for the Heb. XCÁN� has neither
that Arab. nor this Aram. signification; but, with the transference of the root
meaning of radiating or streaming over, to time, continuous existence (vid.,



Orelli, Synonyma der Zeit und Ewigkeit, pp. 96-97), thus: he will speak for
continuance, i.e., either: without ever requiring to be silent, or, which we
prefer: so that what he says stands; on the contrary, he who testifies mere
fictions, i.e., avers that they are truth, is destroyed (28a = 19: 9b, cf. 5): he
himself comes to nothing, since his testimonies are referred to their
groundlessness and falsity; for �YLGR WL �YJ RQ�, the lie has no feet on
which it can stand, it comes to nothing sooner or later.

Pro. 21:29. Another proverb with �YJI: —

A godless man showeth boldness in his mien;
But one that is upright — he proveth his way.

The Cheth−Ñb has �YKIYF; but that the upright directeth, dirigit, his way, i.e., gives
to it the right direction (cf. 2Ch. 27: 6), is not a good contrast to the boldness
of the godless; the Ker−Ñ, �kRidA �YBIH�, deserves the preference. Aquila,
Symmachus, the Syr., Targ., and Venet. adhere to the Cheth−Ñb, which would be
suitable if it could be translated, with Jerome, by corrigit; Luther also reads the
verb with K, but as if it were ��kYI (whoever is pious, his way will stand) —
only the LXX render the Ker−Ñ (sunieiÌ); as for the rest, the ancients waver
between the Cheth−Ñb WYKFRFdi and the Ker−Ñ �kRidA: the former refers to manner of
life in general; the latter (as at Pro. 3:31 and elsewhere) to the conduct in
separate cases; thus the one is just as appropriate as the other. In the
circumstantial designation ��FRF �YJI (cf. Pro. 11: 7) we have the stamp of the
distinction of different classes of men peculiar to the Book of Proverbs. Z��H�
(to make firm, defiant) had, Pro. 7:13, �YNP as accus.; the bI here is not that
used in metaphoristic expressions instead of the accus. obj., which we have
spoken of at Pro. 15: 4; 20:30, but that of the means; for the face is thought of,
not as the object of the action, but, after Gesen. § 138, 1, as the means of its
accomplishment: the godless makes (shows) firmness, i.e., defiance,
accessibility to no admonition, which is countenance; but the upright
considers, i.e., proves (Pro. 14: 8), his way. �YbI (�YBIH�) means a perceiving of
the object in its specific peculiarity, an understanding of its constituent parts
and essential marks; it denotes knowing an event analytically, as LYkIViHI, as
well as synthetically (cf. Arab. shakl), and is thus used as the expression of a
perception, which apprehends the object not merely immediately, but closely
examines into its circumstances.

If we further seek for the boundaries, the proverbs regarding the rich and the
poor, Pro. 22: 2, 7, 16, present themselves as such, and this the more surely as
Pro. 22:16 is without contradiction the terminus. Thus we take first together
Pro. 21:30-22: 2.



30 No wisdom and no understanding,
And no counsel is there against Jahve.

Pro. 21:30. The expression might also be `H YN�PiLI ; but the predominating
sense would then be, that no wisdom appears to God as such, that He values
none as such. With DGENELi the proverb is more objective: there is no wisdom
which, compared with His, can be regarded as such (cf. 1Co. 3:19), none
which can boast itself against Him, or can at all avail against Him (DGNL, as
Dan. 10:12; Neh. 3:37); whence it follows (as Job. 28:28) that the wisdom of
man consists in the fear of God the Alone-wise, or, which is the same thing,
the All-wise. Immanuel interprets HMFKiXF of theology, HNFwBti of worldly
science, HCF�� of politics; but HMKX is used of the knowledge of truth, i.e., of
that which truly is and continues; HNWBT of criticism, and HC� of system and
method; vid., at Pro. 1: 2; 8:14, from which latter passage the LXX has
substituted here HRWBG instead of HNWBT. Instead of `H DGNL it translates proÃj
toÃn aÏsebhÌ, i.e., for that which is `H DGN against Jahve.

31 The horse is harnessed for the day of battle;
But with Jahve is the victory,

Pro. 21:31. i.e., it remains with Him to give the victory or not, for the horse
is a vain means of victory, Isa. 33:17; the battle is the Lord’s, 1Sa. 17:47, i.e.,
it depends on Him how the battle shall issue; and king and people who have
taken up arms in defence of their rights have thus to trust nothing in the
multitude of their war-horses (SwS, horses, including their riders), and
generally in their preparations for the battle, but in the Lord (cf. Psa. 20: 8,
and, on the contrary, Isa. 31: 1). The LXX translates H�Fw�tiHA by hÎ bohÂqeia, as
if the Arab. name of victory, nasår, proceeding from this fundamental meaning,
stood in the text; H�W�T (from ��Y, Arab. ws’, to be wide, to have free space
for motion) signifies properly prosperity, as the contrast of distress,
oppression, slavery, and victory (cf. e.g., Psa. 144:10, and H�Fw�Yi, 1Sa. 14:45).
The post-bibl. Heb. uses XCÁN� (��XcFNI) for victory; but the O.T. Heb. has no
word more fully covering this idea than h[wvt (h[wvy)f165a

PRO. 22: 1-16

1 A good name has the preference above great riches;
For more than silver and gold is grace.

Pro. 22: 1. The proverb is constructed chiastically; the commencing word
RXFBiNI (cf. Pro. 21: 3), and the concluding word BW�, are the parallel



predicates; rightly, none of the old translators have been misled to take
together B�� �X�, after the analogy of BW� LKV, 3:14; 13:15. ��� also does not
need BW� for nearer determination; the more modern idiom uses, bwf µv f165b,
the more ancient uses �� alone (e.g., Ecc. 7: 1), in the sense of oÏÂnoma kaloÂn
(thus here LXX); for being well known (renowned) is equivalent to a name,
and the contrary to being nameless (Job. 30: 8); to make oneself a name, is
equivalent to build a monument in honour of oneself; possibly the derivation of
the word from HMF�F, to be high, prominent, known, may have contributed to
this meaning of the word sensu eximio, for �� has the same root word as
�YIMÁ�F. Luther translates �� by Das Gerücht [rumour, fame], in the same
pregnant sense; even to the present day, renom, recommée, riputazione, and
the like, are thus used. The parallel �X� signifies grace and favour (being
beloved); grace, which brings favour (Pro. 11:16); and favour, which is the
consequence of a graceful appearance, courtesy, and demeanour (e.g.,
Est. 2:15).

2 The rich and the poor meet together;
The creator of them all is Jahve.

Pro. 22: 2. From this, that God made them all, i.e., rich and poor in the
totality of their individuals, it follows that the meeting together is His will and
His ordinance; they shall in life push one against another, and for what other
purpose than that this relationship of mutual intercourse should be a school of
virtue: the poor shall not envy the rich (Pro. 3:31), and the rich shall not
despise the poor, who has the same God and Father as himself (Pro. 14:31;
17: 5; Job. 31:15); they shall remain conscious of this, that the intermingling of
the diversities of station is for this end, that the lowly should serve the exalted,
and the exalted should serve the lowly. Pro. 29:13 is a variation; there also for
both, but particularly for the rich, lies in the proverb a solemn warning.

The group of proverbs beginning here terminates at v. 7, where, like the
preceding, it closes with a proverb of the rich and the poor.

3 The prudent seeth the evil, and hideth himself;
But the simple go forward, and suffer injury.

Pro. 22: 3. This proverb repeats itself with insignificant variations,
Pro. 27:12. The Ker−Ñ RTfSiNIWi makes it more conformable to the words there
used. The Cheth−Ñb is not to be read RtOSiYIWi, for this Kal is inusit., but RT�sFYIWi, or
much rather RT�sFyIWA, since it is intended to be said what immediate
consequence on the part of a prudent man arises from his perceiving an evil
standing before him; he sees, e.g., the approaching overthrow of a decaying



house, or in a sudden storm the fearful flood, and betimes betakes himself to a
place of safety; the simple, on the contrary, go blindly forward into the
threatening danger, and must bear the punishment of their carelessness. The
fut. consec. 3a denotes the hiding of oneself as that which immediately follows
from the being observant; the two perf. 3b, on the other hand, with or without
Wi, denote the going forward and meeting with punishment as occurring
contemporaneously (cf. Psa. 48: 6, and regarding these diverse forms of
construction, at Hab. 3:10). “The interchange of the sing. and plur. gives us to
understand that several or many simple ones are found for one prudent man”
(Hitzig). The Niph. of �NA�F signifies properly to be punished by pecuniary fine
(Exo. 21:22) (cf. the post-bibl. SNAQF, SNAQi, to threaten punishment, which
appears to have arisen from censere, to estimate, to lay on taxes); here it has
the general meaning of being punished, viz., of the self-punishment of want of
foresight.

4 The reward of humility is the fear of Jahve,
Is riches, and honour, and life.

Pro. 22: 4. As QDECE�HWFNiJA, Psa. 45: 5, is understood of the two virtues,
meekness and righteousness, so here the three Göttingen divines (Ewald,
Bertheau, and Elster), as also Dunasch, see in `H TJÁRiYI HWFNF�á an asyndeton;
the poet would then have omitted vav, because instead of the copulative
connection he preferred the appositional (Schultens: praemium mansuetudinis
quae est reverentia Jehovae) or the permutative (the reward of humility; more
accurately expressed: the fear of God). It is in favour of this interpretation that
the verse following (v. 5) also shows an asyndeton. Luther otherwise: where
one abides in the fear of the Lord; and Oetinger: the reward of humility,
endurance, calmness in the fear of the Lord, is...; Fleischer also interprets `H
TJRY as Pro. 21: 4, TJ�X (lucerna impiroum vitiosa), as the accus. of the
nearer definition. But then is the nearest-lying construction: the reward of
humility is the fear of God, as all old interpreters understand 4a (e.g.,
Symmachus, uÎÂsteron prauìthtoj foÂboj kuriÂou), a thought so
incomprehensible, that one must adopt one or other of these expedients? On
the one side, we may indeed say that the fear of God brings humility with it;
but, on the other hand, it is just as conformable to experience that the fear of
God is a consequence of humility; for actually to subordinate oneself to God,
and to give honour to Him alone, one must have broken his self-will, and come
to the knowledge of himself in his dependence, nothingness, and sin; and one
consequence by which humility is rewarded, may be called the fear of God,
because it is the root of all wisdom, or as is here said (cf. 3:16; 8:18), because
riches, and honour, and life are in its train. Thus 4a is a concluded sentence,
which in 4b is so continued, that from 4a the predicate is to be continued: the



reward of humility is the fear of God; it is at the same time riches... Hitzig
conjectures `H TwJRi, the beholding Jahve; but the visio Dei (beatifica) is not a
dogmatic idea thus expressed in the O.T. BQE�� denotes what follows a thing,
from BQA�F, to tread on the heels (Fleischer); for BQ��F (Arab. ÿakåib) is the heels,
as the incurvation of the foot; and BQE��, the consequence (cf. Arab. ÿakåb, ÿukb,
posteritas), is mediated through the v. denom. BQA�F, to tread on the heels, to
follow on the heels (cf. denominatives, such as Arab. batn, zahr, ÿaÑn, �Y��O, to
strike the body, the back, the eye).

5 Thorns, snares, are on the way of the crooked;
He that guardeth his soul, let him keep far from them.

Pro. 22: 5. Rightly the Venet. aÏÂkanqai pagiÂdej eÏn oÎdwÌÄ streblouÌ. The
meaning of �YnICI (plur. of �C�, or HnFCI, the same as �YNIYNICi) and �YXIPA (from
XPA, Arab. fahå), stands fast, though it be not etymologically verified; the
placing together of these two words (the LXX obliterating the asyndeton:
triÂboloj kaiÃ pagiÂdej) follows the scheme XRY �M�, Hab. 3:11. The BL���QE�I
(perverse of heart, crooked, Pro. 17:20; 11:20) drives his crooked winding
way, corresponding to his habit of mind, which is the contrast and the
perversion of that which is just, a way in which there are thorns which entangle
and wound those who enter thereon, snares which unexpectedly bring them
down and hold them fast as prisoners; the hedge of thorns, Pro. 15:19, was a
figure of the hindrances in the way of the wicked themselves. The thorn and
snares here are a figure of the hindrances and dangers which go forth from the
deceitful and the false in the way of others, of those who keep their souls, i.e.,
who outwardly and morally take heed to their life (Pro. 16:17; 13: 3, pred. here
subj.), who will keep, or are disposed to keep, themselves from these thorns,
these snares into which the deceitful and perverse-hearted seek to entice them.

6 Give to the child instruction conformably to His way;
So he will not, when he becomes old, depart from it.

Pro. 22: 6. The first instruction is meant which, communicated to the child,
should be YpI�LJA, after the measure (Gen. 43: 7 = post-bibl. YPiLi and YPiki) of
his way, i.e., not: of his calling, which he must by and by enter upon
(Bertheau, Zöckler), which �kRidA of itself cannot mean; also not: of the way
which he must keep in during life (Kidduschin 30a); nor: of his individual
nature (Elster); but: of the nature of the child as such, for RJANA ¥REdE is the
child’s way, as e.g., derek col-haarets, Gen. 19:31, the general custom of the
land; derek MitsraÑyim, Isa. 10:24, the way (the manner of acting) of the
Egyptians. The instruction of youth, the education of youth, ought to be



conformed to the nature of youth; the matter of instruction, the manner of
instruction, ought to regulate itself according to the stage of life, and its
peculiarities; the method ought to be arranged according to the degree of
development which the mental and bodily life of the youth has arrived at. The
verb ¥NAXF is a denominative like BQA�F, v. 4; it signifies to affect the taste, ¥X�
(= ¥NiHI), in the Arab. to put date syrup into the mouth of the suckling; so that
we may compare with it the saying of Horace, [Ep. i. 2, 69]: Quo semel est
imbuta recens servabit odorem Testa diu. In the post-bibl. Heb. ¥wnXI denotes
that which in the language of the Church is called catechizatio; (R�NL) �WNX
RPS is the usual title of the catechisms. It is the fundamental and first requisite
of all educational instruction which the proverb formulates, a suitable motto
for the lesson-books of pedagogues and catechists. HnFmEMI [from it] refers to that
training of youth, in conformity with his nature, which becomes a second
nature, that which is imprinted, inbred, becomes accustomed. V. 6 is wanting
in the LXX; where it exists in MSS of the LXX, it is supplied from
Theodotion; the Complut. translates independently from the Heb. text.

7 A rich man will rule over the poor,
And the borrower is subject to the man who lends.

Pro. 22: 7. “This is the course of the world. As regards the sing. and plur. in
7a, there are many poor for one rich; and in the Orient the rule is generally in
the hands of one” (Hitzig). The fut. denotes how it will and must happen, and
the substantival clause 7b, which as such is an expression of continuance
(Arab. thabaÑt, i.e., of the remaining and continuing), denotes that contracting
of debt brings naturally with it a slavish relation of dependence. H�EL, properly
he who binds himself to one se ei obligat, and HWELiMÁ, as Pro. 19:17 (vid., l.c.),
qui alterum (mutui datione) obligat, from HWFLF, Arab. lwy, to wind, turn, twist
round (cog. root laff), whence with Fleischer is also to be derived the Aram.
TWALi, “into connection;” so LJE, properly “pushing against,” refers to the
radically related HLFJF (= HLW), contiguum esse. HWELiMÁ �YJI is one who puts
himself in the way of lending, although not directly in a professional manner.
The pred. precedes its subject according to rule. Luther rightly translates: and
he who borrows is the lender’s servant, whence the pun on the proper names:
“Borghart [= the borrower] is Lehnhart’s [= lender’s] servant.”

The group now following extends to the end of this first collection of
Solomon’s proverbs; it closes also with a proverb of the poor and the rich.

8 He that soweth iniquity shall reap calamity;
And the rod of his fury shall vanish away.



Pro. 22: 8. “Whatsoever a man soweth, that shall he also reap” (Gal. 6: 7); he
that soweth good reapeth good, 11:18; he that soweth evil reapeth evil,
Job. 4: 8; cf. Hos. 10:12 f. HLFWiJA is the direct contrast of HQFDFCi or R�EYO (e.g.,
Psa. 125: 3; 107:42), proceeding from the idea that the good is right, i.e.,
straight, rectum; the evil, that which departs from the straight line, and is
crooked. Regarding �WEJF, which means both perversity of mind and conduct, as
well as destiny, calamity, vid., Pro. 12:21. That which the poet particularly
means by HLFWiJA is shown in 8b, viz., unsympathizing tyranny, cruel
misconduct toward a neighbour. �TRFBi�E �BE�� is the rod which he who soweth
iniquity makes another to feel in his anger. The saying, that an end will be to
this rod of his fury, agrees with that which is said of the despot’s sceptre,
Isa. 14: 5 f.; Psa. 125: 3. Rightly Fleischer: baculus insolentiae ejus
consumetur h. e. facultas qua pollet alios insolenter tractandi evanescet.
Hitzig’s objection, that a rod does not vanish away, but is broken, is answered
by this, that the rod is thought of as brandished; besides, one uses HLFkF of
anything which has an end, e.g., Isa. 16: 4. Other interpreters understand “the
rod of his fury” of the rod of God’s anger, which will strike the LwFJA and HLEKiYI,
as at Eze. 5:13; Dan. 12: 7: “and the rod of His punishment will surely come”
(Ewald, and similarly Schultens, Euchel, Umbreit). This though also hovers
before the LXX: plhghÃn deÃ eÏÂrgwn auÏtouÌ (WTDB�) sunteleÂsei (HlEKAYi). But if
the rod of punishment which is appointed for the unrighteous be meant, then
we would have expected HLFKFWi. Taken in the future, the T�Lki of the �B� is
not its confectio in the sense of completion, but its termination or annihilation;
and besides, it lies nearer after 8a to take the suffix of WTRB� subjectively
(Isa. 14: 6; 16: 6) than objectively. The LXX has, after v. 8, a distich: —

aÏÂndra iÎlaroÃn kaiÃ doÂthn euÏlogeiÌ oÎ qeoÃj,
mataio>thta de< e]rgwn aujtou~ suntele>sei.

The first line (2Co. 9: 7) is a variant translation of 9a (cf. Pro. 21:17), the
second (WTDB� JW�W) is a similar rendering of 8b.

9 He who is friendly is blessed;
Because he giveth of his bread to the poor.

Pro. 22: 9. The thought is the same as at Pro. 11:25. �YIJA B�� (thus to be
written without Makkeph, with Munach of the first word, with correct Codd.,
also 1294 and Jaman), the contrast of �YIJA �RÁ, Pro. 23: 6; 22:22, i.e., the
envious, evil-eyed, ungracious (post-bibl. also �YIJA RCÁ), is one who looks
kindly, is good-hearted, and as iÎlaroÃj doÂthj, shows himself benevolent. Such
gentleness and kindness is called in the Mishna HB�F� �YIJA (Aboth ii. 13), or



HPFYF �YIJA. Such a friend is blessed, for he has also himself scattered blessings
(cf. JwH��gA, Pro. 11:25; 21:13); he has, as is said, looking back from the
blessing that has happened to him, given of his bread (Luther, as the LXX,
with partitive genitive: seines brots [= of his bread]) to the poor; cf. the
unfolding of this blessing of self-denying love, Isaiah 8. The LXX has also
here another distich:

NiÂkhn kaiÃ timhÃn peripoieiÌtai oÎ dwÌra douÃj,
Th<n me>ntoi yuxh<n ajfairei~tai tw~n kekthme>nwn.

The first line appears a variant translation of Pro. 19: 6 b, and the second of
Pro. 1:19 b, according to which selfishness, in contrast to liberality, is the
subject to be thought of. Ewald translates the second line:

And he (who distributes gifts) conquers the soul of the recipients.

But kekthmeÂnoj = LJAbÁ (�YL�FbI) signifies the possessor, not the recipient of
anything as a gift, who cannot also be here meant because of the meÂntoi.

10 Chase away the scorner, and contention goeth out,
And strife and reproach rest.

Pro. 22:10. If in a company, a circle of friends, a society (LXX eÏÂkbale eÏk
sunedriÂou), a wicked man is found who (vid., the definition of �L�, Pro. 21:24)
treats religious questions without respect, moral questions in a frivolous way,
serious things jestingly, and in his scornful spirit, his passion for witticism, his
love of anecdote, places himself above the duty of showing reverence,
veneration, and respect, there will arise ceaseless contentions and conflicts.
Such a man one ought to chase away; then there will immediately go forth
along with him dispeace (��DMF), there will then be rest from strife and
disgrace, viz., of the strife which such a one draws forth, and the disgrace
which it brings on the society, and continually prepares for it. �WLQ is
commonly understood of the injury, abuse, which others have to suffer from
the scoffer, or also (thus Fleischer, Hitzig) of the opprobria of the contentious
against one another. But �WLQ is not so used; it means always disgrace, as
something that happens, an experience, vid., at Pro. 18: 3. The praise of one
who is the direct contrast of a �L is celebrated in the next verse.

11 He that loveth heart-purity,
Whose grace of lips, the king is his friend.

Pro. 22:11. Thus with Hitzig, it is to be translated not: he who loveth with a
pure heart, — we may interpret BL�RWH� syntactically in the sense of puritate
cordis or purus corde (Ralbag, Ewald, after Pro. 20: 7), for that which follows



BHJ and is its supplement has to stand where possible as the accus. of the
object; thus not: qui amat puritatem cordis, gratiosa erunt labia ejus (de Dieu,
Geier, Schultens, C. B. Michaelis, Fleischer), for between heart-purity and
graciousness of speech there exists a moral relation, but yet no necessary
connection of sequence; also not: he who loves purity of heart, and grace on
his lips (Aben Ezra, Schelling, Bertheau), for “to love the grace of one’s own
lips” is an awkward expression, which sounds more like reprehensible self-
complacency than a praiseworthy endeavour after gracious speech. Excellently
Luther:

“He who has a true heart and amiable speech,
The king is his friend.”

BL��RWHF�i is not adjectival, but substantival; �RHF�i is thus not the constr. of
the mas. R�H�F, as Job. 17:10, but of the segolate RHA�O, or (since the ground-
form of hBÁgi, 1Sa. 16: 7, may be hBÁgF as well as hBÁgO) of the neut. R�H�F, like
�DOQi, Psa. 46: 5; 65: 5: that which is pure, the being pure = purity (Schultens).
WYTFPFVi �H� (gracefulness of his lips) is the second subject with the force of a
relative clause, although not exactly thus thought of, but: one loving heart-
purity, gracefulness on his lips — the king is his friend. Ewald otherwise: “he
will be the king’s friend,” after the scheme Pro. 13: 4; but here unnecessarily
refined. A counsellor and associate who is governed by a pure intention, and
connects therewith a gentle and amiable manner of speech and conversation,
attaches the king to himself; the king is the H�ER� (JAR�), the friend of such an
one, and he also is “the friend of the king,” 1Ki. 4: 5. It is a Solomonic
proverb, the same in idea as Pro. 16:13. The LXX, Syr., and Targ. introduce
after BHJ the name of God; but 11b does not syntactically admit of this
addition. But it is worth while to take notice of an interpretation which is
proposed by Jewish interpreters: the friend of such an one is a king, i.e., he can
royally rejoice in him and boast of him. The thought is beautiful; but, as the
comparison of other proverbs speaking of the king shows, is not intended.

12 The eyes of Jahve preserve knowledge;
So he frustrateth the words of the false.

Pro. 22:12. The phrase “to preserve knowledge” is found at Pro. 5: 2; there,
in the sense of to keep, retain; here, of protecting, guarding; for it cannot
possibly be said that the eyes of God keep themselves by the rule of
knowledge, and thus preserve knowledge; this predicate is not in accord with
the eyes, and is, as used of God, even inappropriate. On the other hand, after
“to preserve,” in the sense of watching, guarding a concrete object is to be
expected, cf. Isa. 26: 3. We need not thus with Ewald supply JAD��Y; the



ancients are right that TJADF, knowledge, stands metonymically for �YJ (Meiri)
or Y�NJ (Aben Ezra), or T�D Y�DWY (Arama); Schultens rightly: Cognitio
veritatis ac virtutis practica fertur ad homines eam colentes ac praestantes.
Where knowledge of the true and the good exists, there does it stand under the
protection of God. 12b shows how that is meant, for there the perf. is
continued in the second consec. modus (fut. consec.): there is thus protection
against the assaults of enemies who oppose the knowledge which they hate,
and seek to triumph over it, and to suppress it by their crooked policy. But God
stands on the side of knowledge and protects it, and consequently makes vain
the words (the outspoken resolutions) of the deceitful. Regarding �LÁSF (�LESE),
vid., Pro. 11: 3 and Pro. 19: 3. The meaning of YR�BidI �l�SI is here essentially
different from that in Exo. 23: 8, Deu. 16:19: he perverteth their words, for he
giveth them a bearing that is false, i.e., not leading to the end. Hitzig reads
TW�R [wickedness] for T�D, which Zöckler is inclined to favour: God keeps
the evil which is done in His eyes, and hinders its success; but “to observe
wickedness” is an ambiguous, untenable expression; the only passage that can
be quoted in favour of this “to observe” is Job. 7:20. The word T�D, handed
down without variation, is much rather justified.

13 The sluggard saith, “A lion is without,
I shall be slain in the midst of the streets.”

Pro. 22:13. Otherwise rendered, Pro. 26:13. There, as here, the perf. RMÁJF
has the meaning of an abstract present, Gesen. § 126. 3. The activity of the
industrious has its nearest sphere at home; but here a work is supposed which
requires him to go forth (Psa. 104: 3) into the field (Pro. 24:27). Therefore �wX
stands first, a word of wide signification, which here denotes the open country
outside the city, where the sluggard fears to meet a lion, as in the streets, i.e.,
the rows of houses forming them, to meet a XÁC�RO (XÁc�RÁMi), i.e., a murder from
motives of robbery of revenge. This strong word, properly to destroy, crush,
Arab. radåkh, is intentionally chosen: there is designed to be set forth the
ridiculous hyperbolical pretence which the sluggard seeks for his slothfulness
(Fleischer). Luther right well: “I might be murdered on the streets.” But there
is intentionally the absence of YLÁwJ [perhaps] and of �pE [lest]. Me−Ñri here
quotes a passage of the moralists: HJWBNH LC�H YTPWMM (prophesying)
belongs to the evidences of the sluggard; and Euchel, the proverb �YJBNTM
�YLC�H (the sluggard’s prophecy), i.e., the sluggard acts like a prophet, that
he may palliate his slothfulness.

14 A deep pit is the mouth of a strange woman;
He that is cursed of God falleth therein.



Pro. 22:14. The first line appears in a different form as a synonymous
distich, Pro. 23:27. The LXX translate stoÂma paranoÂmou without certainly
indicating which word they here read, whether �RF (Pro. 4:14), or ��R
(Pro. 29:12), or ZWLN (Pro. 3:32). Pro. 23:27 is adduced in support of T�RZF
(vid., Pro. 2:16); T�NZO (harlots) are meant, and it is not necessary thus to read
with Ewald. The mouth of this strange woman or depraved Israelitess is a deep
ditch (HqFMU�á HXFw�, otherwise HQFMU�á, as Pro. 23:27 a, where also occurs
HQFwM�á f166), namely, a snare-pit into which he is enticed by her wanton
words; the man who stands in fellowship with God is armed against this syren
voice; but the `H �w�Zi, i.e., he who is an object of the divine �JAZA (Venet.
kexolwmeÂnoj twÌÄ oÏntwthÌÄ), indignation, punishing evil with evil, falls into the
pit, yielding to the seduction and the ruin. Schultens explains `H �W�Z by, is in
quem despumat indignabundus; but the meaning despumat is not substantiated;
��Z, cf. Arab. zaghm, is probably a word which by its sound denoted anger as
a hollow roaring, and like pealing thunder. The LXX has, after v. 14, three
tedious moralizing lines.

15 Folly is bound to the heart of a child;
The rod of correction driveth it forth.

Pro. 22:15. Folly, i.e., pleasure in stupid tricks, silly sport, and foolish
behaviour, is the portion of children as such; their heart is as yet childish, and
folly is bound up in it. Education first driveth forth this childish, foolish nature
(for, as Menander says:

OÎ mhÃ dareiÃj aÏÂnqrwpoj ouÏ paideuÂetai),

and if effects this when it is unindulgently severe: the RSFwM �BE�� (vid.,
Pro. 23:13) removeth TLEwEJI from the heart, for it imparts intelligence and
makes wise (Pro. 29:15). The LXX is right in rendering 16a: aÏÂnoia eÏchÌptai
(from eÏcaÂptein) kardiÂaj neÂou; but the Syr. has “here mangled the LXX, and in
haste has read aÏnoiÂaÄ eÏciÂptatai: folly makes the understanding of the child fly
away” (Lagarde).

16 Whosoever oppresseth the lowly, it is gain to him;
Whosoever giveth to the rich, it is only loss.

Pro. 22:16. It is before all clear that T�bRiHALi and R�sXiMÁLi, as at Pro. 21: 5,
RTA�MLi and RWSXML, are contrasted words, and form the conclusions to the
participles used, with the force of hypothetical antecedents. Jerome recognises
this: qui calumniatur pauperem, ut augeat divitias suas, dabit ipse ditiori et
egebit. So Rashi, who by RY�� thinks on heathen potentates. Proportionally



better Euchel, referring Q���O and �T�NO, not to one person, but to two classes of
men: he who oppresses the poor to enrich himself, and is liberal toward the
rich, falls under want. The antithetic distich thus becomes an integral one, —
the antithesis manifestly intended is not brought out. This may be said also
against Bertheau, who too ingeniously explains: He who oppresses the poor to
enrich himself gives to a rich man, i.e., to himself, the enriched, only to want,
i.e., only to lose again that which he gained unrighteously. Ralbag is on the
right track, for he suggests the explanation: he who oppresses the poor, does it
to his gain, for he thereby impels him to a more energetic exercise of his
strength; he who gives to the rich man does it to his own loss, because the rich
man does not thank him for it, and still continues to look down on him. But if
one refers �L to the poor, then it lies nearer to interpret RWSXML �J of the
rich: he who gives presents to the rich only thereby promotes his sleepy
indolence, and so much the more robs him or activity (Elster); for that which
one gives to him is only swallowed up in the whirlpool of his extravagance
(Zöckler). Thus Hitzig also explains, who remarks, under 17a: “Oppression
produces reaction, awakens energy, and thus God on the whole overrules
events” (Exo. 1:12). Similarly also Ewald, who thinks on a mercenary,
unrighteous rich man: God finally lifts up the oppressed poor man; the rich
man always becoming richer, on the contrary, is “punished for all his
wickedness only more and more.” But with all these explanations there is too
much read between the lines. Since RWSXML �J (Pro. 11:24; 21: 5) refers
back to the subject: himself to mere loss, so also will it be here; and the LXX,
Symmachus, Jerome (cf. also the Syr. auget malum suum) are right when they
also refer WL, not to the poor man, but to the oppressor of the poor. We explain:
he who extorts from the poor enriches himself thereby; but he who gives to the
rich has nothing, and less than nothing, thereby — he robs himself, has no
thanks, only brings himself by many gifts lower and lower down. In the first
case at least, 17a, the result corresponds to the intention; but in this latter case,
17b, one gains only bitter disappointment.

First Appendix to the First Collection of Solomonic Proverbs —
Pro. 22:17-24:22
The last group if distiches, beginning with Pro. 10: 1, closed at Pro. 22:16 with
a proverb of the poor and the rich, as that before the last, vid., at Pro. 22: 7. In
22:17 ff., the law of the distich form is interrupted, and the tone of the
introductory Mashals is again perceptible. Here begins an appendix to the
older Book of Proverbs, introduced by these Mashals. Vid., regarding the style
and proverbial form of this introduction, at pages 5 and 13.



PRO. 22:17-29

Pro. 22:17-21. Vv. 17-21, forming the introduction to this appendix, are
these Words of the Wise:

17 Incline thine ear and hear the words of the wise,
And direct thine heart to my knowledge!

18 For it is pleasant if thou keep them in thine heart;
Let them abide together on thy lips.

19 That thy trust may be placed in Jahve,
I have taught thee to-day, even thee!

20 Have not I written unto thee choice proverbs,
Containing counsels and knowledge,

21 To make thee to know the rule of the words of truth,
That thou mightest bring back words

which are truth to them that send thee?

From Pro. 10: 1 to Pro. 22:16 are the “Proverbs of Solomon,” and not “The
Words of the Wise;” thus the above paraiÂnesij is not an epilogue, but a
prologue to the following proverbs. The perfects ¦YtI�iDA�H and YtIBiTAKF refer,
not to the Solomonic proverbial discourses, but to the appendix following
them; the preface commends the worth and intention of this appendix, and uses
perfects because it was written after the forming of the collection. The author
of this preface (vid., pp. 17, 26) is no other than the author of 1-9. The �HA
(with Mehuppach, after Thorath Emeth, p. 27) reminds us of Pro. 4:20; 5: 1.
The phrase BL� TY�I, animum advertere, occurs again in the second appendix,
Pro. 24:32. �Y�INF is repeated at Pro. 23: 8; 24: 4; but �JANF with �JANO is common
in the preface, 1-9. �Y�INF�YkI contains, as at Psa. 135: 3; 147: 1, its subject in
itself. �R�Mi�itI�YkI is not this subject: this that thou preservest them, which
would have required rather the infin. �R�Mi�F (Psa. 133: 1) or �R�Mi�FLi; but it
supposes the case in which appears that which is amiable and praiseworthy: if
thou preservest them in thy heart, i.e., makest them thoughtfully become thy
mental possession. The suffix ��� refers to the Words of the Wise, and
mediately also to YtI�iDALi, for the author designates his practical wisdom YT�D,
which is laid down in the following proverbs, which, although not composed
by him, are yet penetrated by his subjectivity. Regarding ��EbE, which, from
meaning the inner parts of the body, is transferred to the inner parts of the
mind, vid., under Pro. 20:27. The clause 18b, if not dependent on YK, would
begin with wNKOYIWi. The absence of the copula and the antecedence of the verb



bring the optative rendering nearer. Different is the syntactical relation of
Pro. 5: 2, where the infin. is continued in the fin. The fut. Niph. wNKOYI, which,
Pro. 4:27, meant to be rightly placed, rightly directed, here means: to stand
erect, to have continuance, stabilem esse. In v. 19, the fact of instruction
precedes the statement of its object, which is, that the disciple may place his
confidence in Jahve, for he does that which is according to His will, and is
subject to His rule. ¦XE�ABiMI, in Codd. and correct editions with Pathach (vid.,
Michlol 184b); the X is as virtually doubled; vid., under Pro. 21:22. In 19b the
accentuation �WYH �YT�DWH is contrary to the syntax; Codd. and old editions
have rightly �WYH �YT�DWH, for HTfJF��JÁ is, after Gesen. § 121. 3, an
emphatic repetition of “thee;” �JÁ, like �gA, 23:15; 1Ki. 21:19. Hitzig knows of
no contrast which justifies the emphasis. But the prominence thus effected is
not always of the nature of contrast (cf. Zec. 7: 5, have ye truly fasted to me,
i.e., to serve me thereby), here it is strong individualizing; the te etiam te is
equivalent to, thee as others, and thee in particular. Also that, as Hitzig
remarks, there does not appear any reason for the emphasizing of “to-day,” is
incorrect: ��yHA is of the same signification as at Psa. 95: 7; the reader of the
following proverbs shall remember later, not merely in general, that he once on
a time read them, but that he to-day, that he on this definite day, received the
lessons of wisdom contained therein, and then, from that time forth, became
responsible for his obedience or his disobedience.

Pro. 22:20. In 20a the Cheth−Ñb �W§L§ denotes no definite date; besides, this
word occurs only always along with L�Mti (L�MTiJE). Umbreit, Ewald,
Bertheau, however, accept this “formerly (lately),” and suppose that the author
here refers to a “Book for Youths,” composed at an earlier period, without one
seeing what this reference, which had a meaning only for his contemporaries,
here denotes. The LXX reads TfBiTAKF, and finds in 20a, contrary to the syntax
and the usus loq., the exhortation that he who is addressed ought to write these
good doctrines thrice (trisswÌj) on the tablet of his heart; the Syr. and Targ.
suppose the author to say that he wrote them three times; Jerome, that he wrote
them threefold — both without any visible meaning, since threefold cannot be
equivalent to manchfeltiglich (Luther) [= several times, in various ways]. Also
the Ker−Ñ �Y�ILI�F, which without doubt is the authentic word, is interpreted in
many unacceptable ways; Rashi and Elia Wilna, following a Midrash
explanation, think on the lessons of the Law, the Prophets, and the
Hagiographa; Arama, on those which are referable to three classes of youth;
Malbim (as if here the author of the whole Book of Proverbs, from 1 to 31,
spake), on the supposed three chief parts of the Mishle; Dächsel better, on 1-9,
as the product of the same author as this appendix. Schultens compares
Ecc. 4:12, and translates triplici filo nexa. Kimchi, Me−Ñri, and others, are right,



who gloss �Y�YL� by �YDBKN �YRBD, and compare �YDYGN, 8: 6; accordingly
the Veneta, with the happy quid pro quo, by trismeÂgista. The LXX translates
the military �YLI�F by tristaÂthj; but this Greek word is itself obscure, and is
explained by Hesychius (as well as by Suidas, and in the Etymologicum) by
Regii satellites qui ternas hastas manu tenebant, which is certainly false.
Another Greek, whom Angellius quotes, says, under Exo. 15: 4, that tristaÂthj
was the name given to the warriors who fought from a chariot, every three of
whom had one war-chariot among them; and this appears, according to
Exo. 14: 7; 15: 4, to be really the primary meaning. In the period of David we
meet with the word �Y�YL� as the name of the heroes (the GibboÑr−Ñm) who
stood nearest the king. The shalish -men form the élite troops that stood
highest in rank, at whose head stood two triads of heroes, — Jashobeam at the
head of the first trias, and thus of the shalish -men generally; Abishai at the
head of the second trias, who held an honourable place among the shalish -
men, but yet reached not to that first trias, 2Sa. 23: 8 ff. (= 1Ch. 11:11 ff.). The
name �Y�IYLIªFHA (Apoc. 2Sa. 23: 8, Y�ILIªFHA, and v. 13, 1Ch. 27: 6, incorrectly
�Y�ILOªiHA) occurs here with reference to the threefold division of this principal
host; and in regard to the use of the word in the time of Pharaoh, as well as in
the time of the kings, it may be granted that shalish denotes the Three-man
(triumvir), and then generally a high military officer; so that �Y�ILI�F here has
the same relation to �YDYGN, Pro. 8: 6, as ducalia to principalia. The name of
the chief men (members of the chief troop) is transferred to the chief proverbs,
as, Jam. 2: 8, that law which stands as a king at the head of all the others is
called the “royal law;” or, as Plato names the chief powers of the soul, meÂrh
hÎgemoÂnej. As in this Platonic word-form, so shalishim here, like negidim there,
is understood neut. cf. under Pro. 8: 6, and �YQIYR�, Pro. 12:11; �YRI�FYi,
Pro. 16:13. The B of T�C��MObI (occurring at Pro. 1:31 also) Fleischer rightly
explains as the B of uniting or accompanying: chief proverbs which contain
good counsels and solid knowledge.

Pro. 22:21. In the statement of the object in v. 21, we interpret that which
follows ¦�áYDI�HLi not permutat.: ut te docerem recta, verba vera (Fleischer);
but �i�iQO (ground-form to ��EQO, Psa. 60: 6) is the bearer of the threefold idea:
rectitudinem, or, better, regulam verborum veritatis. The (Arab.) verb kåasitåa
means to be straight, stiff, inflexible (synon. QDC, to be hard, tight,
proportionately direct); and the name kåist denotes not only the right conduct,
the right measure (quantitas justa), but also the balance, and thus the rule or
the norm. In 21b, TMEJå �YRIMFJá (as e.g., Zec. 1:13; vid., Philippi, Status
Constr. p. 86 f.) is equivalent to TMJ YR�MiJ ; the author has this second time
intentionally chosen the appositional relation of connection: words which are



truth; the idea of truth presents itself in this form of expression more
prominently. Impossible, because contrary to the usus loq., is the translation: ut
respondeas verba vera iis qui ad te mittunt (Schultens, Fleischer), because
XL�, with the accus. following, never means “to send any one.” Without
doubt BY�H and XL� stand in correlation to each other: he who lets himself be
instructed must be supposed to be in circumstances to bring home, to those that
sent him out to learn, doctrines which are truth, and thus to approve himself.
The subject spoken of here is not a right answer or a true report brought back
to one giving a commission; and it lies beyond the purpose and power of the
following proverbs to afford a universal means whereby persons sent out are
made skilful. The �YXILiªO [senders] are here the parents or guardians who send
him who is to be instructed to the school of the teacher of wisdom (Hitzig). Yet
it appears strange that he who is the learner is just here not addressed as “my
son,” which would go to the support of the expression, “to send to school,”
which is elsewhere unused in Old Hebrew, and the YX�Li�O of another are
elsewhere called those who make him their mandatar, Pro. 10:26; 25:13;
2Sa. 24:13. The reference to the parents would also be excluded if, with Norzi
and other editors, ¦XEL�L were to be read instead of ¦YXEL�L (the Venet.
1521, and most editions). Therefore the phrase ¦YLEJá�OLi, which is preferred by
Ewald, recommends itself, according to which the LXX translates, toiÌj
proballomeÂnoij soi, which the Syro-Hexap. renders f167 by JTDXWJ �L
�YDXJD �WNHL, i.e., to those who lay problems before thee (vid., Lagarde).
The teacher of wisdom seeks to qualify him who reads the following proverbs,
and permits himself to be influenced by them, to give the right answer to those
who question him and go to him for counsel, and thus to become himself a
teacher of wisdom.

Pro. 22:22, 23. After these ten lines of preliminary exhortation, there now
begins the collection of the “Words of the Wise” thus introduced. A tetrastich
which, in its contents, connects itself with the last proverb of the Solomonic
collection, Pro. 22:16, forms the commencement of this collection:

22 Rob not the lowly because he is lowly;
And oppress not the humble in the gate.

23 For Jahve will conduct their cause,
And rob their spoilers of life.

Though it may bring gain, as said Pro. 22:16 a, to oppress the LdA, the lowly or
humble, yet at last the oppressor comes to ruin. The poet here warns against
robbing the lowly because he is lowly, and thus without power of defence, and
not to be feared; and against doing injustice to the YNI�F, the bowed down, and



therefore incapable of resisting in the gate, i.e., in the court of justice. These
poor men have not indeed high human patrons, but One in heaven to undertake
their cause: Jahve will conduct their cause (�BFYRI BYRIYF, as at Pro. 23:10), i.e.,
will undertake their vindication, and be their avenger. JkFdI (HkFdI), Aram. and
Arab. dakåkå (cf. QQAdF, [Arab.] dakåkå), signifies to crush anything so that it
becomes broad and flat, figuratively to oppress, synon. Q�A�F (Fleischer). The
verb �BQ has, in Chald. and Syr., the signification to stick, to fix (according to
which Aquila here translates kaqhlouÌn, to nail; Jerome, configere); and as
root-word to TJAbÁQU, the signification to be arched, like (Arab.) kåabÿ, to be
humpbacked; both significations are here unsuitable. The connection here
requires the meaning to rob; and for Mal. 3: 8 also, this same meaning is to be
adopted, robbery and taking from one by force (Parchon, Kimchi), not: to
deceive (Köhler, Keil), although it might have the sense of robbing by
withholding or refraining from doing that which is due, thus of a sacrilege
committed by omission or deception. The Talm. does not know the verb �BQ
in this meaning; but it is variously found as a dialectic word for LZG. f168

Schultens’ etymological explanation, capitium injicere (after [Arab.] kåabÿ, to
draw back and conceal the head), is not satisfactory. The construction, with the
double accus., follows the analogy of �PENE wHkFHI and the like, Gesen. § 139. 2.
Regarding the sing. �PN, even where several are spoken of, vid., under
Pro. 1:19.

Pro. 22:24, 25. Another tetrastich follows:

24 Have no intercourse with an angry man,
And with a furious man go thou not;

25 Lest thou adopt his ways,
And bring destruction upon thy soul.

The Piel H�FR�, Jud. 14:20, signifies to make or choose any one as a friend or
companion (H�ER�, JAR�); the Hithpa. H�FRFTiHI (cf. at Pro. 18:24), to take to
oneself (for oneself) any one as a friend, or to converse with one; �RÁTitI�LJÁ
sounds like �tÁ�itI�LJÁ, Isa. 41:10, with Pathach of the closed syllable from
the apocope. The angry man is called �JÁ LJAbÁ, as the covetous man �PENE
LJAbÁ, Pro. 23: 2, and the mischievous man T�mZIMi LJAbÁ, Pro. 24: 8; vid.,
regarding LJAbÁ at Pro. 1:19 and Pro. 18: 9. T�MX� �YJI is related superlat. to
HMFX� �YJI, Pro. 15:18 (cf. Pro. 29:22), and signifies a hot-head of the highest
degree. J�BTF JLO is meant as warning (cf. Pro. 16:10b). TJ� J�b, or ��I JWB,
Psa. 26: 4, to come along with one, is equivalent to go into fellowship or



companionship with one, which is expressed by TJ� �LH, Pro. 13:20, as Bi
JWB means, Jos. 23: 7, 12, to enter into communion with one, venire in
consuetudinem. This TJ JWB is not a trace of a more recent period of the
language. Also �LÁJiTE, discas, cannot be an equivalent for it: Heb. poetry has
at all times made use of Aramaisms as elegancies. �LÁJF, Arab. �LIJá, �LIYi,
Arab. aÑlifa, signifies to en entrusted with anything = to learn (Piel �l�JI, to
teach, Job. 15:15, and in Elihu’s speeches), or also to become confidential with
one (whence �wlJÁ, companion, confidant, Pro. 2:17); this �LÁJF is never a
Heb. prose word; the bibl. �wlJÁ is only used at a later period in the sense of
teacher. T�XRiJF are the ways, the conduct (Pro. 2:20, etc.), or manner of life
(Pro. 1:19) which any one enters upon and follows out, thus manners as well as
lot, condition. In the phrase “to bring destruction,” XQL is used as in our
phrase Schaden nehmen [to suffer injury]; the ancient language also
represented the forced entrance of one into a state as a being laid hold on, e.g.,
Job. 18:20, cf. Isa. 13: 8; here �QWM is not merely equivalent to danger
(Ewald, falsely: that thou takest not danger for thy soul), but is equivalent to
destruction, sin itself is a snare (Pro. 29: 6); to bring a snare for oneself is
equivalent to suffer from being ensnared. Whosoever comes into a near
relation with a passionate, furious, man, easily accommodates himself to his
manners, and, hurried forward by him and like him to outbreaks of anger,
which does that which is not right before God, falls into ruinous complications.

Pro. 22:26, 27. A third distich follows:

26 Be not among those who strike hands,
Among those who become surety for loans.

27 If thou hast nothing to pay,
Why shall he take away thy bed from under thee?

To strike hands is equivalent to, to be responsible to any one for another, to
stake one’s goods and honour for him, Pro. 6: 1; 11:15; 17:18, — in a word,
BR�, seq. acc., to pledge oneself for him (Gen. 43: 9), or for the loan received
by him, HJFªFMÁ, Deu. 24:10 (from HªFHI, with B, of the person and accus. of the
thing: to lend something to one on interest). The proverb warns against being
one of such sureties (write �YBR�bF with Cod. 1294, and old impressions such
as the Venice, 1521), against acting as they do; for why wouldest thou come to
this, that when thou cast not pay (�l��I, to render a full equivalent reckoning,
and, generally, to pay, Pro. 6:31), f169 he (the creditor) take away thy bed from
under thee? — for, as Pro. 20:16 says, thus improvident suretyships are wont
to be punished.



Pro. 22:28. A fourth proverb — a distich — beginning with the warning LJ:

28 Remove not the perpetual landmark
Which thy ancestors have set up.

28a = Pro. 23:10 a. Regarding the inviolability of boundaries established by
the law, vid., at Pro. 15:25. �L�F� LwBgi denotes “the boundary mark set up
from ancient times, the removal of which were a double transgression, because
it is rendered sacred by its antiquity” (Orelli, p. 76). GSANF = GwS signifies to
remove back, Hiph. to shove back, to move away. R�EJá has the meaning of
(oÎÂrion) oÎÂ, ti, quippe quod. Instead of �LW�, the Mishna reads, Pea v. 6,
�YLW�, which in the Jerusalem Gemara one Rabbi understands of those
brought up out of Egypt, another of the poor; for “to rise” (in the world) is a
euphemism (DWBK �W�L) for “to come down” (be reduced in
circumstances).f170

Pro. 22:29. After these four proverbs beginning with LJ, a new series begins
with the following tristich:

29 Seest thou a man who is expert in his calling —
Before kings may he stand;

Not stand before obscure men;

i.e., he can enter into the service of kings, and needs not to enter into the
service of mean men = he is entitled to claim the highest official post. TFYZIXF, in
Pro. 26:12 = Pro. 29:20, interchanging with TFYJIRF, is perf. hypotheticum (cf.
Pro. 24:10; 25:16): si videris; the conclusion which might begin with YkI �dF
expresses further what he who sees will have occasion to observe. Rightly
Luther: Sihestu einen Man endelich (vid., at Pro. 21: 5) in seinem geschefft,
u.s.w. [= seest thou a man expert in his business, etc.]. RYHIMF denotes in all the
three chief dialects one who is skilful in a manner not merely by virtue of
external artistic ability, but also by means of intellectual mastery of it. YN�PiLI
Bc�YATiHI, to enter on the situation of a servant before any one; cf. Job. 1: 6; 2: 1.
YNPL DMÁ�F, 1Sa. 16:21, 1Ki. 10: 8. Along with the pausal form BcFYATiYI, there is
also found in Codd. the form BcFYATiYI (the ground-form to Bc�YTY, whence that
pausal form is lengthened), which Ben-Bileam defends, for he reckons this
word among “the pathachized pausal forms.” �YkI�UXi, in contrast to �YKILFMi,
are the obscuri = ignobiles. The Targ. translate the Hebrew LdA and ��YBiJE by
¥Y�IXá and ¥��Xá. Kimchi compares Jer. 39:10, where �YLIdAHA ��FHF is
translated by JyFKAY�IXá (cf. 2Ki. 24:14; 25:12). HkELiXF (HkELiXE) is the old



Heb. synonym in Psalm ch. 10. The poet seems here to transfer the Aram. usus
loq. into the Heb.

CHAPTER 23

Pro. 23: 1-3. Pro. 22:29, which speaks of a high position near the king, is
appropriately followed by a hexastich referring to the slipperiness of the
smooth ground of the king’s court.

1 When thou sittest to eat with a ruler,
Consider well whom thou hast before thee.

2 And put thy knife to thy throat
If thou art a man of good appetite.

3 Be not lustful after his dainties,
Because it is deceitful food.

The L of ��XLiLI is that of end: ad cibum capiendum, thus as one invited by
him to his table; in prose the expression would be �XELE LKOJåLE ; �XÁLF, to eat, is
poet., Pro. 4:17; 9: 5. The fut. �YBITf clothes the admonition in the form of a
wish or counsel; the infin. intens. �YbI makes it urgent: consider well him whom
thou hast before thee, viz., that he is not thine equal, but one higher, who can
destroy thee as well as be useful to thee. With TfMiVAWi the jussive construction
begun by �YBT is continued. Zöckler and Dächsel, after Ewald and Hitzig,
translate incorrectly: thou puttest..., the perf. consec. after an imperf., or, which
is the same thing, a fut. meant optatively (e.g., Lev. 19:18 with JL, and also v.
34 without JL) continues the exhortation; to be thus understood, the author
ought to have used the expression TfMiVA �YkIVA and not �YKV TMVWi. Rightly
Luther: “and put a knife to thy throat,” but continuing: “wilt thou preserve thy
life,” herein caught in the same mistake of the idea with Jerome, the Syr., and
Targ., to which �PN here separates itself. �YkIVA (�YkISA) (Arab. with the
assimilated a sikk−Ñn, plur. sekaÑk−Ñn, whence sekaÑk−Ñni, cutler) designates a knife
(R. ¥§ ¥S, to stick, vid., at Isa. 9:10). JA�L, from JAwL, to devour, is the throat;
the word in Aram. signifies only the cheek, while Lagarde seeks to interpret
¦�ELObI infinitively in the sense of (Arab.) bwlw’ak, if thou longest for (from
wl’a); but that would make 2b a tautology. The verb JAwL (cf. Arab. l’al’, to
pant for) shows for the substantive the same primary meaning as glutus from
glutire, which was then transferred from the inner organ of swallowing
(Kimchi, H�YLBH TYB, Parchon; �iViw�HA, aesophagus) to the external. “Put a
knife to thy throat, is a proverbial expression, like our: the knife stands at his
throat; the poet means to say: restrain thy too eager desire by means of the



strongest threatening of danger — threaten as it were death to it” (Fleischer).
In �PENE LJAbÁ, �PN means, as at Pro. 13: 2, desire, and that desire of eating, as
at Pro. 6:30. Rightly Rashi: if thou art greedy with hunger, if thou art a glutton;
cf. Sir. 34 (31):12, “If thou sittest at a great table, then open not widely thy
throat (faÂrugga), and say not: There is certainly much on it!” The knife thus
denotes the restraining and moderating of too good an appetite.

Pro. 23: 3. In 3a the punctuation fluctuates between WJFTT (Michlol 131a)
and WJÁTT; the latter is found in Cod. 1294, the Erfurt 2 and 3, the Cod.
Jaman., and thus it is also to be written at v. 6 and 24: 1; WJÁTYW, 1Ch. 11:17
and Psa. 45:12, Codd. and older Edd. (e.g., Complut. 1517, Ven. 1515, 1521)
write with Pathach. T�mJA�iMÁ, from �JA�F, signifies savoury dishes, dainties,
like (Arab.) dhwaÑkt, from dhaÑk (to taste, to relish); cf. sapres, from sapere, in
the proverb: the tit-bits of the king burn the lips (vid., Fleischer, Ali’s Hundred
Proverbs, etc., pp. 71, 104). With JwHWi begins, as at Pro. 3:29, a conditioning
clause: since it is, indeed, the bread of deceit (the connection like �YBIZFki�D��,
Pro. 21:28), food which, as it were, deceives him who eats it, i.e., appears to
secure for him the lasting favour of princes, and often enough herein deceives
him; cf. the proverb by Burckhardt and Meidani: whoever eats of the sultan’s
soup burns his lips, even though it may be after a length of time (Fleischer).
One must come near to a king, says Calovius, hitting the meaning of the
proverb, as to a fire: not too near, lest he be burned; nor too remote, so that he
may be warmed therewith.

Pro. 23: 4, 5. All the forms of proverbs run through these appended
proverbs. There now follows a pentastich:

4 Do not trouble thyself to become rich;
Cease from such thine own wisdom.

5 Wilt thou let thine eyes fly after it, and it is gone?
For it maketh itself, assuredly it maketh itself wings,

Like an eagle which fleeth toward the heavens.

The middle state, according to Pro. 30: 8, is the best: he who troubleth himself
(cf. Pro. 28:20, hasteth) to become rich, placeth before himself a false,
deceitful aim. �GY is essentially one with (Arab.) waji’a, to experience sorrow,
dolere, and then signifies, like poieiÌn and kaÂmnein, to become or to be wearied,
to weary or trouble oneself, to toil and moil (Fleischer). The HNFYbI (cf.
Pro. 3: 5) is just wisdom, prudence directed towards becoming rich; for
striving of itself alone does not accomplish it, unless wisdom is connected with
it, which is not very particular in finding out means in their moral relations; but



is so much the more crafty, and, as we say, speculative. Rightly Aquila, the
Venet., Jerome, and Luther: take not pains to become rich. On the contrary, the
LXX reads RY�I�FHELi �GYT LJ, stretch not thyself (if thou art poor) after a rich
man; and the Syr. and Targ. RY�I�FHELi �gAtI LJ, draw not near to the rich man;
but, apart from the uncertainty of the expression and the construction in both
cases, poetry, and proverbial poetry too, does not prefer the article; it never
uses it without emphasis, especially as here must be the case with it not elided.
These translators thought that `WGW �b, v. 5, presupposed a subject expressed in
v. 4; but the subject is not RY�I�FHE, but the R�E�O [riches] contained in RY�I�áHALi.
The self-intelligible it [in “it maketh wings,” etc.] is that about which trouble
has been taken, about which there has been speculation. That is a deceitful
possession; for what has been gained by many years of labour and search,
often passes away suddenly, is lost in a moment. To let the eyes fly after
anything, is equivalent to, to direct a (flying) look toward it: wilt thou let thine
eyes rove toward the same, and it is gone? i.e., wilt thou expose thyself to the
fate of seeing that which was gained with trouble and craft torn suddenly away
from thee? Otherwise Luther, after Jerome: Let not thine eyes fly after that
which thou cast not have; but apart from the circumstance that wnNEYJ�Wi �b
cannot possibly be understood in the sense of ad opes quas non potes habere
(that would have required WNNYJ R�JB), in this sense after the analogy of (L)
LJ �PN JVN, the end aimed at would have been denoted by WL and not by WB.
Better Immanuel, after Rashi: if thou doublest, i.e., shuttest (by means of the
two eyelids) thine eyes upon it, it is gone, i.e., has vanished during the night;
but �W�, duplicare, is Aram. and not Heb. Rather the explanation is with
ChajuÑg, after Isa. 8:22 f.: if thou veilest (darkenest) thine eyes, i.e., yieldest
thyself over to carelessness; but the noun HpFJAPiJA shows that �W�, spoken of
the eyes, is intended to signify to fly (to rove, flutter). Hitzig too artificially
(altering the expression to RY�I�FHELi): if thou faintest, art weary with the eyes
toward him (the rich patron), he is gone, — which cannot be adopted, because
the form of a question does not accord with it. Nor would it accord if WNNYJW
were thought of as a conclusion: “dost thou let thy look fly toward it? It is
gone;” for what can this question imply? The W of WNNYJW shows that this word
is a component part of the question; it is a question lla nakar, i.e., in rejection
of the subject of the question: wilt thou cast thy look upon it, and it is gone?
i.e., wilt thou experience instant loss of that which is gained by labour and
acquired by artifice? On WB, cf. Job. 7: 8. `WGW ¦YNEY��, “thou directest thine eyes
to me: I am no more.” We had in 12:19 another mode of designating [viz. till I
wink again] an instant. The Cheth−Ñb `WGW �w�TFHá is syntactically correct (cf.
Pro. 15:22; 20:30), and might remain. The Ker−Ñ is mostly falsely accentuated



�Y�ITfHA, doubly incorrectly; for (1) the tone never retreats from a shut syllable
terminating in −Ñ, e.g., �YKIHFLi, Isa. 40:20; �YKIH�BÁ, 1Ch. 1: 4; �YBIJF, Job. 23: 8;
and (2) there is, moreover, wanting here any legitimate occasion for the
retrogression of the tone; thus much rather the form �Y�ITfHA (with Mehuppach
of the last, and Zinnorith of the preceding open syllable) is to be adopted, as it
is given by Opitz, Jablonsky, Michaelis, and Reineccius.

The subject of 5b is, as of 5a, riches. That riches take wings and flee away, is a
more natural expression than that the rich patron flees away, — a quaint figure,
appropriate however at Nah. 3:16, where the multitude of craftsmen flee out of
Nineveh like a swarm of locusts. HV� has frequently the sense of acquirere,
Gen. 12: 5, with WL, sibi acquirere, 1Sa. 15: 1; 1Ki. 1:15; Hitzig compares
Silius Ital. xvi. 351: sed tum sibi fecerat alas. The inf. intensivus strengthens
the assertion: it will certainly thus happen.

In 5c all unnecessary discussion regarding the Cheth−Ñb �Y�W is to be avoided,
for this Cheth−Ñb does not exist; the Masora here knows only of a simple
Cheth−Ñb and Ker−Ñ, viz., �w�WF (read �w�YF), not of a double one (�y�WF), and the
word is not among those which have in the middle a Y, which is to be read like
W. The manuscripts (e.g., also the Bragadin. 1615) have �w�WF, and the Ker−Ñ
�w�YF; it is one of the ten words registered in the Masora, at the beginning of
which a Y is to be read instead of the written W. Most of the ancients translate
with the amalgamation of the Ker−Ñ and the Cheth−Ñb: and he (the rich man, or
better: the riches) flees heavenwards (Syr., Aquila, Symmachus, Theodotion,
Jerome, and Luther). After the Ker−Ñ the Venet. renders: wÎj aÏetoÃj pthÂsetai toiÌj
ouÏranoiÌj (viz., oÎ plouÌtoj). Rightly the Targ.: like an eagle which flies to
heaven (according to which also it is accentuated), only it is not to be
translated “am Himmel” [to heaven], but “gen Himmel” [towards heaven]:
�YIMÁªFHA is the accusative of direction — the eagle flies heavenward. Bochart,
in the Hierozoïcon, has collected many parallels to this comparison, among
which is the figure in Lucian’s Timon, where Pluto, the god of wealth, comes
to one limping and with difficulty; but going away, outstrips in speed the flight
of all birds. The LXX translates wÎÂsper aÏetouÌ kaiÃ uÎpostreÂfei eiÏj toÃn oiçkon touÌ
proesthkoÂtoj auÏtouÌ. Hitzig accordingly reads �bgAViMI TYB�Li B�FWi, and he (the
rich patron) withdraws from thee to his own steep residence. But ought not
oiçkoj touÌ proesthkoÂtoj auÏtouÌ to be heaven, as the residence of Him who
administers wealth, i.e., who gives and again takes it away according to His
free-will?

Pro. 23: 6-8. There now follows a proverb with unequally measured lines,
perhaps a heptastich:



6 Eat not the bread of the jealous,
And let not thyself lust after his dainties;

7 For as one who calculates with himself, so is he:
“Eat and drink,” saith he to thee;

But his heart is not with thee.

8 Thy morsel which thou hast enjoyed wilt thou cast up,
And hast lost thy pleasant words.

As �YIJA B��, Pro. 22: 9, benignus oculo, denotes the pleasantness and joy of
social friendship; so here (cf. Deu. 15: 9; Mat. 15:15) �YIJA �RÁ, malignus oculo,
the envy and selfishness of egoism seeking to have and retain all for itself. The
LXX aÏndriÃ baskaÂnwÄ, for the look of the evil eye, �R �Y�, J�YB JNY�
(cattivo occhio), refers to enchantment; cf. baskaiÂnein, fascinare, to bewitch,
to enchant, in modern Greek, to envy, Arab. ‘an, to eye, as it were, whence
maÿjuÑn, maÿ−Ñn, hit by the piercing look of the envious eye, invidiae, as
Apuleius says, letali plaga percussus (Fleischer). Regarding WJÁTitI with
Pathach, vid., the parallel line 3a. 7a is difficult. The LXX and Syr. read R�FV�
[hair]. The Targ. renders JMFRF J�FRitÁ, and thus reads RJA�A [fool], and thus
brings together the soul of the envious person and a high portal, which
promises much, but conceals only deception behind (Ralbag). Joseph ha-
Nakdan reads f171

RJAVF with s−Ñn; and Rashi, retaining the sch−Ñn, compares the “sour figs,”
Jer. 29:17. According to this, Luther translates: like a ghost (a monster of
lovelessness) is he inwardly; for, as it appears in RJAVF, the goat-like spectre
RY�IVF hovered before him. Schultens better, because more in conformity with
the text: quemadmodum suam ipsius animam abhorret (i.e., as he does nothing
to the benefit of his own appetite) sic ille (erga alios multo magis). The
thought is appropriate, but forced. Hitzig for once here follows Ewald; he does
not, however, translate: “like as if his soul were divided, so is it;” but: “as one
who is divided in his soul, so is he;” but the verb RJA�F, to divide, is inferred
from RJA�A, gate = division, and is as foreign to the extra-bibl. usus loq. as it is
to the bibl. The verb RJA�F signifies to weigh or consider, to value, to estimate.
These meanings Hitzig unites together: in similitudinem arioli et conjectoris
aestimat quod ignorat, perhaps meaning thereby that he conjecturally supposes
that as it is with him, so it is with others: he dissembles, and thinks that others
dissemble also. Thus also Jansen explains. The thought is far-fetched, and does
not cover itself by the text. The translation of the Venet. also: wÎj gaÃr
eÏmeÂtrhsen eÏn yuxhÌÄ oiÎ ouÎÂtwj eÏstiÂn (perhaps: he measures to others as
penuriously as to himself), does not elucidate the text, but obscures it. Most



moderns (Bertheau, Zöckler, Dächsel, etc.): as he reckons in his soul, so is he
(not as he seeks to appear for a moment before thee). Thus also Fleischer:
quemadmodum reputat apud se, ita est (sc. non ut loquitur), with the remark
that RJA�F (whence RJA�A, measure, market value, Arab. si’r), to measure, to tax
to as to determine the price, to reckon; and then like B�X, in general, to think,
and thus also Me−Ñri with the neut. rendering of ita est. But why this
circumlocution in the expression? The poet ought in that case just to have
written JWH �K WYTPVB RbEDI WMK JL YK, for he is not as he speaks with his
mouth. If one read R���O (Symmachus, eiÏkaÂzwn), then we have the thought
adapted to the portrait that is drawn; for like one calculating by himself, so is
he, i.e., he is like one who estimates with himself the value of an object; for
which we use the expression: he reckons the value of every piece in thy mouth.
However, with this understanding the punctuation also of R�� as finite may
be retained and explained after Isa. 26:18: for as if he reckoned in his soul, so
is he; but in this the perf. is inappropriate; by the particip. one reaches the same
end f172 by a smoother way. True, he says to thee: eat and drink (Son. 5: 1 b),
he invites thee with courtly words; but his heart is not with thee (LbÁ, like
Pro. 24:23): he only puts on the appearance of joy if thou partakest abundantly,
but there lurks behind the mask of liberal hospitality the grudging niggardly
calculator, who poisons thy every bite, every draught, by his calculating,
grudging look. Such a feast cannot possibly do good to the guest: thy meal
(TPA, from TTApF; cf. klaÌn toÃn aÏÂrton, Aram. JMFXiLÁ SRÁpi, to divide and
distribute bread, whence SN�RipI, to receive aliment, is derived) which thou hast
eaten thou wilt spue out, i.e., wilt vomit from disgust that thou hast eaten such
food, so that that which has been partaken of does thee no good.

¦tipI is also derived from HTfpI: f173 has he deceived thee (with his courtly
words), but with this TfLiKAJF, which, as the Makkeph rightly denotes, stands in
an attributive relation to �TP, does not agree. HnFJYQT is Hiph. of J�Q, as
transitive: to make vomiting; in Arab. the fut. Kal of ka terminates in −Ñ. The
fair words which the guest, as the perf. consec. expresses, has lavished, are the
words of praise and thanks in which he recognises the liberality of the host
appearing so hospitable. Regarding the penult. accenting of the perf. consec.
by Mugrasch, as Pro. 30: 9, vid., under Psa. 27: 1. Pinsker (Babyl.-Hebr.
Punktationssystem, p. 134) conjectures that the line 8b originally formed the
concluding line of the following proverb. But at the time of the LXX (which
erroneously expresses TX��IWi) it certainly stood as in our text.

Pro. 23: 9. Another case in which good words are lost:



Speak not to the ears of a fool,
For he will despise the wisdom of thy words.

To speak in the ears of any one, does not mean to whisper to him, to so to
speak that it is distinctly perceived. LYSIki, as we have no often explained, is
the intellectually heavy and dull, like pinguis and tardus; Arab. balyd, clumsy,
intellectually immoveable (cf. bld, the place where one places himself firmly
down, which one makes his point of gravity). The heart of such an one is
covered over (Psa. 119:70), as with grease, against all impressions of better
knowledge; he has for the knowledge which the words spoken design to impart
to him, no susceptibility, no mind, but only contempt. The construction Li Zwb
has been frequently met with from Pro. 6:30.

Pro. 23:10, 11. The following proverb forms a new whole from component
parts of Pro. 22:28 and Pro. 22:22 f.:

10 Remove not ancient landmarks;
And into the fields of orphans enter thou not.

11 For their Saviour is a mighty one;
He will conduct their cause against thee.

Bi J�b separates itself here to the meaning of injuste invadere et occupare;
French, empiéter sur son voisin, advance not into the ground belonging to thy
neighbour (Fleischer). If orphans have also no goel among their kindred
(Aquila, Symmachus, Theodotion, aÏgxisteuÂj) to redeem by purchase
(Lev. 25:25) their inheritance that has passed over into the possession of
another, they have another, and that a mighty Saviour, Redemptor, who will
restore to them that which they have lost, — viz. God (Jer. 50:34), — who will
adopt their cause against any one who has unjustly taken from them.

Pro. 23:12. The following proverb warrants us to pause here, for it opens up,
as a compendious echo of Pro. 22:17-21, a new series of proverbs of wisdom:

12 Apply thine heart to instruction,
And thine ear to the utterances of knowledge.

We may, according as we accent in RSFwmLÁ the divine origin or the human
medium, translate, offer disciplinae (Schultens), or adhibe ad disciplinam cor
tuum (Fleischer). This general admonition is directed to old and young, to
those who are to be educated as well as to those who are educated. First to the
educator:

13 Withhold not correction from the child;
For thou will beat him with the rod, and he will not die.



14 Thou beatest him with the rod,
And with it deliverest his soul from hell.

Pro. 23:13, 14. The exhortation, 13a, presupposes that education by word
and deed is a duty devolving on the father and the teacher with regard to the
child. In 13b, YkI is in any case the relative conjunction. The conclusion does
not mean: so will he not fall under death (destruction), as Luther also would
have it, after Deu. 19:21, for this thought certainly follows v. 14; nor after
19:18: so may the stroke not be one whereof he dies, for then the author ought
to have written wnTEYMIti�LJÁ; but: he will not die of it, i.e., only strike if he has
deserved it, thou needest not fear; the bitter medicine will be beneficial to him,
not deadly. The HTfJÁ standing before the double clause, v. 14, means that he
who administers corporal chastisement to the child, saves him spiritually; for
LWJ� does not refer to death in general, but to death falling upon a man before
his time, and in his sins, vid., Pro. 15:24, cf. 8:26.

Pro. 23:15, 16. The following proverb passes from the educator to the pupil:

15 My son, if thine heart becometh wise,
My heart also in return will rejoice;

16 And my reins will exult
If thy lips speak right things.

Wisdom is inborn in no one. A true Arab. proverb says, “The wise knows how
the fool feels, for he himself was also once a fool;”f174 and folly is bound up in
the heart of a child, according to Pro. 22:15, which must be driven out by
severe discipline. 15b, as many others, cf. Pro. 22:19 b, shows that these
“words of the wise” are penetrated by the subjectivity of an author; the author
means: if thy heart becomes wise, so will mine in return, i.e., corresponding to
it (cf. �gA, Gen. 20: 6), rejoice. The thought of the heart in v. 15 repeats itself in
v. 16, with reference to the utterance of the mouth. Regarding �YRI�FYM�, vid.,
1: 5. Regarding the “reins,” T�YLFki (perhaps from HLFkF, to languish,
Job. 19:21), with which the tender and inmost affections are connected, vid.,
Psychologie, p. 268 f.

Pro. 23:17, 18. The poet now shows how one attains unto wisdom — the
beginning of wisdom is the fear of God:

17 Let not thine heart strive after sinners,
But after the fear of Jahve all the day.

18 Truly there is a future,
And thy hope shall not come to naught.



The LXX, Jerome, the Venet., and Luther, and the Arab. interpreters, render
17b as an independent clause: “but be daily in the fear of the Lord.” That is not
a substantival clause (cf. Pro. 22: 7), nor can it be an interjectional clause, but
it may be an elliptical clause (Fleischer: from the prohibitive JNQT�LJ is to be
taken for the second parallel member the v. subst. lying at the foundation of all
verbs); but why had the author omitted HY�He? Besides, one uses the
expressions, to act (HV�), and to walk (�LH) in the fear of God, but not the
expression to be (HYH) in the fear of God. Thus TJÁRiYIbI, like �YJI«FXÁBÁ, is
dependent on Jn�QAti�LJÁ; and Jerome, who translates: Non aemuletur cor tuum
peccatores, sed in timore Domini esto tota die, ought to have continued: sed
timorem Domini tota die; for, as one may say in Latin: aemulari virtutes, as
well as aemulari aliquem, so also in Heb. Bi Jn�QI, of the envying of those
persons whose fortune excites to dissatisfaction, because one has not the same,
and might yet have it, Pro. 3:31; 24: 1, 19, as well as of emulation for a thing
in which one might not stand behind others: envy not sinners, envy much
rather the fear of God, i.e., let thyself be moved with eager desire after it when
its appearance is presented to thee. There is no O.T. parallel for this, but the
Syr. tan and the Greek zhlotupouÌn are used in this double sense. Thus Hitzig
rightly, and, among the moderns, Malbim; with Aben Ezra, it is necessary to
take TJRYB for TJRY �YJB, this proverb itself declares the fear of God to be
of all things the most worthy of being coveted.

In v. 18, Umbreit, Elster, Zöckler, and others interpret the YkI as assigning a
reason, and the �JI as conditioning: for when the end (the hour of the righteous
judgment) has come; Bertheau better, because more suitable to the �Y� and the
TYRIXáJÁ: when an end (an end adjusting the contradictions of the present time)
comes, as no doubt it will come, then thy hope will not be destroyed; but, on
the other hand, the succession of words in the conclusion (vid., at 3:34)
opposes this; also one does not see why the author does not say directly
TYRXJ �Y YK, but expresses himself thus conditionally. f175

If �J is meant hypothetically, then, with the LXX eÏaÃn gaÃr thrhÂshÄj auÏtaÃ eÏÂstaiÂ
soi eÏÂkgona, we should supply after it HnFREMi�itI, that had fallen out. Ewald’s:
much rather there is yet a future (Dächsel: much rather be happy there is...), is
also impossible; for the preceding clause is positive, not negative. The particles
�JI YkI, connected thus, mean: for if (e.g., Lam. 3:32); or also relatively: that if
(e.g., Jer. 26:15). After a negative clause they have the meaning of “unless,”
which is acquired by means of an ellipsis; e.g., Isa. 55:10, it turns not back
thither, unless it has watered the earth (it returns back not before then, not
unless this is done). This “unless” is, however, used like the Lat. nisi, also



without the conditioning clause following, e.g., Gen. 28:17, hic locus non est
nisi domus Dei. And hence the expression �J YK, after the negation going
before, acquires the meaning of “but,” e.g., 17b: let not thy heart be covetous
after sinners, for thou canst always be zealous for the fear of God, i.e., much
rather for this, but for this. This pleonasm of �J sometimes occurs where YK is
not used confirmatively, but affirmatively: the “certainly if” forms the
transition, e.g., 1Ki. 20: 6 (vid., Keil’s Comm. l.c.), whose “if” is not seldom
omitted, so that �J YK has only the meaning of an affirmative “certainly,” not
“truly no,” which it may also have, 1Sa. 25:34, but “truly yes.” Thus �J YK is
used Jud. 15: 7; 2Sa. 15:21 (where �J is omitted by the Ker−Ñ); 2Ki. 5:20;
Jer. 51:14; and thus it is also meant here, 18a, notwithstanding that �J YK, in
its more usual signification, “besides only, but, nisi,” precedes, as at
1Sa. 21: 6, cf. 5. The objection by Hitzig, that with this explanation: “certainly
there is a future,” vv. 18 and 17 are at variance, falls to the ground, if one
reflects on the Heb. idiom, in which the affirmative signification of YK is
interpenetrated by the confirmative. TYRIXáJÁ used thus pregnantly, as here
(Pro. 24:14), is the glorious final issue; the word in itself designates the end
into which human life issues (cf. Psa. 37:37 f.); here, the end crowning the
preceding course. Jeremiah (Jer. 29:11) in this sense connects HWQTW TYRXJ
[end and expectation]. And what is here denied of the HWFQitI, the hope (not as
certain Jewish interpreters dream, the thread of life) of him who zealously
strives after the fear of God, is affirmed, at Psa. 37:38, of the godless: the latter
have no continuance, but the former have such as is the fulfilling of his hope.

Pro. 23:19-21. Among the virtues which flow from the fear of God,
temperance is made prominent, and the warning against excess is introduced
by the general exhortation to wisdom:

19 Hear thou, my son, and become wise,
And direct thy heart straight forward on the way.

20 And be not among wine-drinkers,
And among those who devour flesh;

21 For the drunkard and glutton become poor,
And sleepiness clotheth in rags.

The HTfJÁ, connected with �MÁ�i, imports that the speaker has to do with the
hearer altogether by himself, and that the latter may make an exception to the
many who do not hear (cf. Job. 33:33; Jer. 2:31). Regarding Rª�JI, to make to
go straight out, vid., at Pro. 4:14; the Kal, Pro. 9: 6, and also the Piel,
Pro. 4:14, mean to go straight on, and, generally, to go. The way merely, is the



one that is right in contrast to the many byways. Fleischer: “the way sensu
eximio, as the Oriental mystics called the way to perfection merely (Arab.)
aÑlatårykå; and him who walked therein, aÑlsaÑlak, the walker or wanderer.” f176

Bi YHIti�LJÁ, as at Pro. 22:26, the “Words of the Wise,” are to be compared in
point of style. The degenerate and perverse son is more clearly described,
Deu. 21:20, as JB�SOWi LLI�Z. These two characteristics the poet distributes
between 20a and 20b. JBFSF means to drink (whence JBESO, drink = wine,
Isa. 1:22) wine or other intoxicating drinks; Arab. sabaÑ, vinum potandi causa
emere. To the �YIYF here added, RVFBF in the parallel member corresponds, which
consequently is not the fleshly body of the gluttons themselves, but the
prepared flesh which they consume at their luxurious banquets. The LXX
incorrectly as to the word, but not contrary to the sense, “be no wine-bibber,
and stretch not thyself after picknicks (sumbolaiÌj), and buying in of flesh
(krewÌn te aÏgorasmoiÌj),” whereby YLLZ is translated in the sense of the Aram.
YN�BiZF (Lagarde). LLÁZF denotes, intransitively, to be little valued (whence LL��Z,
opp. RQFYF, Jer. 15:19), transitively to value little, and as such to squander, to
lavish prodigally; thus: qui prodigi sunt carnis sibi; �MLF is dat. commodi.
Otherwise Gesenius, Fleischer, Umbreit, and Ewald: qui prodigi sunt carnis
suae, who destroy their own body; but the parallelism shows that flesh is
meant wherewith they feed themselves, not their own flesh (�MLF RVFBF, like
�MLF�TMÁXá, Psa. 58: 5), which, i.e., its health, they squander. LLWZ also, in
phrase used in Deu. 21:20 (cf. with Hitzig the formula faÂgoj kaiÃ oiÏnopoÂthj,
Mat. 11:19), denotes not the dissolute person, as the sensualist, pornokoÂpoj
(LXX), but the sumbolokoÂpoj (Aquila, Symmachus, Theodotion), krewboÂroj
(Venet.), RSAbI LL�ZF (Onkelos), i.e., flesh-eater, ravenous person, glutton, in
which sense it is rendered here, by the Syr. and Targ., by �WSJ (�YSJ), i.e.,
aÏÂswtoj. Regarding the metaplastic fut. Niph. �R�wFYI (LXX ptwxeuÂsei), vid., at
Pro. 20:13, cf. 11:25. HMFwN (after the form of H�Fwb, HGFwd, HRFwC) is
drowsiness, lethargy, long sleeping, which necessarily follows a life of riot and
revelry. Such a slothful person comes to a bit of bread (Pro. 21:17); and the
disinclination and unfitness for work, resulting from night revelry, brings it
about that at last he must clothe himself in miserable rags. The rags are called
�RÁQE and rÎaÂkoj, from the rending (tearing), Arab. ruk’at, from the patching,
mending. Lagarde, more at large, treats of this word here used for rags.

The parainesis begins anew, and the division is open to question. Vv. 22-24
can of themselves be independent distichs; but this is not the case with v. 25,
which, in the resumption of the address and in expression, leans back on v. 22.
The author of this appendix may have met with vv. 23 and 24 (although here



also his style, as conformed to that of Pro. 1: 9, is noticeable, cf. 23b with
1: 2), but vv. 22 and 25 are the form which he has given to them.

Pro. 23:22-25. Thus 22-25 are a whole: —

22 Hearken to thy father, to him who hath begotten thee,
And despise not thy mother when she has grown old.

23 Buy the truth, and sell it not,
Wisdom and discipline and understanding.

24 The father of a righteous man rejoiceth greatly;
(And) he that is the father of a wise man — he will rejoice.

25 Let thy father and thy mother be glad;
And her that bare thee exult.

The octastich begins with a call to childlike obedience, for Li �M�, to listen to
any one, is equivalent to, to obey him, e.g., Psa. 81: 9, 14 (cf. “hearken to his
voice,” Psa. 95: 7). ¦DELFYi HZE is a relative clause (cf. Deu. 32:18, without HZE or
R�EJá), according to which it is rightly accentuated (cf. on the contrary,
Psa. 78:54). 22b, strictly taken, is not to be translated neve contemne cum
senuerit matrem tuam (Fleischer), but cum senuerit mater tua, for the logical
object to ZwBTf�LJÁ is attracted as subj. of HNFQiZF (Hitzig). There now follows the
exhortation comprehending all, and formed after Pro. 4: 7, to buy wisdom, i.e.,
to shun no expense, no effort, no privation, in order to attain to the possession
of wisdom; and not to sell it, i.e., not to place it over against any earthly
possession, worldly gain, sensual enjoyment; not to let it be taken away by any
intimidation, argued away by false reasoning, or prevailed against by
enticements into the way of vice, and not to become unfaithful to it by
swimming with the great stream (Exo. 23: 2); for truth, TMEJå, is that which
endures and proves itself in all spheres, the moral as well as the intellectual. In
23b, in like manner as Pro. 1: 3; 22: 4, a threefold object is given to HN�Qi
instead of TMJ: there are three properties which are peculiar to truth, the three
powers which handle it: HMFKiXF is knowledge solid, pressing into the essence of
things; RSFwM is moral culture; and HNFYbI the central faculty of proving and
distinguishing (vid., Pro. 1: 3-5). Now v. 24 says what consequences are for
the parents when the son, according to the exhortation of 23, makes truth his
aim, to which all is subordinated. Because in TMJ the ideas of practical and
theoretical truth are inter-connected. QYdICÁ and �KFXF are also here parallel to
one another. The Cheth−Ñb of 24a is LwGYF L�g, which Schultens finds tenable in
view of (Arab.) jal, fut jajuÑlu (to turn round; Heb. to turn oneself for joy) but



the Heb. usus loq. knows elsewhere only LYGIYF LYgI, as the Ker−Ñ corrects. The
LXX, misled by the Cheth−Ñb, translates kalwÌj eÏktreÂfei (incorrect
eÏktrufhÂsei), i.e., Ld�GAYi Ld�gA. In 24b, XMÁViYIWi is of the nature of a pred. of the
conclusion (cf. Gen. 22:24; Psa. 115: 7), as if the sentence were: has one
begotten a wise man, then (cf. Pro. 17:21) he has joy of him; but the Ker−Ñ
effaces this Vav apodosis, and assigns it to DL��Y as Vav copul. — an
unnecessary mingling of the syntactically possible, more emphatic expression.
This proverbial whole now rounds itself off in v. 25 by a reference to v. 22, —
the Optative here corresponding to the Impr. and Prohib. there: let thy father
and thy mother rejoice (LXX euÏfraneÂsqw), and let her that bare thee exult
(here where it is possible the Optat. form LG�TFWi).

Pro. 23:26-28. This hexastich warns against unchastity. What, in 1-9,
extended discourses and representations exhibited to the youth is here repeated
in miniature pictures. It is the teacher of wisdom, but by him Wisdom herself,
who speaks:

26 Give me, my son, thine heart;
And let thine eyes delight in my ways.

27 For the harlot is a deep ditch,
And the strange woman a narrow pit.

28 Yea, she lieth in wait like a robber,
And multiplieth the faithless among men

We have retained Luther’s beautiful rendering of v. 26, f177 in which this
proverb, as a warning word of heavenly wisdom and of divine love, has
become dear to us. It follows, as Symmachus and the Venet., the Cheth−Ñb
HNFCERitI (for HNYCERT, like Exo. 2:16; Job. 5:12), the stylistic appropriateness of
which proceeds from Pro. 16: 7, as on the other hand the Ker−Ñ HNFRicOtI (cf.
1Sa. 14:27) is supported by Pro. 22:12, cf. 5: 2. But the correction is
unnecessary, and the Cheth−Ñb sounds more affectionate, hence it is with right
defended by Hitzig. The ways of wisdom are ways of correction, and
particularly of chastity, thus placed over against “the ways of the harlot,”
Pro. 7:24 ff. Accordingly the exhortation, v. 26, verifies itself; warning, by v.
27, cf. Pro. 22:14, where HqFMU�á was written, here as at Job. 12:22, with the
long vowel HQFwM�á (HQFMU�á). HRFCF RJ�bI interchanges with HQWM� HXFw�, and
means, not the fountain of sorrow (Löwenstein), but the narrow pit. RJ�bI is
fem. gen., Pro. 26:21 f., and RCÁ means narrow, like étroit (old French, estreit),
from strictus. The figure has, after Pro. 22:14, the mouth of the harlot in view.
Whoever is enticed by her syren voice falls into a deep ditch, into a pit with a



narrow mouth, into which one can more easily enter than escape from. V. 28
says that it is the artifice of the harlot which draws a man into such depth of
wickedness and guilt. With �JÁ, which, as at Jud. 5:29, belongs not to JYH but
to the whole sentence, the picture of terror is completed. The verb �TAXF
(whence Arab. håataf, death, natural death) means to snatch away. If we take
�TEXE as abstr.: a snatching away, then it would here stand elliptically for �TEXE
(LJAbÁ) �YJI, which in itself is improbable (vid., Pro. 7:22, SKE�E) and also
unnecessary, since, as ¥LEME, DBE�E, ¥LEH�, etc. show, such abstracta can pass
immediately into concreta, so that �TEXE thus means the person who snatches
away, i.e., the street robber, latro (cf. ��AXF, [Arab.] khatåaf, Psa. 10: 9, rightly
explained by Kimchi as cogn.). In 28b, �YSI�T cannot mean abripit (as LXX,
Theodotion, and Jerome suppose), for which the word HpESitI (�SOJåtE) would
have been used. f178

But this verbal idea does not harmonize with the connection; �YSWT means, as
always, addit (auget), and that here in the sense of multiplicat. The same thing
may be said of �YDIGi�B as is said (Pro. 11:15) of �Y�IQi�t. Hitzig’s objection,
“�YSWH, to multiply, with the accusative of the person, is not at all used,” is set
aside by Pro. 19: 4. But we may translate: the faithless, or: the breach of faith
she increases. Yet it always remains a question whether �DFJFbI is dependent on
�YDGWB, as Ecc. 8: 9, cf. 2Sa. 23: 3, on the verb of ruling (Hitzig), or whether,
as frequently �DFJFbF, e.g., Psa. 78:60, it means inter homines (thus most
interpreters). Uncleanness leads to faithlessness of manifold kinds: it makes
not only the husband unfaithful to his wife, but also the son to his parents, the
scholar to his teacher and pastor, the servant (cf. the case of Potiphar’s wife) to
his master. The adulteress, inasmuch as she entices now one and now another
into her net, increases the number of those who are faithless towards men. But
are they not, above all, faithless towards God? We are of opinion that not
�YDGWB, but �YSWT, has its complement in �DJB, and needs it: the adulteress
increases the faithless among men, she makes faithlessness of manifold kinds
common in human society. According to this, also, it is accentuated; �YDGWBW
is placed as object by Mugrasch, and �DJB is connected by Mercha with
�YSWT.

Pro. 23:29-35. The author passes from the sin of uncleanness to that of
drunkenness; they are nearly related, for drunkenness excites fleshly lust; and
to wallow with delight in the mire of sensuality, a man, created in the image of
God, must first brutalize himself by intoxication. The Mashal in the number of
its lines passes beyond the limits of the distich, and becomes a Mashal ode.



29 Whose is woe? Whose is grief?
Whose are contentions, whose trouble, whose wounds without cause?

Whose dimness of eyes?

30 Theirs, who sit late at the wine,
Who turn in to taste mixed wine.

31 Look not on the wine as it sparkleth red,
As it showeth its gleam in the cup,

Glideth down with ease.

32 The end of it is that it biteth like a serpent,
And stingeth like a basilisk.

33 Thine eyes shall see strange things,
And thine heart shall speak perverse things;

34 And thou art as one lying in the heart of the sea,
And as one lying on the top of a mast.

35 “They have scourged me — it pained me not;
They have beaten me — I perceived it not.
When shall I have wakened from sleep?

Thus on I go, I return to it again.”

The repeated YML f179 asks who then has to experience all that; the answer
follows in v. 30. With Y�J, the Y�BJá occurring only here accords; it is not a
substantive from HBFJF (whence ��YBiJE) after the form of QXOCi, in the sense of
egestas; but, like the former [Y�J], an interjection of sorrow (Venet. tiÂni aiÏÃ,
tiÂni feuÌ). Regarding �YNYFDiMI (Cheth−Ñb �YNI�DMi), vid., at Pro. 6:14. XÁYVI
signifies (vid., at 6:22) meditation and speech, here sorrowful thought and
sorrowful complaint (1Sa. 1:16; Psa. 55:18; cf. HGEHE, GYGIHF), e.g., over the
exhausted purse, the neglected work, the anticipated reproaches, the
diminishing strength. In the connection �Y�ICFpi �nFXI (cf. Psa. 35:19) the accus.
adv. �NX (French gratuitement) represents the place of an adjective: strokes
which one receives without being in the situation from necessity, or duty to
expect them, strokes for nothing and in return for nothing (Fleischer), wounds
for a long while (Oetinger). �YINAY�� TwLLIKiXÁ is the darkening (clouding) of the
eyes, from LKAXF, to be dim, closed, and transferred to the sensation of light: to
be dark (vid., at Gen. 49:12; Psa. 10: 8); the copper-nose of the drunkard is not
under consideration; the word does not refer to the reddening, but the dimming
of the eyes, and of the power of vision. The answer, v. 30, begins, in
conformity with the form of the question, with L (write �YRIXáJÁMiLÁ, with Gaja



to L, according to Metheg-Setzung, § 20, Michlol 46b): pain, and woe, and
contention they have who tarry late at the wine (cf. Isa. 5:11), who enter (viz.,
into the wine-house, Ecc. 2: 4, the house of revelry) “to search” mingled drink
(vid., at Pro. 9: 2; Isa. 5:22). Hitzig: “they test the mixing, as to the relation of
the wine to the water, whether it is correct.” But R�QXiLÁ is like �YRIbOgI,
Isa. 5:22, meant in mockery: they are heroes, viz., heroes in drinking; they are
searchers, such, namely, as seek to examine into the mixed wine, or also:
thoroughly and carefully taste it (Fleischer).

The evil consequences of drunkenness are now registered. That one may not
fall under this common sin, the poet, v. 31, warns against the attraction which
the wine presents to the sight and to the sense of taste: one must not permit
himself to be caught as a prisoner by this enticement, but must maintain his
freedom against it. �d�JÁTiHI, to make, i.e., to show oneself red, is almost
equivalent to �YDIJåHE; and more than this, it presents the wine as itself co-
operating and active by its red play of colours (Fleischer). Regarding the
antiptosis (antiphonesis): Look not on the wine that is..., vid., at Gen. 1: 3; yet
here, where HJR means not merely “to see,” but “to look at,” the case is
somewhat different. In 31b, one for the most part assumes that �NY�� signifies
the eye of the wine, i.e., the pearls which play on the surface of the wine
(Fleischer). And, indeed, Hitzig’s translation, after Num. 11: 7: when it
presents its appearance in the cup, does not commend itself, because it
expresses too little. On the other hand, it is saying too much when Böttcher
maintains that �Y� never denotes the mere appearance, but always the shining
aspect of the object. But used of wine, �Y� appears to denote not merely aspect
as such, but its gleam, glance; not its pearls, for which YN�Y�� would be the word
used, but shining glance, by which particularly the bright glance, as out of
deep darkness, of the Syro-Palestinian wine is thought of, which is for the most
part prepared from red (blue) grapes, and because very rich in sugar, is thick
almost like syrup. Jerome translates WNY� well: (cum splenduerit in vitro) color
ejus. But one need not think of a glass; Böttcher has rightly said that one might
perceive the glittering appearance also in a metal or earthen vessel if one
looked into it. The Cheth−Ñb SYKB is an error of transcription; the Midrash
makes the remark on this, that SYkIbÁ fits the wine merchant, and S�kbÁ the
wine drinker. From the pleasure of the eye, 31c passes over to the pleasures of
the taste: (that, or, as it) goeth down smoothly (Luther); the expression is like
Ecc. 7:10. Instead of �LH (like jaÑry, of fluidity) there stands here �LHTH,
commonly used of pleasant going; and instead of �YR�YMLi with L, the norm
�YR�YMbI with B of the manner; directness is here easiness, facility (Arab.



jusr); it goes as on a straight, even way unhindered and easily down the throat.
f180

Pro. 23:32. V. 32 shows how it issues with the wine, viz., with those who
immoderately enjoy it. Is �TYRIXáJÁ [its end] here the subject, as at 5: 4? We
must in that case interpret ¥ªFYI and �RIPiYA as attributives, as the Syr. and Targ.
translate the latter, and Ewald both. The issue which it brings with it is like the
serpent which bites, etc., and there is nothing syntactically opposed to this (cf.
e.g., Psa. 17:12); the future, in contradistinction to the participle, would not
express properties, but intimations of facts. But the end of the wine is not like a
serpent, but like the bite of a serpent. The wine itself, and independent of its
consequences, is in and of itself like a serpent. In accordance with the matter,
WTYRXJ may be interpreted, with Hitzig (after Jerome, in novissimo), as acc.
adverb. = WTYRXJB, Jer. 17:11. But why did not the author more distinctly
write this word `JB? The syntactic relation is like Pro. 29:21: WTYRXJ is after
the manner of a substantival clause, the subject to that which follows as its
virtual predicate: “its end is: like a serpent it biteth = this, that it biteth like a
serpent.” Regarding YNI�OPiCI, serpens regulus (after Schultens, from �PC =
(Arab.) saf’, to breathe out glowing, scorching), vid., at Isa. 7: 8. The Hiph.
�YRPH Schultens here understands of the division of the liver, and Hitzig,
after the LXX, Vulgate, and Venet., of squirting the poison; both after the
Arab. farth. But �YRPH, Syr. afreÑs, also signifies, from the root-idea of
dividing and splitting, to sting, poindre, pointer, as Rashi and Kimchi gloss,
whence the Aram. �RFpi, an ox-goad, with which the ancients connect �RP (of
the spur), the name for a rider, eques, and also a horse (cf. on the contrary,
Fleischer in Levy, W.B. ii. 574); a serpent’s bite and a serpent’s sting (Lat.
morsus, ictus, Varro: cum pepugerit colubra) are connected together by the
ancients. f181

Pro. 23:33, 34. The excited condition of the drunkard is now described.
First, v. 33 describes the activity of his imagination as excited to madness. It is
untenable to interpret T�RZF here with Rashi, Aben Ezra, and others, and to
translate with Luther: “so shall thine eyes look after other women”
(circumspicient mulieres impudicas, Fleischer, for the meaning to perceive, to
look about for something, to seek something with the eyes, referring to
Gen. 41:33). For TWRZ acquires the meaning of mulieres impudicae only from
its surrounding, but here the parallel T�KpUHitÁ (perverse things) directs to the
neut. aliena (cf. Pro. 15:28, T��RF), but not merely in the sense of unreal things
(Ralbag, Me−Ñri), but: strange, i.e., abnormal, thus bizarre, mad, dreadful things.
An old Heb. parable compares the changing circumstances which wine



produces with the manner of the lamb, the lion, the swine, the monkey; here
juggles and phantoms of the imagination are meant, which in the view and
fancy of the drunken man hunt one another like monkey capers. Moreover, the
state of the drunken man is one that is separated from the reality of a life of
sobriety and the safety of a life of moderation, 34a: thou act like one who lies
in the heart of the sea. Thus to lie in the heart, i.e., the midst, of the sea as a
ship goes therein, Pro. 30:19, is impossible; there one must swim but
swimming is not lying, and to thing on a situation like that of Jonah, Jon. 1: 5,
one must think also of the ship; but BK� does not necessarily mean “to sleep,”
and, besides, the sleep of a passenger in the cabin on the high sea is of itself no
dangerous matter. Rightly Hitzig: on the depth of the sea (cf. Jon. 2: 4) — the
drunken man, or the man overcome by wine (Isa. 28: 7), is like one who has
sunk down into the midst of the sea; and thus drowned, or in danger of being
drowned, he is in a condition of intellectual confusion, which finally passes
over into perfect unconsciousness, cut off from the true life which passes over
him like one dead, and in this condition he has made a bed for himself, as BK��O
denotes. With BLB, �JRObI stands in complete contrast: he is like one who lies
on the top of the mast. Lb�XI, after the forms Rb�dI, �l��I, is the sail-yard
fastened by ropes, �YLIBFXá (Isa. 33:23). To lay oneself down on the sail-yard
happens thus to no one, and it is no place for such a purpose; but as little as
one can quarter him who is on the ridge of the roof, in the ÿAl−Ñja, because no
one is able to lie down there, so little can he in the bower [Mastkorb] him who
is here spoken of (Böttcher). The poet says, but only by way of comparison,
how critical the situation of the drunkard is; he compares him to one who lies
on the highest sail-hard, and is exposed to the danger of being every moment
thrown into the sea; for the rocking of the ship is the greater in proportion to
the height of the sail-yard. The drunkard is, indeed, thus often exposed to the
peril of his life; for an accident of itself not great, or a stroke, may suddenly
put an end to his life.

Pro. 23:35. The poet represents the drunken man as now speaking to
himself. He has been well cudgelled; but because insensible, he has not felt it,
and he places himself now where he will sleep out his intoxication. Far from
being made temperate by the strokes inflicted on him, he rejoices in the
prospect, when he has awaked out of his sleep, of beginning again the life of
drunkenness and revelry which has become a pleasant custom to him. HLFXF
means not only to be sick, but generally to be, or to become, affected painfully;
cf. Jer. 5: 3, where wLXF is not the 3rd pl. mas. of LYXI, but of HLX. The words
�YQIJF YTAMF are, it is true, a cry of longing of a different kind from Job. 7: 4.
The sleeping man cannot forbear from yielding to the constraint of nature: he
is no longer master of himself, he becomes giddy, everything goes round about



with him, but he thinks with himself: Oh that I were again awake! and so little
has his appetite been appeased by his sufferings, that when he is again
awakened, he will begin where he left off yesterday, when he could drink no
more. YTAMF is here, after Nolde, Fleischer, and Hitzig, the relative quando
(quum); but the bibl. usus loq. gives no authority for this. In that case we
would have expected YTI�CYQIHe instead of �YQIJF. As the interrog. YTM is more
animated than the relat., so also wn�EQiBÁJá �YSI�J is more animated (1Sa. 2: 3)
than �q�BÁLi �YSWJ. The suffix of WN�QBJ refers to the wine: raised up, he will
seek that which has become so dear and so necessary to him.

PRO. 24: 1-22

Pro. 24: 1, 2. After this divergence (in Pro. 23:29-35) from the usual form of
the proverb, there is now a return to the tetrastich:

1 Envy not evil men,
And desire not to have intercourse with them.

2 For their heart thinketh of violence,
And their lips speak mischief.

The warning, not to envy the godless, is also found at Pro. 3:31; 23:17; 24:19,
but is differently constructed in each of these passages. Regarding WJÁTitI with
Pathach, vid., at Pro. 23: 3. H�FRF Y��NiJÁ (cf. �RF, Pro. 28: 5) are the wicked, i.e.,
such as cleave to evil, and to whom evil clings. The warning is grounded in
this, that whoever have intercourse with such men, make themselves partners
in greater sins and evil: for their heart broodeth (write D�O YkI, Munach Dech−Ñ)
violence, i.e., robbery, plunder, destruction, murder, and the like. With D�O (in
the Mishle only here and at Pro. 21: 7, cf. Dd��I, Pro. 19:26) connects itself
elsewhere SMFXF, here (cf. Hab. 1: 3) LMF�F, labor, molestia, viz., those who
prepare it for others by means of slanderous, crafty, uncharitable talk.

Pro. 24: 3, 4. The warning against fellowship with the godless is followed
by the praise of wisdom, which is rooted in the fear of God.

3 By wisdom is the house builded,
And by understanding is it established.

4 And by knowledge shall the chambers be filled
With all manner of precious and pleasant goods.

What is meant by the “building of the house” is explained at Pro. 14: 1. It is
wisdom, viz., that which originates from God, which is rooted in fellowship
with Him, by which every household, be it great or small, prospers and attains



to a successful and flourishing state; �N��k, as parallel word to HNFbF (Pro. 3:19;
Hab. 2:12), is related to it as statuere to extruere; the Hithpal (as at
Num. 21:17) means to keep oneself in a state of continuance, to gain
perpetuity, to become established. That wJLimFYI by Athnach has not passed over
into the pausal wJL�mFYI, arises from this, that the Athnach, by the poetical
system of accents, has only the force of the prose accent Sakef; the clause
completes itself only by 4b; the pausal form on that account also is not found,
and it is discontinued, because the Athnach does not produce any pausal effect
(vid., at Psa. 45: 6). The form of expression in v. 4 is like Pro. 1:13; 3:10. But
the �YRIDFXá, of storerooms (LXX as Isa. 26:20, tamieiÌa), and �Y�INF, like
Pro. 22:18; 23: 8, is peculiar to this collection.

Pro. 24: 5, 6. The praise of wisdom is continued: it brings blessings in the
time of peace, and gives the victory in war.

5 A wise man is full of strength;
And a man of understanding showeth great power.

6 For with wise counsel shalt thou carry on successful war;
And safety is where counsellors are not wanting.

The B of Z��bÁ (thus with Pathach in old impressions, Cod. 1294, Cod.
Jaman., and elsewhere with the Masoretic note JLMW TYL) introduces, as that
of XÁKOBÁ, Psa. 24: 4, the property in which a person or thing appears; the article
(cf. �YBZ�HA, 2:13, Gesen, § 35, 2A) is that of gender. The parallel XK �MJM,
a Greek translates by uÎpeÃr krataioÃn iÏsxuÂiÔ = XÁKO �YmIJÁM� (Job. 9: 4; Isa. 40:26).
But after 5a it lies nearer that the poet means to express the power which lies
in wisdom itself (Ecc. 7:19), and its superiority to physical force (Pro. 21:22);
the LXX, Syr., and Targ. also, it is true, translate 5a as if Z�FM� (prae potente)
were the words used. XÁKO �m�JI means to strengthen the strength, and that is
(Nah. 2: 2) equivalent to, to collect the strength (to take courage), here and at
Amo. 2:14, to show strong (superior) strength. The reason is gathered from
Pro. 20:18 b and Pro. 11:14 b. The ¦Li here added, Hitzig is determined to read
HVE�FT�: for with prudent counsel the war shall be carried out by thee. The
construction of the passive with L of the subject is correct in Hebrews (vid., at
Pro. 14:20) as well as in Aram., f182 and HV� frequently means, in a pregnant
sense: to complete, to carry out, to bring to an end; but the phrase HMXLM
HV� means always to carry on war, and nothing further. ¦Li is the dat.
commod., as in Li �XÁLiNI, to wage war (to contend) for any one, e.g.,



Exo. 14:14. Instead of BRB, the LXX reads BLB; regarding gewrgiÂou megaÂlou
for XK �MJM, without doubt a corrupt reading, vid., Lagarde.

Till now in this appendix we have found only two distichs (vid., p. 14); now
several of them follow. From this, that wisdom is a power which accomplishes
great things, it follows that it is of high value, though to the fool it appears all
too costly.

7 Wisdom seems to the fool to be an ornamental commodity;
He openeth not his mouth in the gate.

Pro. 24: 7. Most interpreters take T�MJRF for T�MRF (written as at 1Ch. 6:58;
cf. Zec. 14:10; �JRF, Pro. 10: 4; �JQF, Hos 10:14), and translate, as Jerome and
Luther: “Wisdom is to the fool too high;” the way to wisdom is to him too long
and too steep, the price too costly, and not to be afforded. Certainly this
thought does not lie far distant from what the poet would say; but why does he
say T�MKiXF, and not HMFKiXF? This TWMKX is not a numerical plur., so as to be
translated with the Venet.: meteÂwroi twÌÄ aÏÂfroni aiÎ eÏpisthÌmai; it is a plur., as
Psa. 49: 4 shows; but, as is evident from the personification and the
construction, Pro. 1:20, one inwardly multiplying and heightening, which is
related to HMKX as science or the contents of knowledge is to knowledge. That
this plur. comes here into view as in 1-9 (vid., p. 25), is definitely accounted
for in these chapters by the circumstance that wisdom was to be designated,
which is the mediatrix of all wisdom; here, to be designated in intentional
symphony with TWMJR, whose plur. ending oÑth shall be for that very reason,
however, inalienable. Thus TWMJR will be the name of a costly foreign
bijouterie, which is mentioned in the Book of Job, where the unfathomableness
and inestimableness of wisdom is celebrated; vid., Job. 27:18, where we have
recorded what we had to say at the time regarding this word. But what is now
the meaning of the saying that wisdom is to the fool a pearl or precious coral?
Joël Bril explains: “The fool uses the sciences like a precious stone, only for
ornament, but he knows not how to utter a word publicly,” This is to be
rejected, because TWMJR is not so usual a trinket or ornament as to serve as an
expression of this thought. The third of the comparison lies in the rarity,
costliness, unattainableness; the fool despises wisdom, because the expenditure
of strength and the sacrifices of all kinds which are necessary to put one into
the possession of wisdom deter him from it (Rashi). This is also the sense
which the expression has when TWMJR = TWMR; and probably for the sake of
this double meaning the poet chose just this word, and not �YNYNP, �YBG, or
any other name, for articles of ornament (Hitzig). The Syr. has incorrectly



interpreted this play upon words: sapientia abjecta stulto; and the Targumist:
the fool grumbles (���RiTiMI) against wisdom. f183

He may also find the grapes to be sour because they hang too high for him;
here it is only said that wisdom remains at a distance from him because he
cannot soar up to its attainment; for that very reason he does not open his
mouth in the gate, where the council and the representatives of the people have
their seats: he has not the knowledge necessary for being associated in
counselling, and thus must keep silent; and this is indeed the most prudent
thing he can do.

Pro. 24: 8. From wisdom, which is a moral good, the following proverb
passes over to a kind of sofiÂa daimoniwÂdhj:

He that meditateth to do evil,
We call such an one an intriguer.

A verbal explanation and definition like Pro. 21:24 (cf. p. 29), formed like
Pro. 16:21 from �WBN. Instead of T�mZIMi�LJAbÁ [lord of mischief] in Pro. 12: 2,
the expression is `M �YJI (cf. at Pro. 22:24). Regarding TWMZM in its usual
sense, vid., Pro. 5: 2. Such definitions have of course no lexicographical, but
only a moral aim. That which is here given is designed to warn one against
gaining for himself this ambiguous title of a refined (cunning, versutus) man;
one is so named whose schemes and endeavours are directed to the doing of
evil. One may also inversely find the turning-point of the warning in 8b: “he
who projects deceitful plans against the welfare of others, finds his punishment
in this, that he falls under public condemnation as a worthless intriguer”
(Elster). But TWMZM is a rÎhÌma meÂson, vid., Pro. 5: 2; the title is thus equivocal,
and the turning-point lies in the bringing out of his kernel: JAR�HFLi Bª�XÁMi =
meditating to do evil.

Pro. 24: 9. This proverb is connected by TMZ with v. 8, and by LYWJ with v.
7; it places the fool and the mocker over against one another.

The undertaking of folly is sin;
And an abomination to men is the scorner.

Since it is certain that for 9b the subject is “the scorner,” so also “sin” is to be
regarded as the subject of 9a. The special meaning flagitium, as Pro. 21:27,
HmFZI will then not have here, but it derives it from the root-idea “to contrive,
imagine,” and signifies first only the collection and forthputting of the
thoughts towards a definite end (Job. 17:11), particularly the refined
preparation, the contrivance of a sinful act. In a similar way we speak of a
sinful beginning or undertaking. But if one regards sin in itself, or in its



consequences, it is always a contrivance or desire of folly (gen. subjecti), or:
one that bears on itself (gen. qualitatis) the character of folly; for it disturbs
and destroys the relation of man to God and man, and rests, as Socrates in
Plato says, on a false calculation. And the mocker (the mocker at religion and
virtue) is �DFJFLi TBÁ�á�T. The form of combination stands here before a word
with Li, as at Job. 18: 2; 24: 5, and frequently. but why does not the poet say
directly �DFJF TB�WT ? Perhaps to leave room for the double sense, that the
mocker is not only an abomination to men, viz., to the better disposed; but
also, for he makes others err as to their faith, and draws them into his frivolous
thoughts, becomes to them a cause of abomination, i.e., of such conduct and of
such thoughts as are an abomination before God (Pro. 15: 9, 26).

Pro. 24:10. The last of these four distichs stands without visible connection:

Hast thou shown thyself slack in the day of adversity,
Then is thy strength small.

The perf. 10a is the hypothetic, vid., at Pro. 22:29. If a man shows himself
remiss (Pro. 18: 9), i.e., changeable, timorous, incapable of resisting in times
of difficulty, then shall he draw therefrom the conclusion which is expressed in
10b. Rightly Luther, with intentional generalization, “he is not strong who is
not firm in need.” But the address makes the proverb an earnest admonition,
which speaks to him who shows himself weak the judgment which he has to
pronounce on himself. And the paronomasia HRFCF and RCÁ may be rendered,
where possible, “if thy strength becomes, as it were, pressed together and
bowed down by the difficulty just when it ought to show itself (viz., ¦Li
BYXIRiHALi), then it is limited, thou art a weakling.” Thus Fleischer accordingly,
translating: si segnis fueris die angustiae, angustae sunt vires tuae. Hitzig, on
the contrary, corrects after Job. 7:11, ¦XEwR “Klemm (klamm) ist dein Mut” [=
strait is thy courage]. And why? Of XK [strength], he remarks, one can say
L�K [it is weak] (Psa. 31:11), but scarcely RC [strait, straitened]; for force is
exact, and only the region of its energy may be wide or narrow. To this we
answer, that certainly of strength in itself we cannot use the word XK in the
sense here required; the confinement (limitation) may rather be, as with a
stream, Isa. 59:19, the increasing (heightening) of its intensity. But if the
strength is in itself anything definite, then on the other hand its expression is
something linear, and the force in view of its expression is that which is here
called RC, i.e., not extending widely, not expanding, not inaccessible. RC is all
to which narrow limits are applied. A little strength is limited, because it is
little also in its expression.



Pro. 24:11, 12. Now, again, we meet with proverbs of several lines. The
first here is a hexastich:

11 Deliver them that are taken to death,
And them that are tottering to destruction, oh stop them!

12 If thou sayest, “We knew not of it indeed,” —
It is not so: The Weigher of hearts, who sees through it,

And He that observeth thy soul, He knoweth it,
And requiteth man according to his work.

If �J is interpreted as a particle of adjuration, then ¥�VXitÁ��JI is equivalent
to: I adjure thee, forbear not (cf. Neh. 13:25 with Isa. 58: 1), viz., that which
thou hast to do, venture all on it (LXX, Syr., Jerome). But the parallelism
requires us to take together GREHELÁ �Y�IMF (such as with tottering steps are led
forth to destruction) as object along with �WVXT��J, as well as TWEmFLÁ �YXIQULi
(such as from their condition are carried away to death, cf. Exo. 14:11) as
object to Lc�HA, in which all the old interpreters have recognised the imepr., but
none the infin. (eripere...ne cesses, which is contrary to Heb. idiom, both in the
position of the words and in the construction). �J also is not to be interpreted
as an interrogative; for, thus expressed, an retinetis ought rather to have for the
converse the meaning: thou shalt indeed not do it! (cf. e.g., Isa. 29:16). And
�J cannot be conditional: si prohibere poteris (Michaelis and others), for the
fut. after �J has never the sense of a potential. Thus �J is, like wL, understood
in the sense of utinam, as it is used not merely according to later custom
(Hitzig), but from ancient times (cf. e.g., Exo. 32:32 with Gen. 23:13).
RMÁJTO�YkI (reminding f184 us of the same formula of the Rabbinical writings)
introduces an objection, excuse, evasion, which is met by JLOHá; introducing
“so say I on the contrary,” it is of itself a reply, vid., Deu. 7:17 f. HZE we will
not have to interpret personally (LXX touÌton); for, since v. 11 speaks of
several of them, the neut. rendering (Syr., Targ., Venet., Luther) in itself lies
nearer, and HZ, hoc, after �DY, is also in conformity with the usus loq.; vid., at
Psa. 56:10. But the neut. HZ does not refer to the moral obligation expressed in
v. 11; to save human life when it is possible to do so, can be unknown to no
one, wherefore Jerome (as if the words of the text were HZ wND�YF LJ�Li �YJ�):
vires non suppetunt. HZ refers to the fact that men are led to the tribunal; only
thus is explained the change of YT�DY, which was to be expected, into wN�iDAYF:
the objection is, that one certainly did not know, viz., that matters had come to
an extremity with them, and that a short process will be made with them. To
this excuse, with pretended ignorance, the reply of the omniscient God stands
opposed, and suggests to him who makes the excuse to consider: It is not so:



the Searcher of hearts (vid., at Pro. 16: 2), He sees through it, viz., what goes
on in thy heart, and He has thy soul under His inspection (RC�NO, as Job. 7:20:
LXX kaiÃ oÎ plaÂsaj; RC�YOWi, which Hitzig prefers, for he thinks that RCN must be
interpreted in the sense of to guard, preserve; Luther rightly); He knows, viz.,
how it is with thy mind, He looks through it, He knows (cf. for both,
Psa. 139: 1-4), and renders to man according to his conduct, which, without
being deceived, He judges according to the state of the heart, out of which the
conduct springs.

It is to be observed that v. 11 speaks of one condemned to death generally, and
not expressly of one innocently condemned, and makes no distinction between
one condemned in war and in peace. One sees from this that the Chokma
generally has no pleasure in this, that men are put to death by men, not even
when it is done legally as punishment for a crime. For, on the one side, it is
true that the punishment of the murderer by death is a law proceeding from the
nature of the divine holiness and the inviolability of the divine ordinance, and
the worth of man as formed in the image of God, and that the magistrate who
disowns this law as a law, disowns the divine foundation of his office; but, on
the other side, it is just as true that thousands and thousands of innocent
persons, or at least persons not worthy of death, have fallen a sacrifice to the
abuse or the false application of this law; and that along with the principle of
recompensative righteousness, there is a principle of grace which rules in the
kingdom of God, and is represented in the O.T. by prophecy and the Chokma.
It is, moreover, a noticeable fact, that God did not visit with the punishment of
death the first murderer, the murderer of the innocent Abel, his brother, but let
the principle of grace so far prevail instead of that of law, that He even
protected his life against any avenger of blood. But after that the moral ruin of
the human race had reached that height which brought the Deluge over the
earth, there was promulgated to the post-diluvians the word of the law,
Gen. 9: 6, sanctioning this inviolable right of putting to death by the hand of
justice. The conduct of God regulates itself thus according to the aspect of the
times. In the Mosaic law the greatness of guilt was estimated no externally (cf.
Num. 35:31), but internally, a very flexible limitation in its practical bearings.
And that under certain circumstances grace might have the precedence of
justice, the parable having in view the pardon of Absalom (2 Samuel 14)
shows. But a word from God, like Eze. 18:23, raises grace to a principle, and
the word with which Jesus (Joh. 8:11) dismisses the adulteress is altogether an
expression of this purpose of grace passing beyond the purpose of justice. In
the later Jewish commonwealth, criminal justice was subordinated to the
principle of predominating compassion; practical effect was given to the
consideration of the value of human life during the trial, and even after the
sentence was pronounced, and during a long time no sentence of death was



passed by the Sanhedrim. But Jesus, who was Himself the innocent victim of a
fanatical legal murder, adjudged, it is true, the supremacy to the sword; but He
preached and practised love, which publishes grace for justice. He was Himself
incarnate Love, offering Himself for sinners, the Mercy which Jahve proclaims
by Eze. 18:23. The so-called Christian state [“Citivas Dei”] is indeed in
manifest opposition to this. But Augustine declares himself, on the supposition
that the principle of grace must penetrate the new ear, in all its conditions, that
began with Christianity, for the suspension of punishment by death, especially
because the heathen magistrates had abused the instrument of death, which,
according to divine right, they had control over, to the destruction of
Christians; and Ambrosius went so far as to impress it as a duty on a Christian
judge who had pronounced the sentence of death, to exclude himself from the
Holy Supper. The magisterial control over life and death had at that time gone
to the extreme height of bloody violence, and thus in a certain degree it
destroyed itself. Therefore Jansen changes the proverb (v. 11) with the words
of Ambrosius into the admonition: Quando indulgentia non nocet publico,
eripe intercessione, eripe gratia tu sacerdos, aut tu imperator eripe
subscriptionie indulgentiae. When Samuel Romilly’s Bill to abolish the
punishment of death for a theft amounting to the sum of five shillings passed
the English House of Commons, it was thrown out by a majority in the House
of Lords. Among those who voted against the Bill were one archbishop and
five bishops. Our poet here in the Proverbs is of a different mind. Even the law
of Sinai appoints the punishment of death only for man-stealing. The Mosaic
code is incomparably milder than even yet the Carholina. In expressions,
however, like the above, a true Christian spirit rules the spirit which condemns
all blood-thirstiness of justice, and calls forth to a crusade not only against the
inquisition, but also against such unmerciful, cruel executions even as they
prevailed in Prussia in the name of law in the reign of Friedrich Wilhelm I, the
Inexorable.

Pro. 24:13, 14. The proverb now following stands in no obvious relation
with the preceding. But in both a commencement is made with two lines,
which contain, in the former, the principal thought; in this here, its reason:

13 My son, eat honey, for it is good,
And honeycomb is sweet to thy taste.

14 So apprehend wisdom for thy soul;
When thou hast found it, there is a future,

And thy hope is not destroyed.

After its nearest fundamental thought, B��, Arab. tåejjib, means that which
smells and tastes well; honey (�BÁdi, from �BÁdF, to be thick, consistent) has,



besides, according to the old idea (e.g., in the Koran), healing virtue, as in
general bitterness is viewed as a property of the poisonous, and sweetness that
of the wholesome. TPENOWi is second accus. dependent on �LKFJå, for honey and
honeycomb were then spoken of as different; TPENO (from TPANF, to pour, to flow
out) is the purest honey (virgin-honey), flowing of itself out of the comb. With
right the accentuation takes 13b as independent, the substantival clause
containing the reason, “for it is good:” honeycomb is sweet to thy taste, i.e.,
applying itself to it with the impression of sweetness; LJA, as at Neh. 2: 5;
Psa. 16: 6 (Hitzig).

In the �k� of 14a, it is manifest that v. 13 is not spoken for its own sake. To
apprehend wisdom, is elsewhere equivalent to, to receive it into the mind, 1: 2,
Ecc. 1:17 (cf. HNYB T�D, 4: 1, and frequently), according to which Böttcher
also here explains: learn to understand wisdom. But �K unfolds itself in 14bc:
even as honey has for the body, so wisdom has for the soul, beneficent
wholesome effects. HMKX H�D is thus not absolute, but is meant in relation to
these effects. Rightly Fleischer: talem reputa; Ewald: sic (talem) scito
spaientiam (esse) animae tuae, know, recognise wisdom as something
advantageous to thy soul, and worthy of commendation. Incorrectly Hitzig
explains TFJCFMF��JI, “if the opportunity presents itself.” Apart from this, that
in such a case the words would rather have been JCFMiTI YkI, to find wisdom is
always equivalent to, to obtain it, to make it one’s won, Pro. 3:13; 8:35; cf.
2: 5; 8: 9. H�Edi f185 stands for H�Fdi, after the form HDFRi; HBF�i (after Böttcher,
§ 396, not without the influence of the following commencing sound), cf. the
similar transitions of �F into �E placed together at Psa. 20: 4; the form H��di is
also found, but H�Edi is the form in the Cod. Hilleli, f186 as confirmed by Moses
Kimchi in Comm., and by David Kimchi, Michlol 101b. With �Y�Wi begins the
apodosis (LXX, Jerome, Targ., Luther, Rashi, Ewald, and others). In itself, �YW
(cf. Gen. 47: 6) might also continue the conditional clause; but the explanation,
si inveneris (eam) et ad postremum ventum erit (Fleischer, Bertheau, Zöckler),
has this against it, that TYRIXáJÁ �Y� does not mean: the end comes, but: there is
an end, Pro. 23:18; cf. 19:18; here: there is an end for thee, viz., an issue that is
a blessed reward. The promise is the same as at Pro. 23:18. In our own
language we speak of the hope of one being cut off; (Arab.) jaz’a, to be cut off,
is equivalent to, to give oneself up to despair.

15 Lie not in wait, oh wicked man, against the dwelling of the righteous;
Assault not his resting-place.

16 For seven times doth the righteous fall and rise again,
But the wicked are overthrown when calamity falls on them.



Pro. 24:15, 16. The BROJå [lying in wait] and Dd��A [practising violence],
against which the warning is here given, are not directed, as at Pro. 1:11;
19:26, immediately against the person, but against the dwelling-place and
resting-place (�BER�, e.g., Jer. 50: 6, as also HWENF, Pro. 3:33) of the righteous,
who, on his part, does injustice and wrong to no one; the warning is against
coveting his house, Exo. 20:17, and driving him by cunning and violence out
of it. Instead of ��FRF, Symmachus and Jerome have incorrectly read ��ARE, and
from this misunderstanding have here introduced a sense without sense into v.
15; many interpreters (Löwenstein, Ewald, Elster, and Zöckler) translate with
Luther appositionally: as a wicked man, i.e., “with mischievous intent,” like
one stealthily lurking for the opportunity of taking possession of the dwelling
of another, as if this could be done with a good intent: ��R is the vocative
(Syr., Targ., Venet.: aÏsebeÂj), and this address (cf. Psa. 75: 5 f.) sharpens the
warning, for it names him who acts in this manner by the right name. The
reason, 16a, sounds like an echo of Job. 5:19. �BÁ�E signifies, as at
Psa. 119:164, seven times; cf. HJFM�, Pro. 17:10. �QFWF (not �QFWi) is perf. consec.,
as YXÁWF, e.g., Gen. 3:22: and he rises afterwards (notwithstanding), but the
transgressors come to ruin; H�FRFbI, if a misfortune befall them (cf. Pro. 14:32),
they stumble and fall, and rise no more.

Pro. 24:17, 18. Warning against a vindictive disposition, and joy over its
satisfaction.

17 At the fall of thine enemy rejoice not,
And at his overthrow let not thine heart be glad;

18 That Jahve see it not, and it be displeasing to Him,
And He turns away His anger from Him.

The Cheth−Ñb, which in itself, as the plur. of category, ¦YBEYi�J, might be
tolerable, has 17b against it: with right, all interpreters adhere to the Ker−Ñ
¦BiYI�J with i from eÝ in doubled close syllable, as in the like Ker−Ñ, 1Sa. 24: 5).
�L�ikFBIw, for �L�ikFHIBiw, is the syncope usual in the inf. Niph. and Hiph., which
in Niph. occurs only once with the initial guttural (as ����Fb�) or half guttural
(T�JRFL�). �RFWi is not adj. here as at 1Sa. 25: 3, but perf. with the force of a fut.
(Symmachus: kaiÃ mhÃ aÏreÂshÄ eÏnwÂpion auÏtouÌ). The proverb extends the duty of
love even to an enemy; for it requires that we do good to him and not evil, and
warns against rejoicing when evil befalls him. Hitzig, indeed, supposes that the
noble morality which is expressed in v. 17 is limited to a moderate extent by
the motive assigned in 18b. Certainly the poet means to say that God could
easily give a gracious turn for the better, as to the punishment of the wicked, to



the decree of his anger against his enemy; but his meaning is not this, that one,
from joy at the misfortune of others, ought to desist from interrupting the
process of the destruction of his enemy, and let it go on to its end; but much
rather, that one ought to abstain from this joy, so as not to experience the
manifestation of God’s displeasure thereat, but His granting grace to him
against whom we rejoice to see God’s anger go forth. f187

Pro. 24:19, 20. Warning against envying the godless for their external
prosperity:

19 Be not enraged on account of evil-doers,
Envy not the godless;

20 For the wicked men shall have no future,
The light of the godless is extinguished.

Ver. 19 is a variation of Psa. 37: 1; cf. also 3:21 (where with WYKRD�LKB
following the traditional RXBT is more appropriate than RXTT, which
Hupfeld would here insert). RXÁTitI is fut. apoc. of HRFXFTiHI, to be heated (to be
indignant), distinguished from the Tiphel HRFXátÁ, to be jealous. The ground and
occasion of being enraged, and on the other side, of jealousy or envy, is the
prosperity of the godless, Psa. 73: 3; cf. Jer. 12: 1. This anger at the apparently
unrighteous division of fortune, this jealousy at the success in which the
godless rejoice, rest on short-sightedness, which regards the present, and looks
not on to the end. TYRIXáJÁ, merely as in the expression `XJ �Y, 14b (cf.
Psa. 37:37), always denotes the happy, glorious issue indemnifying for past
sufferings. Such an issue the wicked man has not; his light burns brightly on
this side, but one day it is extinguished. In 20b is repeated Pro. 13: 9; cf. 20:20.

Pro. 24:21, 22. A warning against rebellious thoughts against God and the
king:

21 My son, honour Jahve and the king,
And involve not thyself with those who are otherwise disposed;

22 For suddenly their calamity ariseth,
And the end of their years, who knoweth it?

The verb HNF�F, proceeding from the primary idea of folding (complicare,
duplicare), signifies transitively to do twice, to repeat, Pro. 17: 9; 26:11,
according to which Kimchi here inappropriately thinks on relapsing; and
intransitively, to change, to be different, Est. 1: 7; 3: 8. The Syr. and Targ.
translate the word YY��i�F, fools; but the Kal (�M�i�) HNF�F occurs, indeed, in the
Syr., but not in the Heb., in the meaning alienata est (mens ejus); and besides,



this meaning, alieni, is not appropriate here. A few, however, with Saadia (cf.
Deutsch-Morgenländische Zeitschr. xxi. 616), the dualists (Manichees),
understand it in a dogmatic sense; but then �YNI�� must be denom. of �YINA�i,
while much more it is its root-word. Either �YNW� means those who change,
novantes = novarum rerum studiosi, which is, however, exposed to this
objection, that the Heb. HN�, in the transitive sense to change, does not
elsewhere occur; or it means, according to the usus loq., diversos = diversum
sentientes (C. B. Michaelis and others), and that with reference to 21a:
�TWCMW �HYRBD �YRMMH (Meiri Immanuel), or HMKXH GHNM �YN�M
(Ahron b. Joseph). Thus they are called (for it is a common name of a
particular class of men) dissidents, oppositionists, or revolutionaries, who
recognise neither the monarchy of Jahve, the King of kings, nor that of the
earthly king, which perhaps Jerome here means by the word detractoribus (=
detractatoribus). The Venet. incorrectly, suÃn toiÌj misouÌsi, i.e., �YJINi�V. with
B at 14:10, BR��FTiHI meant to mix oneself up with something, here with ��I, to
mix oneself with some one, i.e., to make common cause with him.

The reason assigned in v. 22 is, that although such persons as reject by thought
and action human and divine law may for a long time escape punishment, yet
suddenly merited ruin falls on them. DYJI is, according to its primary
signification, weighty, oppressive misfortune, vid., i. 27. In �wQYF it is thought
of as hostile power (Hos. 10:14); or the rising up of God as Judge (e.g.,
Isa. 33:10) is transferred to the means of executing judgment. DYpI (= DWipI of
DWP or DYP, Arab. faÑd, fut. jafuÑdu or jaf−Ñdu, a stronger power of baÑd, cogn.
DBJ) is destruction (Arab. fied, f−Ñd, death); this word occurs, besides here,
only thrice in the Book of Job. But to what does �HEYN��i refer? Certainly not to
Jahve and the king (LXX, Schultens, Umbreit, and Bertheau), for in itself it is
doubtful to interpret the genit. after DYP as designating the subject, but
improper to comprehend God and man under one cipher. Rather it may refer to
two, of whom one class refuse to God, the other to the king, the honour that is
due (Jerome, Luther, and at last Zöckler); but in the foregoing, two are not
distinguished, and the want of reverence for God, and for the magistrates
appointed by Him, is usually met with, because standing in interchangeable
relationship, in one and the same persons. Is there some misprint then in this
word? Ewald suggests �HEYN��O, i.e., of those who show themselves as �YNI��
(altercatores) towards God and the king. In view of �HEYM�QF, Exo. 32:25, this
brevity of expression must be regarded as possible. But if this were the
meaning of the word, then it ought to have stood in the first member (�HYN�
DYJ), and not in the second. No other conjecture presents itself. Thus �HEYN��i is



perhaps to be referred to the �YNI��, and those who engage with them: join
thyself not with the opposers; for suddenly misfortune will come upon them,
and the destruction of both (of themselves and their partisans), who knows it?
But that also is not satisfactory, for after the address �KEYN��i was to have been
expected, 22b. Nothing remains, therefore, but to understand �HEYN��i, with the
Syr. and Targ., as at Job. 36:11; the proverb falls into rhythms �JOTipI and DYpI,
�YNI�� and �HEYN��i. But “the end of their year” is not equivalent to the hour of
their death (Hitzig), because for this �DFYpI (cf. Arab. feid and f−Ñd, death) was
necessary; but to the expiring, the vanishing, the passing by of the year during
which they have succeeded in maintaining their ground and playing a part.
There will commence a time which no one knows beforehand when all is over
with them. In this sense, “who knoweth,” with its object, is equivalent to
“suddenly ariseth,” with its subject. In the LXX, after Pro. 24:22, there follow
one distich of the relations of man to the word of God as deciding their fate,
one distich of fidelity as a duty towards the king, and the duty of the king, and
one pentastich or hexastich of the power of the tongue and of the anger of the
king. The Heb. text knows nothing of these three proverbs. Ewald has, Jahrb.
xi. 18 f., attempted to translate them into Heb., and is of opinion that they are
worthy of being regarded as original component parts of 1-29, and that they
ought certainly to have come in after Pro. 24:22. We doubt this originality, but
recognise their translation from the Heb. Then follows in the LXX the series of
Proverbs, Pro. 30: 1-14, which in the Heb. text bear the superscription of “the
Words of Agur;” the second half of the “Words of Agur,” together with the
“Words of Lemuel,” stand after Pro. 24:34 of the Heb. text. The state of the
matter is this, that in the copy from which the Alexandrines translated the
Appendix Pro. 30-31: 9, stood half of it, after the “Words of the Wise” [which
extend from Pro. 22:17 to Pro. 24:22], and half after the supplement headed
“these also are from wise men” [Pro. 24:23-34], so that only the proverbial ode
in praise of the excellent matron [Pro. 31:10] remains as an appendix to the
Book of Hezekiah’s collection, 25-29.

SECOND SUPPLEMENT TO THE FIRST SOLOMONIC
COLLECTION — PRO. 24:23-34

There now follows a brief appendix to the older Book of Proverbs, bearing the
superscription, 23a, “These also are from wise men,” i.e., also the proverbs
here following originate from wise men. The old translators (with the
exception of Luther) have not understood this superscription; they mistake the
Lamed auctoris, and interpret the L as that of address: also these (proverbs) I
speak to wise men, sapientibus (LXX, Syr., Targ., Jerome, Venet.). The
formation of the superscription is like that of the Hezekiah collection,



Pro. 25: 1, and from this and other facts we have concluded (vid., pp. 19, 20)
that this second supplement originated from the same source as the extension
of the older Book of Proverbs, by the appending of the more recent, and its
appendices. The linguistic complexion of the proverbs here and there
resembles that of the first appendix (cf. 29b with 12d, and ��NY, 25a, with
�Y�N, Pro. 22:18; 23: 8; 24: 4); but, on the other hand, 23b refers back to
Pro. 28:21 of the Hezekiah collection, and in v. 33 f. is repeated Pro. 6:10 f.
This appendix thus acknowledges its secondary character; the poet in minute
details stands in the same relation to the Solomonic Mashal as that in which in
general he stands to the author of the Introduction, 1-9. That 23b is not in itself
a proverb, we have already (p. 6) proved; it is the first line of a hexastich (vid.,
p. 13).

Pro. 24:23-25. The curse of partiality and the blessing of impartiality:

23b Respect of persons in judgment is by no means good:

24 He that saith to the guilty, “Thou art in the right,”
Him the people curse, nations detest.

25 But to them who rightly decide, it is well,
And upon them cometh blessing with good.

Partiality is either called �YNIpF TJ�Vi, Pro. 18: 5, respect to the person, for the
partisan looks with pleasure on the YNP, the countenance, appearance,
personality of one, by way of preference; or �YNIpF�RkEHA, as here and at
Pro. 28:21, for he places one person before another in his sight, or, as we say,
has a regard to him; the latter expression is found in Deu. 1:17; 16:19. RYkIHI
(vid., 20:11) means to regard sharply, whether from interest in the object, or
because it is strange. LbÁ Heidenheim regards as weaker than JLO; but the
reverse is the case (vid., p. 148), as is seen from the derivation of this negative
(= balj, from HLFbF, to melt, to decay); thus it does not occur anywhere else
than here with the pred. adj. The two supplements delight in this LB,
Pro. 22:29; 23: 7, 35. The thesis 23b is now confirmed in vv. 24 and 25, from
the consequences of this partiality and its opposite: He that saith (| RM�JO, with
Mehuppach Legarmeh from the last syllable, as rightly by Athias, Nissel, and
Michaelis, vid., Thorath Emeth p. 32) to the guilty: thou art right, i.e., he who
sets the guilty free (for ��FRF and QYdICÁ have here the forensic sense of the
post-bibl. ByFXÁ and YkAZA), him they curse, etc.; cf. the shorter proverb,
Pro. 17:15, according to which a partial, unjust judge is an abomination to
God. Regarding BQANF (BBÁQF) here and at Pro. 11:26, Schultens, under Job. 3: 8,
is right; the word signifies figere, and hence to distinguish and make prominent



by distinguishing as well as by branding; cf. defigere, to curse, properly, to
pierce through. Regarding �JAZF, vid., at Pro. 22:14. �YmIJA and �YmIJULi (from
�MÁ�F and �JÁLF, which both mean to bind and combine) are plur. of categ.: not
merely individuals, not merely families, curse such an unrighteous judge and
abhor him, but the whole people in all conditions and ranks of society; for even
though such an unjust judge bring himself and his favourites to external
honour, yet among no people is conscience so blunted, that he who absolves
the crime and ennobles the miscarriage of justice shall escape the vox populi.
On the contrary, it goes well (�JANiYI, like Pro. 2:10; 9:17, but here with neut.
indef. subj. as B�AYY, Gen. 12:13, and frequently) with those who place the
right, and particularly the wrong, fully to view; XÁYKI�M is he who mediates the
right, Job. 9:33, and particularly who proves, censures, punishes the wrong,
9: 7, and in the character of a judge as here, Amo. 5:10; Isa. 29:21. The
genitive connection B���TkARiBI is not altogether of the same signification as
B�«HA �YY�, wine of a good sort, Son. 7:10, and �RÁ T�EJ�, a woman of a bad
kind, 6:24, for every blessing is of a good kind; the gen. BW� thus, as at
Psa. 21: 4, denotes the contents of the blessing; cf. Eph. 1: 3, “with all spiritual
blessings,” in which the manifoldness of the blessing is presupposed.

Pro. 24:26. Then follows a distich with the watchword �YXIKONi:

26 He kisseth the lips
Who for the end giveth a right answer.

The LXX, Syr., and Targ. translate: one kisseth the lips who, or: of those
who...; but such a meaning is violently forced into the word (in that case the
expression would have been BY�M YT�PiVI or �YBIY�IMi �YTPV). Equally
impossible is Theodotion’s xeiÂlesi katafilhqhÂsetai, for QªFYI cannot be the
fut. Niph. Nor is it: lips kiss him who... (Rashi); for, to be thus understood, the
word ought to have been BY�IM�Li. BY�IM� is naturally to be taken as the subj.,
and thus it supplies the meaning: he who kisseth the lips giveth an excellent
answer, viz., the lips of him whom the answer concerns (Jerome, Venet.,
Luther). But Hitzig ingeniously, “the words reach from the lips of the speaker
to the ears of the hearer, and thus he kisses his ear with his lips.” But since to
kiss the ear is not a custom, not even with the Florentines, then a welcome
answer, if its impression is to be compared to a kiss, is compared to a kiss on
the lips. Hitzig himself translates: he commends himself with the lips who...;
but Q�ANF may mean to join oneself, Gen. 41:40, as kissing is equivalent to the
joining of the lips; it does not mean intrans. to cringe. Rather the explanation:
he who joins the lips together...; for he, viz., before reflecting, closed his lips
together (suggested by Me−Ñri); but Q�N, with �YTPV, brings the idea of



kissing, labra labris jungere, far nearer. This prevails against Schultens’
armatus est (erit) labia, besides Q�N, certainly, from the primary idea of
connecting (laying together) (vid., Psa. 78: 9), to equip (arm) oneself
therewith; but the meaning arising from thence: with the lips he arms himself...
is direct nonsense. Fleischer is essentially right, Labra osculatur (i.e., quasi
osculum oblatum reddit) qui congrua respondet. Only the question has nothing
to do with a kiss; but if he who asks receives a satisfactory answer, an
enlightening counsel, he experiences it as if he received a kiss. The Midrash
incorrectly remarks under �YXIKONi �YRIBFdi, “words of merited denunciation,”
according to which the Syr. translates. Words are meant which are
corresponding to the matter and the circumstances, and suitable for the end (cf.
Pro. 8: 9). Such words are like as if the lips of the inquirer received a kiss from
the lips of the answerer.

Pro. 24:27. Warning against the establishing of a household where the
previous conditions are wanting:

Set in order thy work without,
And make it ready for thyself beforehand in the fields, —

After that then mayest thou build thine house.

The interchange of �wXbÁ and HDEvFbÁ shows that by HDEvFHA TKEJLEMi field-
labour, 1Ch. 27:26, is meant. �YKH, used of arrangement, procuring, here with
HKJLM, signifies the setting in order of the word, viz., the cultivation of the
field. In the parallel member, HDFtiJA, carrying also its object, in itself is
admissible: make preparations (LXX, Syr.); but the punctuation hDFtiJA (Targ.,
Venet.; on the other hand, Jerome and Luther translate as if the words were
HDEvFHA HDT�W) is not worthy of being contended against: set it (the work) in
the fields in readiness, i.e., on the one hand set forward the present necessary
work, and on the other hand prepare for that which next follows; thus: do
completely and circumspectly what thy calling as a husbandman requires of
thee, — then mayest thou go to the building and building up of thy house (vid.,
at v. 3, 14: 1), to which not only the building and setting in order of a
convenient dwelling, but also the bringing home of a housewife and the whole
setting up of a household belongs; prosperity at home is conditioned by this —
one fulfils his duty without in the fields actively and faithfully. One begins at
the wrong end when he begins with the building of his house, which is much
rather the result and goal of an intelligent discharge of duty within the sphere
of one’s calling. The perf., with W after a date, such as RXÁJÁ, �JAMi D��, and the
like, when things that will or should be done are spoken of, has the fut.
signification of a perf. consec., Gen. 3: 5; Exo. 16: 6 f., 17: 4; Ewald, § 344b.



Pro. 24:28. Warning against unnecessary witnessing to the disadvantage of
another:

Never be a causeless witness against thy neighbour;
And shouldest thou use deceit with thy lips?

The phrase �nFXI�D�� does not mean a witness who appears against his
neighbour without knowledge of the facts of the case, but one who has no
substantial reason for his giving of testimony; �nFXI means groundless, with
reference to the occasion and motive, Pro. 3:30; 23:29; 26: 2. Other
designations stood for false witnesses (LXX, Syr., Targ.). Rightly Jerome, the
Venet., and Luther, without, however, rendering the gen. connection �NX�D�,
as it might have been by the adj.

In 28b, ChajuÑg derives TFYtIPiHáWA from TTApF, to break in pieces, to crumble; for
he remarks it might stand, with the passing over of oÑ into −Ñ, for T�FtPiHáWA [and
thou wilt whisper]. But the ancients had no acquaintance with the laws of
sound, and therefore with naive arbitrariness regarded all as possible; and
Böttcher, indeed, maintains that the Hiphil of TTP may be TYtIPH as well as
T�tPH; but the former of these forms with −Ñ could only be metaplastically
possible, and would be TFYtIPiHI (vid., Hitzig under Jer. 11:20). And what can
this Hiph. of TTP mean? “To crumble” one’s neighbours (ChajuÑg) is an
unheard of expression; and the meanings, to throw out crumbs, viz., crumbs of
words (Böttcher), or to speak with a broken, subdued voice (Hitzig), are
extracted from the rare Arab. fataÑfit (fatåafitå), for which the lexicographers note
the meaning of a secret, moaning sound. When we see TYTPHW standing along
with ¦YTEPFVibI, then before all we are led to think of HTP [to open],
Pro. 20:19; Psa. 73:36. But we stumble at the interrog. Há, which nowhere else
appears connected with W. Ewald therefore purposes to read TFYtIPiHIWi [and will
open wide] (LXX mhdeÃ platuÂnou): “that thou usest treachery with thy lips;”
but from HTPH, to make wide open, Gen. 9:27, “to use treachery” is, only for
the flight of imagination, not too wide a distance. On HáWA, et num, one need not
stumble; J�LHáWA, 2Sa. 15:35, shows that the connection of a question by means
of W is not inadmissible; Ewald himself takes notice that in the Arab. the
connection of the interrogatives ‘a and hal with w and f is quite common; f188

and thus he reaches the explanation: wilt thou befool then by thy lips, i.e.,
pollute by deceit, by inconsiderate, wanton testimony against others? This is
the right explanation, which Ewald hesitates about only from the fact that the
interrog. Há comes in between the W consec. and its perf., a thing which is
elsewhere unheard of. But this difficulty is removed by the syntactic



observation, that the perf. after interrogatives has often the modal colouring of
a conj. or optative, e.g., after the interrog. pronoun, Gen. 21: 7, quis dixerit,
and after the interrogative particle, as here and at 2Ki. 20: 9, iveritne, where it
is to be supplied (vid., at Isa. 38: 8). Thus: et num persuaseris (deceperis)
labiis tuis, and shouldest thou practise slander with thy lips, for thou bringest
thy neighbour, without need, by thy uncalled for rashness, into disrepute? “It is
a question, aÑlÿnakar (cf. 23: 5), for which ‘a (not hal), in the usual Arab.
interrogative: how, thou wouldest? one then permits the inquirer to draw the
negative answer: “No, I will not do it” (Fleischer).

Pro. 24:29. The following proverb is connected as to its subject with the
foregoing: one ought not to do evil to his neighbour without necessity; even
evil which has been done to one must not be requited with evil:

Say not, “As he hath done to me, so I do to him:
I requite the man according to his conduct.”

On the ground of public justice, the talio is certainly the nearest form of
punishment, Lev. 24:19 f.; but even here the Sinaitic law does not remain in
the retortion of the injury according to its external form (it is in a certain
manner practicable only with regard to injury done to the person and to
property), but places in its stead an atonement measured and limited after a
higher point of view. On pure moral grounds, the jus talionis (“as thou to me,
so I to thee”) has certainly no validity. Here he to whom injustice is done
ought to commit his case to God, Pro. 20:22, and to oppose to evil, not evil but
good; he ought not to set himself up as a judge, nor to act as one standing on a
war-footing with his neighbour (Jud. 15:11); but to take God as his example,
who treats the sinner, if only he seeks it, not in the way of justice, but of grace
(Exo. 34: 6 f.). The expression 29b reminds of Pro. 24:12. Instead of �DFJFLi,
there is used here, where the speaker points to a definite person, the phrase
�YJILF. Jerome, the Venet., and Luther translate: to each one, as if the word
were vocalized thus, �YJILi (Psa. 62:13).

Pro. 24:30-34. A Mashal ode of the slothful, in the form of a record of
experiences, concludes this second supplement (vid., p. 14):

30 The field of a slothful man I came past,
And the vineyard of a man devoid of understanding.

31 And, lo! it was wholly filled up with thorns;
Its face was covered with nettles;

And its wall of stones was broken down.



32 But I looked and directed my attention to it;
I saw it, and took instruction from it:

33 “A little sleep, a little slumber,
A little folding of the hands to rest.

34 Then cometh thy poverty apace,
And thy want as an armed man.”

The line 29b with �YJL is followed by one with �YJ. The form of the
narrative in which this warning against drowsy slothfulness is clothed, is like
Psa. 37:35 f. The distinguishing of different classes of men by �YJ and �DJ
(cf. Pro. 24:20) is common in proverbial poetry. YtIRiBÁ�F, at the close of the
first parallel member, retains its Pathach unchanged. The description: and, lo!
(Hn�HIWi, with Pazer, after Thorath Emeth, p. 34, Anm. 2) it was... refers to the
vineyard, for WYNFBFJá RDENE (its stone wall, like Isa. 2:20, “its idols of silver”) is,
like Num. 22:24, Isa. 5: 5, the fencing in of the vineyard. �lKU HLF�F, totus
excreverat (in carduos), refers to this as subject, cf. in Ausonius: apex vitibus
assurgit; the Heb. construction is as Isa. 5: 6; 34:13; Gesen. § 133, 1, Anm. 2.
The sing. ���mFQI of �YNI��miQI does not occur; perhaps it means properly the
weed which one tears up to cast it aside, for (Arab.) kåumaÑsh is matter dug out
of the ground. f189

The ancients interpret it by urticae; and LwRXF, plur. �YlIRUXá (as from LROXF), R.
RX, to burn, appears, indeed, to be the name of the nettle; the botanical name
(Arab.) khullar (beans, pease, at least a leguminous plant) is from its sound not
Arab., and thus lies remote. f190

The Pual wskF sounds like Psa. 80:11 (cf. wlkF, Psa. 72:20); the position of the
words is as this passage of the Psalm; the Syr., Targ., Jerome, and the Venet.
render the construction actively, as if the word were wskI.

In v. 32, Hitzig proposes to read HZFXáJOWF: and I stopped (stood still); but ZXJ is
trans., not only at Ecc. 7: 9, but also at 2:15: to hold anything fast; not: to hold
oneself still. And for what purpose the change? A contemplating and looking
at a thing, with which the turning and standing near is here connected,
manifestly includes a standing still; YTIYJIRF, after HZEXåJEWF, is, as commonly after
�YBH (e.g., Job. 35: 5, cf. Isa. 42:18), the expression of a lingering looking at
an object after the attention has been directed to it. In modern impressions,
YKNJ HZXJW are incorrectly accentuated; the old editions have rightly HZXJW
with Reb−Ña; for not YKNJ `JW, but TY�J YKNJ are connected. In 8:17, this
prominence of the personal pronoun serves for the expression of reciprocity;



elsewhere, as e.g., Gen. 21:24, 2Ki. 6: 3, and particularly, frequently in Hosea,
this circumstantiality does not make the subject prominent, but the action; here
the suitable extension denotes that he rightly makes his comments at leisure
(Hitzig). BL� TY�I is, as at Pro. 22:17, the turning of attention and reflection;
elsewhere RSFwM XQALF, to receive a moral, Pro. 8:10, Jer. 7:28, is here
equivalent to, to abstract, deduce one from a fact, to take to oneself a lesson
from it. In vv. 33 and 34 there is a repetition of Pro. 6: 9, 10. Thus, as v. 33
expresses, the sluggard speaks to whom the neglected piece of ground belongs,
and v. 34 places before him the result. Instead of ¥l�HAMikI of the original
passage [6: 9, 10], here ¥l�HATiMI, of the coming of poverty like an avenging
Nemesis; and instead of ¦RiSOXiMÁw, here ¦YRESOXiMÁw (the Cod. Jaman. has it
without the Y), which might be the plene written pausal form of the sing. (vid.,
at 6: 3, cf. 6:11), but is more surely regarded as the plur.: thy deficits, or wants;
for to thee at one time this, and at another time that, and finally all things will
be wanting. Regarding the variants ¦�EJR� and ¦�EYR� (with J in the original
passage, here in the borrowed passage with Y), vid., at 10: 4. �G�MF �YJIki is
translated in the LXX by wÎÂsper aÏgaqoÃj dromeuÂj (vid., at 6:11); the Syr. and
Targ. make from it a JRFLFBi�A JRFBigA, tabellarius, a letter-carrier, coming with
the speed of a courier.

Second Collection of Solomonic Proverbs 25-29

CHAPTER 25

The older Solomonic Book of Proverbs, with its introduction, Pro. 1: 9, and its
two supplements, (1) Pro. 22:17-24:22, (2) Pro. 24:23-24, is now followed by a
more modern Solomonic Book of Proverbs, a second extensive series of HML�
YL�M, which the collector has introduced with the superscription:

1 These also are proverbs of Solomon,
Which the men of Hezekiah the king of Judah have collected.

Pro. 25: 1. Hezekiah, in his concern for the preservation of the national
literature, is the Jewish Pisistratos, and the “men of Hezekiah” are like the
collectors of the poems of Homer, who were employed by Pisistratos for that
purpose. HlEJ���gA is the subject, and in Cod. 1294, and in the editions of
Bomberg 1515, Hartmann 1595, Nissel, Jablonsky, Michaelis, has Dech−Ñ. This
title is like that of the second supplement, Pro. 24:23. The form of the name
HyFQIZiXI, abbreviated from wHyFQIZiXIYi (wHyFQIZiXI), is not favourable to the derivation
of the title from the collectors themselves. The LXX translates: AuÎÌtai aiÎ
paideiÌai SalwmwÌntoj aiÎ aÏdiaÂkritoi (cf. Jam. 3:17), aÎÃj eÏcegraÂyanto oiÎ fiÂloi



EÏzekiÂou, for which Aquila has aÎÃj methÌran aÏÂndrej EÏzekiÂou, Jerome,
transtulerunt. QYTI�åHE signifies, like (Arab.) nsahå, XSANi, to snatch away, to take
away, to transfer from another place; in later Heb.: to transcribe from one book
into another, to translate from one language into another: to take from another
place and place together; the Whence? remains undetermined: according to the
anachronistic rendering of the Midrash �TZYNGM, i.e., from the Apocrypha;
according to Hitzig, from the mouths of the people; more correctly Euchel and
others: from their scattered condition, partly oral, partly written. Vid.,
regarding QYT�H, Zunz, in Deutsch-Morgenl. Zeitsch. xxv. 147 f., and
regarding the whole title, pp. 5, 6; regarding the forms of proverbs in this
second collection, p. 14; regarding their relation to the first, and their end and
aim, pp. 19, 20. The first Collection of Proverbs is a Book for Youth, and this
second a Book for the People.

Pro. 25: 2. It is characteristic of the purpose of the book that it begins with
proverbs of the king:

It is the glory of God to conceal a thing;
And the glory of the king to search out a matter.

That which is the glory of God and the glory of the king in itself, and that by
which they acquire glory, stand here contrasted. The glory of God consists in
this, to conceal a matter, i.e., to place before men mystery upon mystery, in
which they become conscious of the limitation and insufficiency of their
knowledge, so that they are constrained to acknowledge, Deu. 29:28, that
“secret things belong unto the Lord our God.” There are many things that are
hidden and are known only to God, and we must be contented with that which
He sees it good to make known to us. f191

The honour of kings, on the contrary, who as pilots have to steer the ship of the
state (Pro. 11:14), and as supreme judges to administer justice (1Ki. 3: 9),
consists in this, to search out a matter, i.e., to place in the light things that are
problematical and subjects of controversy, in conformity with their high
position, with surpassing intelligence, and, in conformity with their
responsibility, with conscientious zeal. The thought that it is the glory of God
to veil Himself in secrecy (Isa. 55:15; cf. 1Ki. 8:12), and of the king, on the
contrary, not to surround himself with an impenetrable nimbus, and to
withdraw into inaccessible remoteness, — this thought does not, immediately
at least, lie in the proverb, which refers that which is concealed, and its
contrary, not to the person, but to a matter. Also that God, by the concealment
of certain things, seeks to excite to activity human research, is not said in this
proverb; for 2b does not speak of the honour of wise men, but of kings; the
searching out, 2b, thus does not refer to that which is veiled by God. But since



the honour of God at the same time as the welfare of men, and the honour of
the king as well as the welfare of his people, is to be thought of, the proverb
states that God and the king promote human welfare in very different ways, —
God, by concealing that which sets limits to the knowledge of man, that he
may not be uplifted; and the king, by research, which brings out the true state
of the matter, and thereby guards the political and social condition against
threatening danger, secret injuries, and the ban of offences unatoned for. This
proverb, regarding the difference between that which constitutes the honour of
God and of the king, is followed by one which refers to that in which the
honour of both is alike.

3 The heavens in height, and the earth in depth,
And the heart of kings are unsearchable.

Pro. 25: 3. This is a proverb in the priamel-form, vid., p. 11. The
praeambulum consists of three subjects to which the predicate RQEX� �YJ� [= no
searching out] is common. “As it is impossible to search through the heavens
and through the earth, so it is also impossible to search the hearts of common
men (like the earth), and the hearts of kings (like the heavens)” (Fleischer).
The meaning, however, is simple. Three unsearchable things are placed
together: the heavens, with reference to their height, stretching into the
impenetrable distance; the earth, in respect to its depth, reaching down into the
immeasurable abyss; and the heart of kings — it is this third thing which the
proverb particularly aims at — which in themselves, and especially with that
which goes on in their depths, are impenetrable and unsearchable. The proverb
is a warning against the delusion of being flattered by the favour of the king,
which may, before one thinks of it, be withdrawn or changed even into the
contrary; and a counsel to one to take heed to his words and acts, and to see to
it that he is influenced by higher motives than by the fallacious calculation of
the impression on the view and disposition of the king. The L in both cases is
the expression of the reverence, as e.g., at 2Ch. 9:22. �REJFWF, not = �REJFHFWi, but
like Isa. 26:19; 65:17, for �REJEWi, which generally occurs only in the st. constr.

Pro. 25: 4, 5. There now follows an emblematic (vid., p. 9) tetrastich:

4 Take away the dross from silver,
So there is ready a vessel for the goldsmith;

5 Take away the wicked from the king,
And his throne is established by righteousness.

The form �GHF (cf. the inf. Poal �GHO, Isa. 59:13) is regarded by Schultens as
showing a ground-form WGAHF; but there is also found e.g., �V�á, whose ground-



form is YVA�F; the verb HGFHF, R. GH (whence Arab. hajr, discedere), cf. HGFYF
(whence HGFHO, semovit, 2Sa. 20:13 = Syr. aÑwagy, cf. Arab. aÑwjay, to withhold,
to abstain from), signifies to separate, withdraw; here, of the separation of the
�YGIYSI, the refuse, i.e., the dross (vid., regarding the plena scriptio, Baer’s krit.
Ausg. des Jesaia, under 1:22); the goldsmith is designated by the word �R�CO,
from �RÁCF, to turn, change, as he who changes the as yet drossy metal by
means of smelting, or by purification in water, into that which is pure. In 5a
HGH is, as at Isa. 27: 8, transferred to a process of moral purification; what
kind of persons are to be removed from the neighbourhood of the king is
shown by Isa. 1:22, 23. Here also (as at Isa. l.c.) the emblem or figure of v. 4 is
followed in v. 5 by its moral antitype aimed at. The punctuation of both verses
is wonderfully fine and excellent. In v. 4, JCYW is not pointed JC�Y�Wi, but as the
consecutive modus JC�y�WA; this first part of the proverb refers to a well-known
process of art: the dross is separated from the silver (inf. absol., as Pro. 12: 7;
15:22), and so a vessel (utensil) proceeds from the goldsmith, for he
manufactures pure silver; the L is here similarly used as the designation of the
subject in the passive, Pro. 13:13; 14:20. In v. 5, on the contrary, ��kyIWA (�KOyIWA)
is not the punctuation used, but the word is pointed indicatively ��kYIWi; this
second part of the proverb expresses a moral demand (inf. absol. in the sense
of the imperative, Gesen. § 131, 4b like 17:12, or an optative or concessive
conjunction): let the godless be removed, ¥LEME YN�PiLI, i.e., not from the
neighbourhood of the king, for which the words are �LM YN�PilIMI ; also not
those standing before the king, i.e., in his closest neighbourhood (Ewald,
Bertheau); but since, in the absolute, HGOHF, not an act of another in the interest
of the king, but of the king himself, is thought of: let the godless be removed
from before the king, i.e., because he administers justice (Hitzig), or more
generally: because after that Psalm (101), which is the “mirror of princes,” he
does not suffer him to come into his presence. Accordingly, the punctuation is
QDEcEbÁ, not QDECEbI (Pro. 16:12); because such righteousness is meant as
separates the ��FRF from it and itself from him, as Isa. 16: 5 (vid., Hitzig),
where the punctuation of DSEXEbÁ denotes that favour towards Moab seeking
protection.

Pro. 25: 6, 7. There now follows a second proverb with �LM, as the one just
explained was a second with �YKLM: a warning against arrogance before kings
and nobles.

6 Display not thyself before the king,
And approach not to the place of the great.



7 For better than one say to thee, “Come up hither,”
Than that they humble thee before a prince,

Whom thine eyes had seen.

The �YLIDOgi are those, like Pro. 18:16, who by virtue of their descent and their
office occupy a lofty place of honour in the court and in the state. BYDINF (vid.,
under Pro. 8:16) is the noble in disposition and the nobleman by birth, a
general designation which comprehends the king and the princes. The Hithpa.
RdAHATiHI is like the reflex forms Pro. 12: 9; 13: 7, for it signifies to conduct
oneself as RwDHF or RdFHiNE (vid., Pro. 20:29), to play the part of one highly
distinguished. DMÁ�F has, 6b, its nearest signification: it denotes, not like BcANI,
standing still, but approaching to, e.g., Jer. 7: 2. The reason given in v. 7
harmonizes with the rule of wisdom, Luk. 14:10 f.: better is the saying to thee,
i.e., that one say to thee (Ewald, § 304b), HnFH� HL��i (so the Olewejored is to be
placed), prosanaÂbhqi aÏnwÂteron (thus in Luke), than that one humble thee
BYDINF YN�PiLI, not: because of a prince (Hitzig), for YNPL nowhere means either
pro (Pro. 17:18) or propter, but before a prince, so that thou must yield to him
(cf. Pro. 14:19), before him whom thine eyes had seen, so that thou art not
excused if thou takest up the place appropriate to him. Most interpreters are at
a loss to explain this relative. Luther: “which thine eyes must see,” and
Schultens: ut videant oculi tui. Michaelis, syntactically admissible: quem
videre gestiverunt oculi tui, viz., to come near to him, according to Bertheau,
with the request that he receives some high office. Otherwise Fleischer: before
the king by whom thou and thine are seen, so much the more felt is the
humiliation when it comes upon one after he has pressed so far forward that he
can be perceived by the king. But BYDN is not specially the king, but any
distinguished personage whose place he who has pressed forward has taken up,
and from which he must now withdraw when the right possessor of it comes
and lays claim to his place. R�EJá is never used in poetry without emphasis.
Elsewhere it is equivalent to oÎÂntinj, quippe quem, here equivalent to oÎÂnper,
quem quidem. Thine eyes have seen him in the company, and thou canst say to
thyself, this place belongs to him, according to his rank, and not to thee, — the
humiliation which thou endurest is thus well deserved, because, with eyes to
see, thou wert so blind. The LXX, Syr., Symmachus (who reads 8a, BROLF, eiÏj
plhÌqoj), and Jerome, refer the words “whom thine eyes had seen” to the
proverb following; but R�J does not appropriately belong to the beginning of
a proverb, and on the supposition that the word BRILF is generally adopted,
except by Symmachus, they are also heterogeneous to the following proverb:



8 Go not forth hastily to strife,
That it may not be said, “What wilt thou do in the end thereof,

When now thy neighbour bringeth disgrace upon thee?”

9 Art thou striving with thy neighbour? strive with him,
But disclose not the secret of another;

10 That he who heareth it may not despise thee,
And thine evil name depart no more.

Pro. 25: 8-10. Whether BYRI in BYRILF is infin., as at Jud. 21:22, or subst., as
at 2Ch. 19: 8, is not decided: ad litigandum and ad litem harmonize. As little
may it be said whether in JC�T��LJÁ [go not forth], a going out to the gate (court
of justice), or to the place where he is to be met who is to be called to account,
is to be thought of; in no respect is the sense metaphorical: let not thyself
transgress the bounds of moderation, ne te laisse pas emporter; BRILF JCFYF is
correlate to BWRILF J�b, Jud. 21:22. The use of �pE in 8b is unprecedented.
Euchel and Löwenstein regard it as an imper.: reflect upon it (test it); but HNFpF
does not signify this, and the interjectional SHA does not show the possibility of
an imer. Kal �PA, and certainly not �p� (�pE). The conj. �pE is the connecting form
of an original subst. (= panj), which signifies a turning away. It is mostly
connected with the future, according to which Nolde, Oetinger, Ewald, and
Bertheau explain HM indefinite, something, viz., unbecoming. In itself, it may,
perhaps, be possible that HM �P was used in the sense of ne quid (Venet.
mhÂpoteÂ ti); but “to do something,” for “to commit something bad,” is
improbable; also in that case we would expect the words to be thus: HM HV�T
�P. Thus HM will be an interrogative, as at 1Sa. 20:10 (vid., Keil), and the
expression is brachylogical: that thou comest not into the situation not to know
what thou oughtest to do (Rashi: TWV�L HM �DT JL YDYL JBT �P), or
much rather anakoluth.; for instead of saying T�V�álÁ�HMÁ �DAT� JLO��pE, the
poet, shunning this unusual JL �P, adopts at once the interrogative form: that
it may not be said at the end thereof (viz., of the strife); what wilt thou do?
(Umbreit, Stier, Elster, Hitzig, and Zöckler). This extreme perplexity would
occur if thy neighbour (with whom thou disputest so eagerly and unjustly) put
thee to shame, so that thou standest confounded (�LK, properly to hurt, French
blesser). If now the summons 9a follows this warning against going out for the
purpose of strife: fight out thy conflict with thy neighbour, then ¦BiYRI, set
forth with emphasis, denotes not such a strife as one is surprised into, but that
into which one is drawn, and the tuam in causam tuam is accented in so far as
9b localizes the strife to the personal relation of the two, and warns against the



drawing in of an RX�JÁ, i.e., in this case, of a third person: and expose not the
secret of another LGAti�LJÁ (after Michlol 130a, and Ben-Bileam, who places
the word under the P�SB �YXTP, is vocalized with Pathach on G, as is Cod.
1294, and elsewhere in correct texts). One ought not to bring forward in a
dispute, as material of proof and means of acquittal, secrets entrusted to him by
another, or secrets which one knows regarding the position and conduct of
another; for such faithlessness and gossiping affix a stigma on him who avails
himself of them, in the public estimation, v. 10; that he who hears it may not
blame thee (Ds�XI = Aram. Ds�XÁ, vid., under Pro. 14:34), and the evil report
concerning thee continue without recall. Fleischer: ne infamia tua non recedat
i.e., nunquam desinat per ora hominum propagari, with the remark, “in HbFDI,
which properly means in stealthy creeping on of the rumour, and in Bw� lies a
(Arab.) tarshyhåh,� i.e., the two ideas stand in an interchangeable relation with a
play upon the words: the evil rumour, once put in circulation, will not again
retrace its steps; but, on the contrary, as Virgil says:

Mobilitate viget viresque acquirit eundo.

In fact, every other can sooner rehabilitate himself in the public estimation that
he who is regarded as a prattler, who can keep no secret, or as one so devoid of
character that he makes public what he ought to keep silent, if he can make any
use of it in his own interest. In regard to such an one, the words are continually
applicable, hic niger est, hunc tu, Romane, caveto, 20:19. The LXX has,
instead of �TBDW 10b, read �TBYRMW, and translated it with the addition of a
long appendix: “They quarrel, and hostilities will not cease, but will be to thee
like death. Kindness and friendship deliver, let these preserve thee, that thou
mayest not become one meriting reproaches (Jerome: ne exprobrabilis fias),
but guard thy ways, euÏsunallaÂktwj.”

Pro. 25:11. The first emblematical distich of this collection now follows:

11 Golden apples in silver salvers.
A word spoken according to its circumstances.

The Syr. and Jerome vocalize RBFdF RB�DO, and the Targ. RB�dO RBÁdi ; both are
admissible, but the figure and that which is represented are not place din so
appropriate a relation as by RBUdF RBFdF ; the wonderfully penetrating
expression of the text, which is rendered by the traditional nikkud, agrees here
with the often occurring RB�dO (= Rb�DAMi), also its passive RwBdF. The defective
writing is like, e.g., XÁ�UbF, Psa. 112: 7, and gives no authority to prefer RbFDU =
RbFDUMi (Böttcher). That YR�BidI, corresponding to the plur. YX�wptÁ, is not used,
arises from this, that RBD is here manifestly not a word without connection,



but a sentence of motive, contents, and aim united. For WYNFPiJF�LJA, the meaning
of �t�IbI presents itself from Pro. 15:23, according to which, among the old
interpreters, Symmachus, Jerome, and Luther render “at its time.” Abulwal−Ñd
compared the Arab. aÑiffan (aÑibban, also ‘iffan, whence ‘aly ‘iffanihi, justo
tempore), which, as Orelli has shown in his Synon. der Zeitbegriffe, p. 21 f.,
comes from the roots af ab, to drive (from within) going out, time as consisting
of individual moments, the one of which drives on the other, and thus denotes
time as a course of succession. One may not hesitate as to the prep. LJA, for
�YNPJ would, like T�t�I, denote the circumstances, the relations of the time,
and LJA would, as e.g., in YpI�LJA and YTIRFBidI�LJA, have the meaning of kataÂ.
But the form WYNFPiJF, which like WYNFPiXF, Lev. 16:12, sounds dualistic, appears to
oppose this. Hitzig supposes that �YINAPiJF may designate the time as a circle,
with reference to the two arches projecting in opposite directions, but uniting
themselves together; but the circle which time describes runs out from one
point, and, moreover, the Arab. names for time aÑfaf, aÑifaf, and the like, which
interchange with aÑiffan, show that this does not proceed from the idea of
circular motion. Ewald and others take for WYNPJ the meaning of wheels (the
Venet., after Kimchi, eÏpiÃ twÌn troxwÌn auÏthÌj), whereby the form is to be
interpreted as dual of �PEJO = �P�FJ, “a word driven on its wheels,” — so Ewald
explains: as the potter quickly and neatly forms a vessel on his wheels, thus a
fit and quickly framed word. But RBD signifies to drive cattle and to speak =
to cause words to follow one another (cf. Arab. syaÑkå, pressing on = flow of
words), but not to drive = to fashion in that artisan sense. Otherwise Böttcher,
“a word fitly spoken, a pair of wheels perfect in their motion,” to which he
compares the common people “in their jesting,” and adduces all kinds of
heterogeneous things partly already rejected by Orelli (e.g., the Homeric
eÏpitroxaÂdhn, which is certainly no commendation). But “jesting” is not
appropriate here; for what man conceives of human speech as a carriage, one
only sometimes compares that of a babbler to a sledge, or says of him that he
shoves the cart into the mud. f192

Is it then thus decided that WYNFPiJF is a dual? It may be also like WYRF�iJÁ, the plur.
especially in the adverbial expression before us, which readily carried the
abbreviation with it (vid., Gesen. Lehrgebr. § 134, Anm. 17). On this
supposition, Orelli interprets �PEJO from �PAJF, to turn, in the sense of turning
about, circumstances, and reminds of this, that in the post-bibl. Heb. this word
is sued as indefinitely as troÂpoj, e.g., HM �PWJB, quodammodo (vid.,
Reland’s Analecta Rabbinica, 1723, p. 126). This late Talm. usage of the word
can, indeed, signify nothing as to the bibl. word; but that �YNIPFJf, abbreviated
�YNIPiJF, can mean circumstances, is warranted by the synon. T�D�J. Aquila



and Theodotion appear to have thus understood it, for their eÏpiÃ aÎrmoÂzousin
auÏtwÌÄ, which they substitute for the colourless ouÎÂtwj of the LXX, signifies:
under the circumstances, in accordance therewith. So Orelli thus rightly
defines: “�YNPJ denote the aÑhåwaÑl, circumstances and conditions, as they form
themselves in each turning of time, and those which are ascribed to RBD by
the suffix are those to which it is proper, and to which it fits in. Consequently a
word is commended which is spoken whenever the precise time arrives to
which it is adapted, a word which is thus spoken at its time as well as at its
place (van Dyk, fay mahllah), and the grace of which is thereby heightened.”
Aben Ezra’s explanation, �YYWJRH �YNP L�, in the approved way, follows the
opinion of Abulwal−Ñd and Parchon, that WYNPJ is equivalent to WYNP (cf. aly
wajhihi, sua ratione), which is only so far true, that both words are derived
from R. �P, to turn.

In the figure, it is questionable whether by BHFZF YX�wptÁ, apples of gold, or
gold- coloured apples, are meant (Luther: as pomegranates and citrons); thus
oranges are meant, as at Zec. 4:12. BHFzFHA denotes golden oil. Since �SK,
besides, signifies a metallic substance, one appears to be under the necessity of
thinking of apples of gold; cf. the brazen pomegranates. But (1) apples of gold
of natural size and massiveness are obviously too great to make it probable that
such artistic productions are meant; (2) the material of the emblem is usually
not of less value than that of which it is the emblem (Fleischer); (3) the
Scriptures are fond of comparing words with flowers and fruits, Pro. 10:31;
12:14; 13: 2; 18:20, and to the essence of the word which is rooted in the spirit,
and buds and grows up to maturity through the mouth and the lips, the
comparison with natural fruits corresponds better in any case than with
artificial. Thus, then, we interpret “golden apples” as the poetic name for
oranges, aurea mala, the Indian name of which with reference to or (gold) was
changed into the French name orange, as our pomeranze is equivalent to
pomum aurantium. T�ykIViMÁ is the plur. of TYkIViMÁ, already explained,
Pro. 18:11; the word is connected neither with ¥KAVF, to twist, wreathe (Ewald,
with most Jewish interpreters f193), nor with HKFVF, to pierce, infigere (Redslob,
vid., under Psa. 73: 7); it signifies medal or ornament, from HKFVF, to behold
(cf. HyFKIVi, qeÂa = qeÂama, Isa. 2: 6), here a vessel which is a delight to the eyes.
In general the Venet. rightly, eÏn morfwÂmasin aÏrguÂrou; Symmachus and
Theodotion, more in accordance with the fundamental idea, eÏn peribleÂptoij
aÏrguÂrou; the Syr. and Targ. specially: in vessels of embossed work (YD�wGNi,
from DGN, to draw, to extend); yet more specially the LXX, eÏn oÎrmiÂskwÄ
sardiÂou, on a chain of cornelian stone, for which, perhaps, eÏn formiÂskwÄ
(Jäger) aÏrguriÂou, in a little silver basket, is the original phrase. Aquila, after



Bereschith rabba c. 93, translates by mhÌla xruÂsou eÏn diÂskoij aÏrgufiÂou.
Jerome: in lectis argenteis, appears to have fallen into the error of taking K§M
for BK§M, lectus. Hitzig here emends a self-made aÎÂpac leg. Luther’s “golden
apples in silver baskets” is to be preferred. f194

A piece of sculpture which represents fruit by golden little disks or points
within groups of leaves is not meant, — for the proverb does not speak of such
pretty little apples, — but golden oranges are meant. A word in accordance
with the circumstances which occasion it, is like golden oranges which are
handed round in silver salvers or on silver waiters. Such a word is, as adopting
another figure we might say, like a well-executed picture, and the situation into
which it appropriately fits is like its elegant frame. The comparison with fruit
is, however, more significant; it designates the right word as a delightful gift,
in a way which heightens its impression and its influences.

Pro. 25:12. Another proverb continues the commendation of the effective
word; for it represents, in emblem, the interchangeable relation of speaker and
hearer:

A golden earring and an ornament of fine gold —
A wise preacher to an ear that heareth;

i.e., as the former two ornaments form a beautiful ensemble, so the latter two,
the wise preacher of morality and an attentive ear, form a harmonious whole:
LJA, down upon, is explained by Deu. 32: 2. �ZENE, at 11:12, standing along with
�JB, meant a ring for the nose; but here, as elsewhere, it means an earring
(LXX, Jerome, Venet.), translated by the Syr. and Targ. by J�FDFQi, because it
serves as a talisman. A ring for the nose f195 cannot also be here thought of,
because this ornament is an emblem of the attentive ear: willingly accepted
chastisement or instruction is an ear-ornament to him who hears (Stier). But
the gift of the wise preacher, which consists in rightly dividing the word of
truth, 2Ti. 2:15, is as an ornament for the neck or the breast YLIXá (= Arab.
khaly, fem. HYFLiXE = håilyt), of fine gold (�TEkE, jewel, then particularly precious
gold, from �TAKF, Arab. katam, recondere). f196

The Venet. well: koÂsmoj aÏpuroxruÂsou (fine gold); on the contrary (perhaps in
want of another name for gold), �TK is translated, by the LXX and Syr., by
sardine; by the Targ., by emerald; and by Jerome, by margaritum. f197

It looks well when two stand together, the one of whom has golden earrings,
and the other wears a yet more precious golden necklace — such a beautiful
mutual relationship is formed by a wise speaker and a hearer who listens to his
admonitions.



Pro. 25:13. The following comparative tristich refers to faithful service
rendered by words:

Like the coolness of snow on a harvest day
Is a faithful messenger to them that send him:

He refresheth the soul of his master.

The coolness (HnFCI from �NACF, �NACi, to be cool) of snow is not that of a fall of
snow, which in the time of harvest would be a calamity, but of drink cooled
with snow, which was brought from Lebanon or elsewhere, from the clefts of
the rocks; the peasants of Damascus store up the winter’s snow in a cleft of the
mountains, and convey it in the warm months to Damascus and the coast
towns. Such a refreshment is a faithful messenger (vid., regarding RYCI,
Pro. 13:17, here following RYCIQF as a kind of echo) to them that send him (vid.,
regarding this plur. at Pro. 10:26, cf. Pro. 22:21); he refreshes, namely (W
explicativum, as e.g., Eze. 18:19, etenim filius, like the W et quidem, Mal. 1:11,
different from the W of conditional clause Pro. 23: 3), the soul of his master; for
the answer which he brings to his master refreshes him, as does a drink of
snow-cooled water on a hot harvest day.

Pro. 25:14. This proverb relates to the word which promises much, but
remains unaccomplished:

Clouds and wind, and yet no rain —
A man who boasteth with a false gift.

Incorrectly the LXX and Targ. refer the predicate contained in the concluding
word of the first line to all the three subjects; and equally incorrectly Hitzig,
with Heidenheim, interprets RQE�F TtÁMÁ, of a gift that has been received of
which one boasts, although it is in reality of no value, because by a lying
promise a gift is not at all obtained. But as �YBZK �XL, Pro. 23: 3, is bread
which, as it were, deceives him who eats it, so RQ� TTM is a gift which
amounts to a lie, i.e., a deceitful pretence. Rightly Jerome: vir gloriosus et
promissa non complens. In the Arab. såalidå, which Fleischer compares, the
figure 14a and its counterpart 14b are amalgamated, for this word signifies
both a boaster and a cloud, which is, as it were, boastful, which thunders much,
but rains only sparsely or not at all. Similar is the Arab. khullab, clouds which
send forth lightning, and which thunder, but yet give no rain; we say to one,
magno promissor hiatu: thou art (Arab.) kabarakån khullabin, i.e., as Lane
translates it: “Thou art only like lightning with which is no rain.” Schultens
refers to this proverbial Arabic, fulmen nubis infecundae. Liberality is called
(Arab.) nadnay, as a watering, cf. Pro. 11:25. The proverb belongs to this



circle of figures. It is a saying of the German peasants, “Wenn es sich wolket,
so will es regnen” [when it is cloudy, then there will be rain]; but according to
another saying, “nicht alle Wolken regnen” [it is not every cloud that yields
rain]. “There are clouds and wind without rain.”

Three proverbs follow, which have this in common, that they exhort to
moderation:

15 By forbearance is a judge won over,
And a gentle tongue breaketh the bone.

Pro. 25:15. �YCIQF (vid., 6: 7) does not denote any kind of distinguished
person, but a judge or a person occupying a high official position. And HTFpI
does not here mean, to talk over or delude; but, like Jer. 20: 7, to persuade, to
win over, to make favourable to one; for �YIPAJÁ ¥REJO (vid., Pro. 14:29) is
dispassionate calmness, not breaking out into wrath, which finally makes it
manifest that he who has become the object of accusation, suspicion, or of
disgrace, is one who nevertheless has right on his side; for indecent, boisterous
passion injures even a just cause; while, on the contrary, a quiet, composed,
thoughtful behaviour, which is not embarrassed by injustice, either
experienced or threatened, in the end secures a decision in our favour.
“Patience overcomes” is an old saying. The soft, gentle tongue (cf. ¥RÁ,
Pro. 15: 1) is the opposite of a passionate, sharp, coarse one, which only the
more increases the resistance which it seeks to overcome. “Patience,” says a
German proverb, “breaks iron;” another says, “Patience is stronger than a
diamond.” So here: a gentle tongue breaketh the bone (�REGE = �CE�E, as at
Pro. 17:22), it softens and breaks to pieces that which is hardest. Sudden anger
makes the evil still worse; long-suffering, on the contrary, operates
convincingly; cutting, immoderate language, embitters and drives away; gentle
words, on the contrary, persuade, if not immediately, yet by this, that they
remain as it were unchangeable.

Pro. 25:16. Another way of showing self-control:

Hast thou found honey? eat thy enough,
Lest thou be surfeited with it, and vomit it up.

Honey is pleasant, salutary, and thus to be eaten sparingly, 24:13, but ne quid
nimis. Too much is unwholesome, 27a: auÏtouÌ kaiÃ meÂlitoj toÃ pleÂon eÏstiÃ xolhÂ,
i.e., even honey enjoyed immoderately is as bitter as gall; or, as Freidank says:
des honges suÎeze erdruizet soÑ mans ze viel geniuzet [the sweetness of honey
offends when one partakes too much of it]. Eat if thou hast found any in the
forest or the mountains, kFYEdA, thy enough (LXX toÃ iÎkanoÂn; the Venet. toÃ



aÏrkouÌn soi), i.e., as much as appeases thine appetite, that thou mayest not
become surfeited and vomit it out (�TJQ�HáWA with Tsere, and J quiesc., as at
2Sa. 14:10; vid., Michlol 116a, and Parchon under JWQ). Fleischer, Ewald,
Hitzig, and others, place vv. 16 and 17 together, so as to form an emblematic
tetrastich; but he who is surfeited is certainly, in v. 16, he who willingly
enjoys, and in 17, he to whom it is given to enjoy without his will; and is not,
then, v. 16 a sentence complete in itself in meaning? That it is not to be
understood in a purely dietetic sense (although thus interpreted it is a rule not
to be despised), is self-evident. As one can suffer injury from the noblest of
food if he overload his stomach therewith, so in the sphere of science,
instruction, edification, there is an injurious overloading of the mind; we ought
to measure what we receive by our spiritual want, the right distribution of
enjoyment and labour, and the degree of our ability to change it in succum et
sanguinem, — else it at last awakens in us dislike, and becomes an evil to us.

Pro. 25:17. This proverb is of a kindred character to the foregoing. “If thy
comrade eats honey,” says an Arabic proverb quoted by Hitzig, “do not lick it
all up.” But the emblem of honey is not continued in this verse:

Make rare thy foot in thy neighbour’s house,
Lest he be satiated with thee, and hate thee.

To make one’s foot rare or dear from a neighbour’s house is equivalent to: to
enter it seldom, and not too frequently; RQA�H includes in itself the idea of
keeping at a distance (Targ. ¥LFGiRI HL�ki ; Symmachus, uÎpoÂsteilon; and
another: fiÂmwson poÂda sou), and �MI has the sense of the Arab. ‘an, and is not
the comparative, as at Isa. 13:12: regard thy visit dearer than the house of a
neighbour (Heidenheim). The proverb also is significant as to the relation of
friend to friend, whose reciprocal love may be turned into hatred by too much
intercourse and too great fondness. But ¦�ER� is including a friend, any one
with whom we stand in any kind of intercourse. “Let him who seeks to be of
esteem,” says a German proverb, “come seldom;” and that may be said with
reference to him whom his heart draws to another, and also to him who would
be of use to another by drawing him out of the false way and guiding on the
right path, — a showing of esteem, a confirming of love by visiting, should not
degenerate into forwardness which appears as burdensome servility, as
indiscreet self-enjoyment; nor into a restless impetuosity, which seeks at once
to gain by force that which one should allow gradually to ripen.

Pro. 25:18-22. This group of proverbs has the word �RÁ in each of them,
connecting them together. The first of the group represents a false tongue:



18 A hammer, and a sword, and a sharp arrow —
A man that beareth false witness against his neighbour.

An emblematic, or, as we might also say, an iconological proverb; for 18a is a
quodlibet of instruments of murder, and 18b is the subscription under it: that
which these weapons of murder accomplish, is done to his neighbour by a man
who bears false witness against him — he ruins his estate, takes away his
honour, but yet more: he murders him, at one time more grossly, at another
time with more refinement; at one time slowly, at another time more quickly.
�YPiM�, from �wp, is equivalent to �p�MÁ, and �pFMÁ from �PANF; the Syr. and Targ.
have instead J�WDP (J�YDP) from �DApi = �CÁpF; the word J�FYRIpi, on which
Hitzig builds a conjecture, is an error of transcription (vid., Lagarde and Levy).
The expression, 18b, is from the decalogue, Exo. 20:16; Deu. 5:17. It is for the
most part translated the same here as there: he who speaks against his
neighbour as a false witness. But rightly the LXX, Jerome, the Venet., and
Luther: false testimony. As LJ� signifies both that which is mighty = power,
and Him who is mighty = God, so D�� signifies both him who bears testimony
and the testimony that is borne, properly that which repeats itself and thereby
strengthens itself; accordingly we say D�� HNF�F, to give testimony in reply, —
viz. to the judge who asks, — or generally to offer testimony (even unasked);
as well as D��Li HN�, Deu. 31:21, i.e., as evidence (Jerome, pro testimonio).
The prep. B with this HN� has always the meaning of contra, also at 1Sa. 12: 3;
Gen. 30:33 is, however, open to question.

19 A worthless tooth and an unsteady foot —
Trust in a faithless man in the day of need.

Pro. 25:19. The form H�FRO (with Mercha on the antepenult), Isa. 29:19,
takes the place of an inf. absol.; H�FRO here (about the tone syllable of which
Dech−Ñ does not decide, thus without doubt Milra) is certainly not a subst.: tooth
of breaking (Gesen.); for how strange such a designation of a worthless tooth!
��� is indeed mas. in 1Sa. 14: 5, but it can also be used as fem., as LGERE, which
is for the most part fem., also occurs as mas., Göttche. § 650. Böttcher, in the
new Aehrenlese, and in the Lehrbuch, takes H�FRO as fem. of an adj. JARO, after
the form LXO; but LXO is not an adj., and does not form a fem., although it means
not merely profanity, but that which is profane; this is true also of the Aram.
LwX; for JtLiwX, Est. 2: 9, Targ., is a female name mistaken by Buxtorf. Are
we then to read H�FRF, with Hitzig, after the LXX? — an unimportant change.
We interpret the traditional H�FRO, with Fleischer, as derived from H�F�á�R,
from JA���R, breaking to pieces (crumbling), in an intransitive sense. The form



TDE�FwM is also difficult. Böttcher regards it as also, e.g., Aben Ezra after the
example of Gecatilia as part. Kal. = TDE��EM, “only on account of the pausal
tone and the combination of the two letters �M with uÑ instead of oÑ.� But this
vocal change, with its reasons, is merely imaginary. TDE�EwM is the part. Pual,
with the preformative Mi struck out, Ewald 169d. The objection that the part.
Pual should be D�FMOMi, after the form RJABOMi, does not prove anything to the
contrary; for TDE��EM cannot be the fem. so as not to coincide with the fem. of
the part. Kal, cf. besides to the long uÑ the form without the Dagesh �Y�IQFwY,
Ecc. 9:12 = �Y�IqFYUMi (Arnheim, Gramm. p. 139). TDE�EwM LGERE is a leg that has
become tottering, trembling. He who in a time of need makes a faithless man
his ground of confidence, is like one who seeks to bite with a broken tooth, and
which he finally crushes, and one who supports himself on a shaking leg, and
thus stumbles and falls. The gen. connection DGWB X�ABM signifies either the
ground of confidence consisting in a faithless man, or the confidence place din
one who is faithless. But, after the Masora, we are to read here, as at Psa. 65: 6,
X�FBM, which Michlol 184a also confirms, and as it is also found in the Venice
1525, Basel 1619, and in Norzi. This X�FBiMI is constr. according to Kimchi,
notwithstanding the Kametz; as also LQF�iMI, Ezr. 8:30 (after Abulwal−Ñd,
Kimchi, and Norzi). In this passage before us, DGWB X�FBM may signify a
deceitful ground of confidence (cf. Hab. 2: 5), but the two other passages
present a genit. connection of the words. We must thus suppose that the �F of
X�FBM and LQF�M, in these three passages, is regarded as fixed, like the aÑ of
the form (Arab.) mifÿaÑl.

The above proverb, which connects itself with v. 18, not only by the sound �R,
but also by ��, which is assonant with �WN�, is followed by another with the
catchword �R:

20 He that layeth aside his coat on a day of frost, vinegar on nitre,
And he who welcomes with songs a dejected heart.

Pro. 25:20. Is not this intelligible, sensible, ingenious? All these three things
are wrong. The first is as wrong as the second, and the third, which the proverb
has in view, is morally wrong, for one ought to weep with those that weep,
Rom. 12:15; he, on the contrary, who laughs among those who weep, is, on the
most favourable judgment, a fool. That which is wrong in 20a, according to
Böttcher in the Aehrenlese, 1849, consists in this, that one in severe cold puts
on a fine garment. As if there were not garments which are at the same time
beautiful, and keep warm? In the new Aehrenlese he prefers the reading HnE�AMi:
if one changes his coat. But that surely he might well enough do, if the one



were warmer than the other! Is it then impossible that HDE�áMÁ, in the
connection, means transire faciens = removens? The Kal HDF�F, tarnsiit, occurs
at Job. 28: 8. So also, in the poetic style. HDF�åHE might be used in the sense of
the Aram. YdI�iJÁ. Rightly Aquila, Symmachus, periairwÌn; the Venet. better,
aÏfairouÂmenoj (Mid.). DGEbE is an overcoat or mantle, so called from covering,
as �wBLi (R. BL, to fasten, fix), the garment lying next the body, vid., at
Psa. 22:19. Thus, as it is foolish to lay off upper clothing on a frosty day, so it
is foolish also to pour vinegar on nitre; carbonic acid nitre, whether it be
mineral (which may be here thought of) or vegetable, is dissolved in water, and
serves diverse purposes (vid., under Isa. 1:25); but if one pours vinegar on it, it
is destroyed. �RF�BLE f198 is, at Pro. 26:23 and elsewhere, a heart morally bad,
here a heart badly disposed, one inclined to that which is evil; for RY�I R�F is
the contrast of HNFYQI �N��Q, and always the consequence of a disposition joyfully
excited; the inconsistency lies in this, that one thinks to cheer a sorrowful heart
by merry singing, if the singing has an object, and is not much more the
reckless expression of an animated pleasure in view of the sad condition of
another. LJA RY�I signifies, as at Job. 33:27, to sing to any one, to address him
in singing; cf. LJA RbEdI, Jer. 6:10, and particularly BL��LJA, Hos. 2:16;
Isa. 40: 2. The B of �YRIªIbÁ is neither the partitive, Pro. 9: 5, nor the transitive,
Pro. 20:30, but the instrumental; for, as e.g., at Exo. 7:20, the obj. of the action
is thought of as its means (Gesen. § 138, Anm. 3*); one sings “with songs,” for
definite songs underlie his singing. The LXX, which the Syr., Targ., and
Jerome more or less follow, has formed from this proverb one quite different:
“As vinegar is hurtful to a wound, so an injury to the body makes the heart
sorrowful; as the moth in clothes, and the worm in wood, so the sorrow of a
man injures his heart.” The wisdom of this pair of proverbs is not worth much,
and after all inquiry little or nothing comes of it. The Targ. at least preserves
the figure 20b: as he who pours vinegar (Syr. chalo) on nitre; the Peshito,
however, and here and there also the Targum, has jathro (arrow-string) instead
of methro (nitre). Hitzig adopts this, and changes the tristich into the distich:

He that meeteth archers with arrow on the string,
Is like him who singeth songs with a sad heart.

The Hebrew of this proverb of Hitzig’s (RTEYE�LJA HREQO �YRIMO) is unhebraic,
the meaning dark as an oracle, and its moral contents nil.

21 If thine enemy hunger, feed him with bread;
And if he thirst, give him water to drink.

22 For thereby thou heapest burning coals on his head,
And Jahve will recompense it to thee.



Pro. 25:21, 22. The translation of this proverb by the LXX is without fault;
Paul cites therefrom Rom. 12:20. The participial construction of 22a, the LXX,
rightly estimating it, thus renders: for, doing this, thou shalt heap coals on his
head. The expression, “thou shalt heap” (swreuÂseij), is also appropriate; for
HTFXF certainly means first only to fetch or bring fire (vid., Pro. 6:27); but here,
by virtue of the constructio praegnans with L�, to fetch, and hence to heap up,
— to pile upon. Burning pain, as commonly observed, is the figure of burning
shame, on account of undeserved kindness shown by an enemy (Fleischer).
But how burning coals heaped on the head can denote burning shame, is not to
be perceived, for the latter is a burning on the cheeks; wherefore Hitzig and
Rosenmüller explain: thou wilt thus bring on him the greatest pain, and
appease thy vengeance, while at the same time Jahve will reward thy
generosity. Now we say, indeed, that he who rewards evil with good takes the
noblest revenge; but if this doing of good proceed from a revengeful aim, and
is intended sensibly to humble an adversary, then it loses all its moral worth,
and is changed into selfish, malicious wickedness. Must the proverb then be
understood in this ignoble sense? The Scriptures elsewhere say that guilt and
punishment are laid on the head of any one when he is made to experience and
to bear them. Chrysostom and others therefore explain after Psa. 140:10 and
similar passages, but thereby the proverb is morally falsified, and v. 22 accords
with v. 21, which counsels not to the avenging of oneself, but to the requital of
evil with good. The burning of coals laid on the head must be a painful but
wholesome consequence; it is a figure of self-accusing repentance (Augustine,
Zöckler), for the producing of which the showing of good to an enemy is a
noble motive. That God rewards such magnanimity may not be the special
motive; but this view might contribute to it, for otherwise such promises of
God as Isa. 58: 8-12 were without moral right. The proverb also requires one
to show himself gentle and liberal toward a needy enemy, and present a
twofold reason for this: first, that thereby his injustice is brought home to his
conscience; and, secondly, that thus God is well-pleased in such practical love
toward an enemy, and will reward it; — by such conduct, apart from the
performance of a law grounded in our moral nature, one advances the
happiness of his neighbour and his own.

The next group of proverbs extends from v. 23 to v. 28.

23 Wind from the north produceth rain;
And a secret tongue a troubled countenance.

Pro. 25:23. The north is called ��PCF, from �PFCF, to conceal, from the
firmament darkening itself for a longer time, and more easily, like the old
Persian apaÑkhtara, as (so it appears) the starless, and, like aquilo, the north
wind, as bringing forward the black clouds. But properly the “fathers of rain”



are, in Syria, the west and the south-west; and so little can �WPC here mean the
pure north wind, that Jerome, who knew from his own experience the changes
of weather in Palestine, helps himself, after Symmachus (dialuÂei broxhÂn),
with a quid pro quo out of the difficulty: ventus aquilo dissipat pluvias; the
Jewish interpreters (Aben Ezra, Joseph Kimchi, and Me−Ñri) also thus explain,
for they connect together LLWXT, in the meaning �NMT, with the unintelligible
HLYLX (far be it!). But �WPC may also, perhaps like zoÂfoj (Deutsch. Morgenl.
Zeitsch. xxi. 600 f.), standing not without connection therewith, denote the
northwest; and probably the proverb emphasized the northern direction of the
compass, because, according to the intention of the similitude, he seeks to
designate such rain as is associated with raw, icy-cold weather, as the north
wind (Pro. 27:16, LXX, Sir. 43:20) brings along with it. The names of the
winds are gen. fem., e.g., Isa. 43: 6. LL��Xti (Aquila, wÏdiÂnei; cf. 8:24,
wÏdinhÂqhn) has in Codd., e.g., the Jaman., the tone on the penult., and with
Tsere Metheg (Thorath Emeth, p. 21) serving as HDM�H. So also the Arab.
nataj is used of the wind, as helping the birth of the rain-clouds. Manifestly
�YMI�FZiNI �YNIpF, countenances manifesting extreme displeasure (vid., the Kal
�JAZF, Pro. 24:24), are compared to rain. With justice Hitzig renders �YNP, as
e.g., Joh. 2: 6, in the plur. sense; because, for the influence which the tongue
slandering in secret (Psa. 101: 5) has on the slandered, the “sorrowful
countenance” would not be so characteristic as for the influence which it
exercises on the mutual relationships of men: the secret babbler, the
confidential communication throwing suspicion, now on this one and now on
that one, behind their backs, excites men against one another, so that one
shows to another a countenance in which deep displeasure and suspicion
express themselves.

24 Better to sit on the top of a roof,
Than a quarrelsome woman and a house in common.

Pro. 25:24. A repetition of Pro. 21: 9.

25 Fresh water to a thirsty soul;
And good news from a far country.

Pro. 25:25. Vid., regarding the form of this proverb, p. 8; we have a similar
proverb regarding the influence of good news at Pro. 15:30. Fresh cold water is
called at Jer. 18:14 �YRIQF �YIMÁ ; vid., regarding RQA, Pro. 18:27. “�Y��F, cogn.
���YF, and �w�, properly to become darkened, therefore figuratively like (Arab.)
gushiya ‘alyh, to become faint, to become feeble unto death, of the darkness
which spreads itself over the eyes” (Fleischer).



This proverb, with the figure of “fresh water,” is now followed by one with the
figure of a “fountain”:

26 A troubled fountain and a ruined spring —
A righteous man yielding to a godless man.

Pro. 25:26. For the most part, in �MF one thinks of a yielding in consequence
of being forced. Thus e.g., Fleischer: as a troubled ruined spring is a
misfortune for the people who drink out of it, or draw from it, so is it a
misfortune for the surrounding of the righteous, when he is driven from his
dwelling or his possession by an unrighteous man. And it is true: the righteous
can be compared to a well (�Y�M, well-spring, from �YIJA, a well, as an eye of
the earth, and RWQM, fountain, from RwQ, R. WQ, RK, to round out, to dig out),
with reference to the blessing which flows from it to its surroundings (cf.
Pro. 10:11 and Joh. 7:38). But the words “yielding to” (contrast “stood
before,” 2Ki. 10: 4, or Jos. 7:12), in the phrase “yielding to the godless,” may
be understood of a spontaneous as well as of a constrained, forced, wavering
and yielding, as the expression in the Psalm ��mJE�LbÁ [non movebor,
Psa. 10: 6] affirms the certainty of being neither inwardly nor outwardly ever
moved or shaken. The righteous shall stand fast and strong in God without
fearing the godless (Isa. 51:12 f.), unmoveable and firm as a brazen wall
(Jer. 1:17 f.). If, however, he is wearied with resistance, and from the fear of
man, or the desire to please man, or from a false love of peace he yields before
it, and so gives way, — then he becomes like to a troubled fountain (VPARF,
cogn. SMÁRF, Eze. 34:18; Isa. 41:25; Jerome: fans turbatus pede), a ruined
spring; his character, hitherto pure, is now corrupted by his own guilt, and now
far from being a blessing to others, his wavering is a cause of sorrow to the
righteous, and an offence to the weak — he is useful no longer, but only
injurious. Rightly Lagarde: “The verse, one of the most profound of the whole
book, does not speak of the misfortunate, but of the fall of the righteous, whose
sin compromises the holy cause which he serves, 2Sa. 12:14.” Thus also e.g.,
Löwenstein,, with reference to the proverb Sanhedrin 92b: also in the time of
danger let not a man disown his honour. Bachja, in his Ethics, referring to this
figure, 26a, thinks of the possibility of restoration: the righteous wavers only
for the moment, but at last he comes right (HLW�W ��WMTM). But this
interpretation of the figure destroys the point of the proverb.

Pro. 25:27. This verse, as it stands, is scarcely to be understood. The Venet.
translates 27b literally: eÏÂreunaÂ te doÂcaj auÏtwÌn doÂca; but what is the reference
of this �DFBOki? Euchel and others refer it to men, for they translate: “to set a
limit to the glory of man is true glory;” but the “glory of man” is denoted by
the phrase �DFJF DBOki, not by �DFBOki; and, besides, RQEX� does not mean



measure and limit. Oetinger explains: “To eat too much honey is not good;
whereas the searching after their glory, viz., of pleasant and praiseworthy
things, which are likened to honey, is glory, cannot be too much done, and is
never without utility and honour;” but how can �DFBOki be of the same meaning
as R�J �YRBDH DBOki or �BÁdikA �YL�MNH — such an abbreviation of the
expression is impossible. Schultens, according to Rashi: vestigatio gravitatis
eorum est gravitas, i.e., the searching out of their difficulty is a trouble; better
Vitringa (since DWBK nowhere occurs in this sense of gravitas molesta ac
pondere oppressura): investigatio praestantiae eorum est gloriosa; but
Vitringa, in order to gain a connection to 27a, needs to introduce etiamsi, and
in both explanations the reference of the �DFBOki is imaginary, and it by no
means lies near, since the Scripture uses the word DWBK of God, and His
kingdom and name, but never of His law or His revelation. Thus also is an
argument against Bertheau, who translates: the searching out of their glory
(viz., of the divine law and revelation) is a burden, a strenuous occupation of
the mind, since RQX does not in itself mean searching out, and is equivocally,
even unintelligibly, expressed, since DWBK denotes, it is true, here and there, a
great multitude, but never a burden (as DBEKO). The thought which Jerome finds
in 27b: qui scrutator est majestatis opprimetur a gloria, is judicious, and
connects itself synonym. with 27a; but such a thought is unwarranted, for he
disregards the suff. of �DFBOk, and renders DWBK in the sense of difficulty
(oppression). Or should it perhaps be vocalized �DIBOki (Syr., Targ.,
Theodotion, dedocasmeÂna = T�DbFKiNI)? Thus vocalized, Umbreit renders it in
the sense of honores; Elster and Zöckler in the sense of difficultates (difficilia);
but this plur., neither the biblical, nor, so far as I know, the post-bibl. usage of
the word has ever adopted. However, the sense of the proverb which Elster and
Zöckler gain is certainly that which is aimed at. We accordingly translate:

To surfeit oneself in eating honey is not good,
But as an inquirer to enter on what is difficult is honour.

We read �DIB�ki instead of �DFBOki. This change commends itself far more than
D�BkFMI DBOkF (RQXW), according to which Gesenius explains: nimium studium
honoris est sine honore — impossible, for RQEX� does not signify nimium
studium, in the sense of striving, but only that of inquiry: one strives after
honour, but does not study it. Hitzig and Ewald, after the example of J. D.
Michaelis, Arnoldi, and Ziegler, betake themselves therefore to the Arabic;
Ewald explains, for he leaves the text unchanged: “To despise their honour
(that is, of men) is honour (true, real honour);” Hitzig, for he changes the text
like Gesenius: “To despise honour is more than honour,” with the ingenious



remark: To obtain an order [insigne ordinis] is an honour, but not to wear it
then for the first time is its bouquet. Nowhere any trace either in Hebrew or in
Aramaic is to be found of the verb RQX, to despise (to be despised), and so it
must here remain without example. f199

Nor have we any need of it. The change of �DFBOki into �DIB�ki is enough. The
proverb is an antithetic distich; 27a warns against inordinate longing after
enjoyments, 27b praises earnest labour. Instead of T�bRiHA �BÁdi, if honey in
the mass were intended, the words would have been Hb�RiHA �BÁdi (Ecc. 5:11;
1Ki. 10:10), or at least �BÁdi T�bRiHA (Amo. 4: 9); TWBRH can only be a n.
actionis, and �BÁdi LKOJF its inverted object (cf. Jer. 9: 4), as Böttcher has
discerned: to make much of the eating of honey, to do much therein is not good
(cf. v. 16). In 27b Luther also partly hits on the correct rendering: “and he who
searches into difficult things, to him it is too difficulty,” for which it ought to
be said: to him it is an honour. �DIB�ki, viz., �YRBD, signifies difficult things,
as �YQIYR�, Pro. 12:11, vain things. The Heb. DB�kF, however, never means
difficult to be understood or comprehended (although more modern lexicons
say this), f200 but always only burdensome and heavy, gravis, not difficilis.
�DB�K are also things of which the RQEX�, i.e., the fundamental searching into
them (Pro. 18:17; 25: 2 f.), costs an earnest effort, which perhaps, according to
the first impression, appears to surpass the available strength (cf. Exo. 18:18).
To overdo oneself in eating honey is not good; on the contrary, the searching
into difficult subjects is nothing less than an eating of honey, but an honour.
There is here a paronomasia. Fleischer translates it: explorare gravia grave
est; but we render grave est not in the sense of molestiam creat, but gravitatem
parit (weight = respect, honour).

Pro. 25:28. This verse, counselling restraint as to the spirit, is connected
with the foregoing, which counsels to self-control as to enjoyment:

A city broken through, now without walls —
A man without self-control over his spirit.

A “city broken down” is one whose wall is “broken,” 2Ch. 32: 5, whether it
has met with breaches (�YCIRFpi), or is wholly broken; in the former case also
the city is incapable of being defended, and it is all one as if it had no wall.
Such a city is like a man “who hath no control over his own spirit” (for the
accentuation of the Heb. words here, vid., Thorath Emeth, p. 10): cujus spiritui
nulla cohibitio (Schultens), i.e., qui animum suum cohibere non potest
(Fleischer: RC�, R. RC, to press together, to oppress, and thereby to hold
back). As such a city can be plundered and laid waste without trouble, so a
man who knows not to hold in check his desires and affections is in constant



danger of blindly following the impulse of his unbridled sensuality, and of
being hurried forward to outbreaks of passion, and thus of bringing
unhappiness upon himself. There are sensual passions (e.g., drunkenness),
intellectual (e.g., ambition), mingled (e.g., revenge); but in all of these a false
ego rules, which, instead of being held down by the true and better ego, rises to
unbounded supremacy. f201

Therefore the expression used is not ��PiNALi, but �XwRLi; desire has its seat in
the soul, but in the spirit it grows into passion, which in the root of all its
diversities is selfishness (Psychol. p. 199); self-control is accordingly the
ruling of the spirit, i.e., the restraining (keeping down) of the false enslaved
ego-life by the true and free, and powerful in God Himself.

CHAPTER 26

There now follows a group of eleven proverbs of the fool; only the first of the
group has after it a proverb of different contents, but of similar form:

As snow in summer, and rain in harvest;
So honour befitteth not a fool.

Pro. 26: 1. If there is snow in high summer (�YIQA, to be glowing hot), it is
contrary to nature; and if there is rain in harvest, it is (according to the
alternations of the weather in Palestine) contrary to what is usually the case,
and is a hindrance to the ingathering of the fruits of the field. Even so a fool
and respect, or a place of honour, are incongruous things; honour will only
injure him (as according to Pro. 19:10, luxury); he will make unjust use of it,
and draw false conclusions from it; it will strengthen him in his folly, and only
increase it. HWEJNF (= YWAJiNA) is the adj. to the Pil. HWFJáNA, Psa. 93: 5 (plur. wWJNF);
HWEJNF, Pro. 19:10, and HWFJNF, Pro. 17: 7, are also masc. and fem. of the adj.,
according to which, that which is said under Pro. 19:10 is to be corrected.
Symmachus and Theodotion have translated ouÏk eÏÂpreyen, and have therefore
read HWFJN. The root word is HJFNF (as HXF�F to HWFXá�A) = HWFNF, to aim at something
(vid., Hupfeld under Psa. 23: 2).

Pro. 26: 2. This verse is formed quite in the same way as the preceding:

As the sparrow in its fluttering, as the swallow in its flying,
So the curse that is groundless: it cometh not.

This passage is one of those fifteen (vid., under Psa. 100: 3) in which the JL of
the text is changed by the Ker−Ñ into WL; the Talm., Midrash, and Sohar refer
this �L partly to him who utters the curse himself, against whom also, if he is a
judge, such inconsiderate cursing becomes an accusation by God; partly to him



who is cursed, for they read from the proverb that the curse of a private person
also (�WYDH, iÏdiwÂthj) is not wont to fall to the ground, and that therefore one
ought to be on his guard against giving any occasion for it (vid., Norzi). But
Aben Ezra supposes that JL and WL interchange, as much as to say that the
undeserved curse falls on him (WL) who curses, and does not fall (JL) on him
who is cursed. The figures in 2a harmonize only with JL, according to which
the LXX, the Syr., Targ., Venet., and Luther (against Jerome) translate, for the
principal matter, that the sparrow and the swallow, although flying out
(Pro. 27: 8), return home again to their nest (Ralbag), would be left out of view
in the comparison by WL. This emphasizes the fluttering and flying, and is
intended to affirm that a groundless curse is a RYw�JÁbI XÁR�pO, aimless, i.e., a
thing hovering in the air, that it fails and does not take effect. Most interpreters
explain the two Lameds as declaring the destination: ut passer (sc. natus est)
ad vagandum, as the sparrow, through necessity of nature, roves about...
(Fleischer). But from Pro. 25: 3 it is evident that the Lamed in both cases
declares the reference or the point of comparison: as the sparrow in respect to
its fluttering about, etc. The names of the two birds are, according to Aben
Ezra, like dreams without a meaning; but the Romanic exposition explains
rightly R�pCI by passereau, and R�Rdi by hirondelle, for RWPC (Arab.
ÿusåfuwr), twitterer, designates at least preferably the sparrow, and RWRD the
swallow, from its flight shooting straight out, as it were radiating (vid., under
Psa. 84: 4); the name of the sparrow, duÑr−Ñ (found in courtyards), which
Wetstein, after Saadia, compares to RWRD, is etymologically different. f202

Regarding �nFXI, vid., under Pro. 24:28. Rightly the accentuation separates the
words rendered, “so the curse undeserved” (TLÁLiQI, after Kimchi, Michlol 79b,
TLÁLÁQI), from those which follow; JBOTF JLO is the explication of �K: thus
hovering in the air is a groundless curse — it does not come (JWB, like e.g.,
Jos. 21:43). After this proverb, which is formed like v. 1, the series now
returns to the “fool.”

3 A whip for the horse, a bridle for the ass,
And a rod for the back of fools.

Pro. 26: 3. J. D. Michaelis supposes that the order should be reversed: a
bridle for the horse, a whip for the ass; but Arnoldi has here discovered the
figure of speech merismus (cf. Pro. 10: 1); and Hitzig, in the manner of the
division, the rhythmical reason of the combination (cf. TPYW �X �� for �XW
TPY ��): whip and bridle belong to both, for one whips a horse (Neh. 3: 2)
and also bridles him; one bridles an ass (Psa. 32: 9) and also whips him



(Num. 22:28 f.). As whip and bridle are both serviceable and necessary, so also
serviceable and necessary is a rod, �YLIYSIki WG�Li, Pro. 10:13; 19:29.

4 Answer not the fool according to his folly,
Lest thou thyself also become like unto him.

Pro. 26: 4. After, or according to his folly, is here equivalent to recognising
the foolish supposition and the foolish object of his question, and thereupon
considering it, as if, e.g., he asked why the ignorant man was happier than the
man who had much knowledge, or how one may acquire the art of making
gold; for “a fool can ask more than ten wise men can answer.” He who
recognises such questions as justifiable, and thus sanctions them, places
himself on an equality with the fool, and easily himself becomes one. The
proverb that follows affirms apparently the direct contrary:

5 Answer the fool according to his folly,
Lest he regard himself as wise.

Pro. 26: 5. LYSIKi�HN��á (with Makkeph, and Gaja, and Chatef f203) here stands
opposed to LYSK ��T�LJ. The Gospel of John, e.g., 5:31, cf. 8:31,f204 is rich
in such apparently contradictory sayings. The sic et non here lying before us is
easily explained; after, or according to his folly, is this second time equivalent
to, as is due to his folly: decidedly and firmly rejecting it, making short work
with it (returning a sharp answer), and promptly replying in a way fitted, if
possible, to make him ashamed. Thus one helps him, perhaps, to self-
knowledge; while, in the contrary case, one gives assistance to his self-
importance. The Talmud, Schabbath 30b, solves the contradiction by referring
v. 4 to worldly things, and v. 5 to religious things; and it is true that, especially
in the latter case, the answer is itself a duty toward the fool, and towards the
truth. Otherwise the Midrash: one ought not to answer when one knows the
fool as such, and to answer when he does not so know him; for in the first
instance the wise man would dishonour himself by the answer, in the latter
case he would give to him who asks the importance appertaining to a superior.

6 He cutteth off the feet, he drinketh injury,
Who transacteth business by a fool.

Pro. 26: 6. He cutteth off, i.e., his own feet, as we say: he breaks his neck, il
se casse le cou; Lat. frangere brachium, crus, coxam; frangere navem
(Fleischer). He thinks to supplement his own two legs by those of the
messenger, but in reality he cuts them off; fro not only is the commission not
carried out, but it is even badly carried out, so that instead of being refreshed
(Pro. 13:17; 25:13) by the quick, faithful execution of it, he has to swallow
nothing but damage; cf. Job. 34: 7, where, however, drinking scorn is meant of



another (LXX), not his own; on the contrary, SMFXF here refers to injury
suffered (as if it were �SMFXá, for the suff. of SMX is for the most part
objective); cf. the similar figures Pro. 10:26. So DYAbI XLÁ�F, to accomplish
anything by the mediation of another, cf. Exo. 4:13; with RBD (�YRBD),
2Sa. 15:36. The reading HcEQUMi includes it in the sibi. The Syr. reads, after the
LXX (the original text of which was eÏk twÌn podwÌn eÎautouÌ), HC�QiMI, for he errs,
as also does the Targumist, in thinking that HCQM can be used for �CQM; but
Hitzig adopts this reading, and renders: “from the end of the legs he swallows
injury who sends messages by a fool.” The end of the legs are the feet, and the
feet are those of the foolish messenger. The proverb in this form does not want
in boldness, but the wisdom which Hitzig finds in its is certainly not mother-
wit. f205

Böttcher, on his part, also with HC�QiMI, renders: “from the end of his feet he
drinks in that which is bitter...” — that also is too artificial, and is
unintelligible without the explanation of its discoverer. But that he who makes
a fool his messenger becomes himself like unto one who cuts off his own legs,
is a figure altogether excellent.

7 The hanging down of the legs of a lame man;
And a proverb in a fool’s mouth.

Pro. 26: 7. With reference to the obscure wYLidA, the following views have
been maintained: —

(1) The form as punctuated appears directly as an imperative. Thus the LXX
translate, the original text of which is here: aÏfelouÌ poreiÂan kullwÌn (conj.
Lagarde’s) kaiÃ paroimiÂan eÏk stoÂmatoj aÏfroÂnwn, which the Syr. (with its
imitator, the Targ.) has rendered positively: “If thou canst give the power of
(sound) going to the lame, then wilt thou also receive (prudent) words from the
mouth of a fool.” Since Kimchi, wYLidA has been regarded by many as the
softening of the Imp. Piel wldA, according to which the Venet. translates:
eÏpaÂrate knhÂmaj xwlouÌ; and Bertheau and Zöckler explain: always take away
his legs from the lame, since they are in reality useless to him, just as a proverb
in the mouth of the fool is useless, — something that without loss might be
never there.” But why did not the poet write wMYRIHF, or wRYSIHF, or wXQi, or the
like? YlIdA, to carry away, to dispense with, is Syriac (Targ. Jer. I, under
Deu. 32:50), but not Hebrew. And how meaningless is this expression! A lame
man would withstand a surgeon (as he would a murderer) who would amputate
his legs; for lame legs are certainly better than none, especially since there is a
great distinction between a lame man (XÁs�pI, from XSApF, luxare; cf. (Arab.)



fasahå, laxare, vid., Schultens) who halts or goes on crutches (2Sa. 3:29), and
one who is maimed (paralytic), who needs to be carried. It comes to this, that
by this rendering of 7a one must, as a consequence, with the LXX, regard
L�FMFw [and a proverb] as object. accus. parallel to �YIQA�O [legs]; but “to draw a
proverb from one’s mouth” is, after Pro. 20: 5, something quite different from
to tear a proverb away from him, besides which, one cannot see how it is to be
caught. Rather one would prefer: attollite crura claudi (ut incedat, et nihil
promovebitis); but the �MI of XÁs�pIMI does not accord with this, and 7b does not
connect itself with it. But the explanation: “take away the legs from a lame
man who has none, at least none to use, and a proverb in the mouth of fools,
when there is none,” is shattered against the “leg-taking-away,” which can
only be used perhaps of frogs’ legs.

(2) Symmachus translates: eÏceÂlipon knhÌmai aÏpoÃ xwlouÌ; and ChajuÑg explains
wYLidA as 3 pret. Kal, to which Kimchi adds the remark, that he appears to have
found wYLidF, which indeed is noted by Norzi and J. H. Michaelis as a variant.
But the Masoretic reading is wYLidA, and this, after Gesenius and Böttcher (who
in this, without any reason, sees an Ephraimitic form of uttering the word), is a
softened variation from wldA. Only it is a pity that this softening, while it is
supported by alius = aÏÂlloj, folium = fuÂllon, faillir = fallere, and the like, has
yet not a single Hebrew or Semitic example in its favour.

(3) Therefore Ewald finds, “all things considered,” that it is best to read wYLFdF,
“the legs are too loose for the lame man to use them.” But, with Dietrich, we
cannot concur in this, nor in the more appropriate translation: “the legs of the
lame hang down loose,” to say nothing of the clearly impossible: “high are the
legs of the lame (one higher than the other),” and that because this form wYLFgF
for wYLigF also occurs without pause, Psa. 57: 2; 73: 2; 122: 6, Isa. 21:12; but
although thus, as at Psa. 36: 9; 68:32, at the beginning of a clause, yet always
only in connection, never at the beginning of an address. (4) It has also been
attempted to interpret wYLidA as abstr., e.g., Euchel: “he learns from a cripple to
dance, who seeks to learn proverbs from the mouth of a fool.” �YIQA�O wYLidA
must mean the lifting up of the legs = springing and dancing. Accordingly
Luther translates:

“As dancing to a cripple,
So does it become a fool to speak of wisdom.”

The thought is agreeable, and according to fact; but these words to not mean
dancing, but much rather, as the Arabic shows (vid., Schultens at 20: 5, and on
the passage before us), a limping, waddling walk, like that of ducks, after the
manner of a well-bucket dangling to and fro. And wYLidA, after the form wKLiMÁ,



would be an unheard-of Aramaism. For forms such as WXVF, swimming, and
wL�F, security, Psa. 30: 7, on which C. B. Michaelis and others rest, cannot be
compared, since they are modified from sachw, såalw, while in wYLidA the uÑ
ending must be, and besides the Aramaic wYLidA must in st. constr. be TwYLidA.
Since none of these explanations are grammatically satisfactory, and besides
wYLidA = wLLádF = wldA gives a parallel member which is heterogeneous and not
conformable to the nature of an emblematical proverb, we read YwldI after the
forms YwpCI, Ywq�I (cf. QwbXI, Pro. 6:10; 24:33), and this signifies loose,
hanging down, from HLFdF, to hang at length and loosely down, or transitively:
to hang, particularly of the hanging down at length of the bucket-rope, and of
the bucket itself, to draw water from the well. The �M is similar to that of
Job. 28: 4, only that here the connecting of the hanging down, and of that from
which it hangs down, is clear. Were we to express the purely nominally
expressed emblematical proverb in the form of a comparative one, it would
thus stand as Fleischer translates it: ut laxa et flaccida dependent (torpent)
crura a claudo, sic sententia in ore stultorum (sc. torpet h. e. inutilis est). The
fool can as little make use of an intelligent proverb, or moral maxim (dictum
sententiosum), as a lame man can of his feet; the word, which in itself is full of
thought, and excellent, becomes halting, lame, and loose in his mouth
(Schultens: deformiter claudicat); it has, as spoken and applied by him, neither
hand nor foot. Strangely, yet without missing the point, Jerome: quomodo
pulcras frustra habet claudus tibias, sic indecens est in ore stultorum
parabola. The lame man possibly has limbs that appear sound; but when he
seeks to walk, they fail to do him service, — so a bon-mot comes forth
awkwardly when the fool seeks to make use of it. Hitzig’s conjecture: as
leaping of the legs on the part of a lame man..., Böttcher has already shown
sufficient reasons for rejecting; leaping on the part of any one, for the leaping
of any one, were a court style familiar to no poet.

Pro. 26: 8. This proverb presents to us a new difficulty.

As one binds a stone in a sling,
So is he who giveth honour to a fool.

This translation is warranted by tradition, and is in accordance with the actual
facts. A sling is elsewhere called �LÁQE; but that HMFg�RiMÁ also in the passage
before us signifies a sling (from �GARF, to throw with stones = to stone or to
throw stones = to sling, cf. Targ. Est. 5:14 �g�RÁ, of David’s slinging stones
against Goliath), is supported by the LXX, Syr., and Targ. on the one side, and
the Jewish Glossists on the other (Rashi: fronde, Ital. frombola). Rightly the
LXX renders R�RCikI as a verb: wÎj aÏpodesmeuÂei; on the contrary, the Syr. and



Targ. regard it as a substantive: as a piece of stone; but RWRC as a substantive
does not mean a piece, as one would put into a sling to use as a weapon, but a
grain, and thus a little piece, 2Sa. 17:13; cf. Amo. 9: 9. Erroneously Ewald: “if
one binds to the sling the stone which he yet seeks to throw, then all this
throwing and aiming are in vain; so it is in vain to give to a fool honour which
does not reach him.” If one seeks to sling a stone, he must lay the lapis missilis
so in the sling that it remains firm there, and goes forth only by the strong
force of the slinging; this fitting in (of the stone), so that it does not of itself
fall out, is expressed by bI RRÁCF (cf. Pro. 30: 4; Job. 26: 8). The giving is
compared to the binding, the stones to the honour, and the sling to the fool: the
fool is related to the honour which one confers on him, as the stone to the sling
in which one lays it — the giving of honour is a slinging of honour. Otherwise
(after Kimchi) the Venet. wÎj sundesmoÃj liÂqou eÏn liqaÂdi, i.e., as Fleischer
translates: ut qui crumenam gemmarum plenam in acervum lapidum conjicit.
Thus also Ralbag, Ahron b. Josef, and others, and lastly Zöckler. The figure is
in the form of an address, and HMFg�RiMÁ (from �GARF, accumulare, congerere, vid.,
under Psa. 67:28) might certainly mean the heaping of stones. But �BEJE is not
used in the sense of HRFQFYi �BEJE (precious stone); also one does not see why
one precious stone is not enough as the figure of honour, and a whole heap is
named; but in the third place, �T��N �k� requires for RWRCK a verbal
signification. Therefore Jerome translates: sicut qui mittit lapidem in acervum
Mercurii; in this the echo of his Jewish teacher, for the Midrash thus explains
literally: every one who gives honour to a fool is like one who throws a stone
on a heap of stones consecrated to Mercury. Around the Hermes (eÎrmaiÂ), i.e.,
pillars with the head of Mercury (statuae mercuriales or viales), were heaps of
stones (eÎÂrmakej), to which the passer-by was wont to throw a stone; it was a
mark of honour, and served at the same time to improve the way, whose patron
was Mercurious (SYLWQRM). It is self-evident that this Graeco-Roman custom
to which the Talm. makes frequent reference, cannot be supposed to have
existed in the times of Solomon. Luther translates independently, and
apparently rendering into German that in acervum Mercurii: that is as if one
threw a precious stone on the “Rabenstein,” i.e., the heap of stones raised at
the foot of the gallows. This heap of stones is more natural and suitable to the
times of Solomon than the heap of stones dedicated to Mercury, if, like
Gussetius, one understands HMGRM of a heap of stones, supra corpus
lapidatum. But against this and similar interpretations it is enough to remark
that RWRCK cannot signify sicut qui mittit. Had such a meaning been intended,
the word would have been ¥YLI�iHAki or ¥YLI�iMÁki. Still different is the rendering
of Joseph Kimchi, Aben Ezra, and finally Löwenstein: as when one wraps up a
stone in a piece of purple stuff. But �MFgFRiJÁ, purple, has nothing to do with the



verb �GARF; it is, as the Aramaic �WFgiRiJÁ shows, a compound word; the
supposition of a denom. HMFg�RiMÁ thus proceeds from a false etymological
supposition. And Hitzig’s combination of HMGRM with (Arab.) munjam, handle
and beam of a balance (he translates: as a stone on the beam of a balance, i.e.,
lies on it), is nothing but refined ingenuity, since we have no need at all of
such an Arab. word for a satisfactory clearing up of HMGRM. We abide by the
rendering of the sling. Böttcher translates: a sling that scatters; perhaps HMGRM
in reality denotes such a sling as throws many stones at once. Let that,
however, be as it may: that he who confers a title of honour, a place of honour,
and the like, on a fool, is like one who lays a stone in a sling, is a true and
intelligibly formed thought: the fool makes the honour no honour; he is not
capable of maintaining it; that which is conferred on him is uselessly wasted.

9 A thorn goeth into the hand of a drunkard,
And a proverb in a fool’s mouth;

Pro. 26: 9. I.e., if a proverb falls into a fool’s mouth, it is as if a thorn
entered into the hand of a drunken man; the one is as dangerous as the other,
for fools misuse such a proverb, which, rightly used, instructs and improves,
only to the wounding and grieving of another, as a drunken man makes use of
the pointed instrument which he has possession of for coarse raillery, and as a
welcome weapon of his strife. The LXX, Syr. (Targ.?), and Jerome interpret
HLF�F in the sense of shooting up, i.e., of growing; Böttcher also, after
Pro. 24:31 and other passages, insists that the thorn which has shot up may be
one that has not grown to perfection, and therefore not dangerous. But thorns
grow not in the hand of any one; and one also does not perceive why the poet
should speak of it as growing in the hand of a drunken man, which the use of
the hand with it would only make worse. We have here YDIYFBi HLF�F, i.e., it has
come into my hand, commonly used in the Mishna, which is used where
anything, according to intention, falls into one’s hands, as well as where it
comes accidentally and unsought for, e.g., Nazir 23a, HL� RVB WDYB HL�W
RYZX RVB WDYB TWL�L �WWKTN� YM, he who designs to obtain swine’s flesh
and (accidentally) obtains lamb’s flesh. Thus rightly Heidenheim, Löwenstein,
and the Venet.: aÏÂkanqa aÏneÂbh eiÏj xeiÌra mequÂontoj. XÁ�X signifies a thorn bush,
2Ki. 14: 9, f206 as well as a thorn, Son. 2: 2, but where not the thorns of the
rose, and indeed no rose at all, is meant. Luther thinks of the rose with the
thorn when he explains: “When a drunkard carries and brandishes in his hand a
thorn bush, he scratches more with it than allows the roses to be smelled — so
a fool with the Scriptures, or a right saying, often does more harm than good.”
This paraphrase of Luther’s interprets DYB HL� more correctly than his
translation does; on the other hand, the latter more correctly is satisfied with a



thorn twig (as a thorn twig which pierces into the hand of a drunken man); the
roses are, however, assumed contrary to the text. This holds good also against
Wessely’s explanation: “the Mashal is like a rose not without thorns, but in the
mouth of a fool is like a thorn without a rose, as when a drunken man seeks to
pluck roses and gains by his effort nothing but being pierced by thorns.” The
idea of roses is to be rejected, because at the time when this proverb was
formed there were no roses in Palestine. The proverb certainly means that a
right Mashal, i.e., an ingenious excellent maxim, is something more and better
than a XÁ�X (the prick as of the Jewish thorn, Zizyphus vulgaris, or the Christus
-thorn, the Ziz spina Christi); but in the mouth of a fool such a maxim becomes
only a useless and a hurtful thing; for the fool so makes use of it, that he only
embarrasses others and recklessly does injury to them. The LXX translates
L�M by douleiÂa, and the Aram. by JTFwY�i�A; how the latter reached this
“folly” is not apparent; but the LXX vocalized L�EMO, according to which
Hitzig, at the same time changing R�k�I into RwKVF, translates: “thorns shoot
up by the hand of the hireling, and tyranny by the mouth of fools.” Although a
hired labourer, yet, on this account, he is not devoid of conscience; thus 9a so
corrected has something in its favour: one ought, as far as possible, to do all
with his own hand; but the thought in 9b is far-fetched, and if Hitzig explains
that want of judgment in the state councils creates despotism, so, on the other
hand, Pro. 24: 7 says that the fool cannot give counsel in the gate, and
therefore he holds his mouth.

Pro. 26:10. All that we have hitherto read is surpassed in obscurity by this
proverb, which is here connected because of the resemblance of RK§W to
RWK§. We translate it thus, vocalizing differently only one word:

Much bringeth forth from itself all;
But the reward and the hirer of the fool pass away.

The LXX translates pollaÃ xeimaÂzetai paÌsa saÃrc aÏfroÂnwn (all the flesh of
fools suffers much), suntribhÂsetai gaÃr hÎ eÏÂkstasij auÏtwÌn, which is in
Hebrew:

 LYS� RVAbI L� LLFWXM BR
 �TFRFBi�E RB�ªFYI

An unfortunate attempt so to rectify the words that some meaning might be
extracted from them. The first line of this translation has been adopted by the
Syr. and Targ., omitting only the LK, in which the self-condemnation of this
deciphering lies (for RVB LK means elsewhere, humanity, not the whole body
of each individual); but they translate the second line as if the words were:



 �YF RB��O RKO�IYi

i.e., and the drunken man sails over the sea (�YRB� is separated into �Y RB�,
as �YRQBB, Amo. 6:12, is to be separated into �YF RQFbFbÁ); but what does that
mean? Does it mean that to a drunkard (but R�k�I, the drunken man, and not
JB�SO, the drunkard, is used) nothing remains but to wander over the sea? or
that the drunken man lets his imagination wander away over the sea, while he
neglects the obligation that lies upon him? Symmachus and Theodotion, with
the Midrash (Rashi) and Saadia (Kimchi), take RKV in 10b = RGS (like
Isa. 19:10, RKEVE = embankment, cf. �YRIkFSA, Kelim, Pro. 23: 5); the former
translates by kaiÃ oÎ fraÂsswn aÏÂfrona eÏmfraÂssei taÃj oÏrgaÃj auÏtouÌ, the latter by
kaiÃ fimwÌn aÏÂfrona fimoiÌ xoÂlouj, yielding to the imagination that �YRIBF�á, like
T�RBF�á, may be the plur. of HRFBi�E, anger. Jerome punctuates br as,
Pro. 25: 8, BRI, and interprets, as Symmachus and Theodotion, RK�VO both times
= RG�SO, translating: Judicium determinat causas, et qui imponit stulto silentium
iras mitigat; but BRI does not mean judicium, nor LLWXM determinat, nor LK
causas. As Gussetius, so also Ralbag (in the first of his three explanations),
Me−Ñri, Elia Wilna interpret the proverb as a declaration regarding quarrelsome
persons: he causeth woe to all, and hireth fools, hireth transgressors, for his
companions; but in that case we must read BRF for BRÁ; LL��XMi, bringing woe,
would be either the Po. of LLÁXF, to bore through, or Pilel of LYXI (LwX), to put
into distress (as with pangs); but �YRIBi�O, transgressors = sinners, is contrary to
the O.T. usus loq., Pro. 22: 3 (Pro. 27:12) is falsely cited in its favour; besides,
for BRF there should have been at least BRF �YJI and why RK�VOWi is repeated
remains inexplicable. Others take LK�LLWXM as the name of God, the creator
of all men and things; and truly this is the nearest impression of these two
words, for LL��X is the usual designation for divine production, e.g., Psa. 90: 2.
Accordingly Kimchi explains: The Lord is the creator of all, and He gives to
fools and to transgressors their maintenance; but �YRIBi�O, transgressors, is
Mishnic, not bibl.; and RKV means to hire, but not to supply with food. The
proverb is thus incapable of presenting a thought like Mat. 5:45 (He maketh
His sun to rise on the evil and on the good). Others translate: “The Lord is
creator of all, and takes fools, takes idlers, into His service.” Thus rendered,
the proverb is offensive; wherefore Rashi, Moses Kimchi, Arama, and others
regard the Mashal as in the mouth of fools, and thus they take vv. 9 and 10
together as a tetrastich. Certainly this second collection of proverbs contains
also tetrastiches; but vv. 9 and 10 cannot be regarded as together forming a
tetrastich, because BRÁ (which is valid against Kimchi also) cannot mean God



the Lord: BRÁ, Lord, is unheard of in bibl. Heb., and at least the word BRÁHF
must be used for God. The Venet. on this account does not follow Kimchi, but
translates, AÏÂrxwn plaÂttei paÂnta, kaiÃ misqouÌtai mwroÃn kaiÃ misqouÌtai wÎj
parabaÂthj (ought to have been parabaÂtaj); but who could this cunning man
be? Perhaps the Venet. is to be understood, after Gecatilia (in Rashi): a great
(rich) man performs all manner of things; but if he hires a fool, it is as if he
hired the first best who pass along the way. But that LLWX is used in the
general sense of to execute, to perform, is without example, and improbable.
Also the explanation: a ruler brings grief, i.e., severe oppression, upon all
(Abulwal−Ñd, Immanuel, Aben Ezra, who, in his smaller grammar, explains BRÁ
= BRF after Isa. 49: 9; C. B. Michaelis: dolore afficit omnes), does not
recommend itself; for LLWX, whether it be from LLX, Isa. 51: 9 (to bore
through), or from LYX, Psa. 29: 9 (to bring on the pangs of birth), is too strong
a word for hurting; also the clause, thus generally understood, is fortunately
untrue. Translated as by Euchel: “the prominent persons destroy all; they keep
fools in pay, and favour vagabonds,” — it sounds as if it had been picked up in
an assembly of democrats. On the other hand, the proverb, as translated by
Luther:

A good master maketh a thing right;
But he who hireth a bungler, by him it is spoiled,

is worthy of the Book of Proverbs. The second line is here freely rendered, but
it is also appropriate, if we abide closer by the words of the text, in this
connection. Fleischer: Magister (artifex peritus) effingit omnia (i.e., bene
perficit quaecunque ei committuntur); qui autem stultum conducit, conducit
transeuntes (i.e., idem facit ac si homines ignotos et forte transeuntes ad opus
gravius et difficilius conduceret). Thus also Gesenius, Böttcher, and others,
who all, as Gecatilia above, explain �YRB�, touÃj tuxoÂntaj, the first best. But
we are reluctantly constrained to object to this thought, because BRÁ nowhere in
bibl. Hebrew signifies a master; and the W of the second RK�VOWi cannot bear that
rendering, ac si. And if we leave it out, we nevertheless encounter a difficulty
in LLWX, which cannot be used of human production. Many Christian
interpreters (Cocceius, Schultens, Schelling, Ewald, Bertheau, Stier, Zöckler)
give to br a meaning which is found in no Jewish interpreter, viz., sagittarius,
from BBÁRF (BBORF), Gen. 49:23 (and perhaps Psa. 18:15), after the forms RCÁ,
RVA, the plur. of which, �YbIRÁ, is found at Job. 16:13, Jer. 50:29, but in a
connection which removes all doubt from the meaning of the word. Here also
BRÁ may be more closely defined by LL��XMi; but how then does the proverb
stand? “an archer who wounds everything, and he who hires a fool, and hires



passers-by” (Ewald: street-runners), i.e., they are alike. But if the archer
piercing everything is a comic Hercules furens, then, in order to discover the
resemblance between the three, there is need of a portion of ingenuity, such as
is only particularly assigned to the favoured. But it is also against the form and
the usage of the word to interpret �YRB� simply of rogues and vagabonds.
Several interpreters have supposed that br and LK must stand in a certain
interchangeable relation to each other. Thus, e.g., Ahron b. Josef: “Much
makes amazement to all, but especially one who hires a fool....” But this
“especially” (Before all) is an expression smuggled in. Agreeing with Umbreit
and Hitzig, we translate line first; but in translating line second, we follow our
own method:

Much bringeth all out of it;

i.e., where there is much, then one has it in his power, if he begins right, to
undertake everything. BRÁ has by LKO the definition of a neuter, so as to
designate not only many men, Exo. 19:21, but also much ability in a pecuniary
and facultative sense (cf. the subst. BRÁ, Isa. 63: 7; Psa. 145: 7); and of the
much which bringeth forth all out of itself, effects all by itself, LLWX with
equal right might be used, as Pro. 25:23, of the north wind. The antithesis 10b
takes this form:

But the reward (read RKAViw) and the master
(who hires him for wages) of the fool pass away,

i.e., perish; �YRIBi�O, as if RB��O, is used of chaff, Isa. 29: 5; of stubble,
Jer. 13:24; of shadow, Psa. 144: 4. That which the fool gains passes away, for
he squanders it; and he who took him into his service for wages is ruined along
with him, for his work is only pernicious, not useful. Although he who
possesses much, and has great ability, may be able to effect everything of
himself, yet that is not the case when he makes use of the assistance therein of
foolish men, who not only do not accomplish anything, but, on the contrary,
destroy everything, and are only ruinous to him who, with good intention,
associates them with himself in his work. That the word must be more
accurately RK�VOWi, instead of �RKiVOWi, one may not object, since RK�VOWi is
perfectly unambiguous, and is manifestly the object.

Pro. 26:11. The series of proverbs regarding fools is continued:

Like a dog which returneth to his vomit,
Is a fool who cometh again with his folly.



B�F is like HN�E�, particip.; only if the punctuation were BLEkEkA, ought “which
returneth to his vomit” to be taken as a relative clause (vid., under Psa. 38:14).
Regarding L� as designating the terminus quo with verbs of motions, vid.,
Köhler under Mal. 3:24. On JQ� = JYQI, cf. 23: 8. Luther rightly; as a dog
devours again his vomit. The LXX translate: wÎÂsper kuÂwn oÎÂtan eÏpeÂlqhÄ eÏpiÃ toÃn
eÎautouÌ eÏÂmeton; the reference in 2Pe. 2:22: kuÂwn eÏpistreÂyaj eÏpiÃ toÃ iÏÂdion
eÏceÂrama, is thus not from the LXX; the Venet. is not connected with this N.T.
citation, but with the LXX, if its accordance with it is not merely accidental.
To devour again its vomit is common with the dog. f207

Even so, it is the manner of fools to return again in word and in deed to their
past folly (vid., regarding HN� with B of the object. Pro. 17: 9); as an Aram.
popular saying has it: the fool always falls back upon his foolish conduct. f208

He must needs do so, for folly has become to him a second nature; but this
“must” ceases when once a divine light shines forth upon him. The LXX has
after v. 11 a distich which is literally the same as Sir. 4:21.

12 Seest thou a man who is wise in his own eyes?
The fool hath more hope than he.

Pro. 26:12. Regarding the perf. hypotheticum TFYJIRF, vid., at Pro. 22:29. Line
second is repeated, Pro. 29:20, unchanged. wnMEMI, prae eo, is equivalent to the
Mishnic wnmEMI RT��Y, plus quam ei. As the conversion of a sinner, who does not
regard himself as righteous, is more to be expected than that of a self-righteous
man (Mat. 9:12 f.), so the putting right of a fool, who is conscious that he is
not wise (cf. 24: 7), is more likely to be effected than that of one deeming
himself wise; for the greatest hindrance to any turning toward that which is
better lies in the delusion that he does not need it. f209

Thus far the group of proverbs regarding fools.

There follows now a group of proverbs regarding the slothful:

13 The slothful saith there is a lion without,
A lion in the midst of the streets;

Pro. 26:13. cf. the original of this proverb, Pro. 22:13. L�Fw�, to say nothing
of LXÁ�A, is not the jackal; LXÁ�A is the bibl. name for the lion. �Yb� is the more
general expression for BREQEbI, Isa. 5:25; by the streets he thinks of the rows of
houses that form them.

14 The door turneth on its hinges,
And the sluggard on his bed.



Pro. 26:14. The comparison is clear. The door turns itself on its hinges, on
which it hangs, in and out, without passing beyond the narrow space of its
motion; so is the fool on his bed, where he turns himself from the one side to
the other. He is called LC��F, because he is fast glued to the place where he is
(Arab. ‘azila), and cannot be free (contrast of the active, cf. Arab. håafyf,
moving nimbly, agilis). But the door offers itself as a comparison, because the
diligent goes out by it to begin his work without (Pro. 24:27; Psa. 104:23),
while the sluggard rolls himself about on his bed. The hook, the hinge, on
which the door is moved, called RYCI, from RwC, to turn, f210 has thus the name
of B�sHI.

15 The slothful has thrust his hand into the dish,
It is hard for him to bring it back to his mouth again.

Pro. 26:15. A variation of Pro. 19:24; the fut. hnFBEY�IYi there, is here
explained by hBFY�IHáLÁ HJFLiNI

16 The sluggard is wise in his own eyes,
More than seven men who give an excellent answer.

Pro. 26:16. Between slothfulness and conceit there exists no inward
necessary mutual relation. The proverb means that the sluggard as such regards
himself as wiser than seven, who all together answer well at any examination:
much labour — he thinks with himself — only injures the health, blunts men
for life and its joys, leads only to over-exertion; for the most prudent is, as a
general rule, crack-brained. Böttcher’s “maulfaule” [slow to speak] belongs to
the German style of thinking; JN�L L�� in Syr. is not he who is slow to
speak, but he who has a faltering tongue. f211

Seven is the number of manifoldness in completed unfolding (Pro. 9: 1). Me−Ñri
thinks, after Ezr. 7:14, on the council of seven of the Asiatic ruler. But seven is
a round number of plurality, v. 25, Pro. 24:16; 6:31. Regarding �JA�A, vid., at
Pro. 11:22.

A series of proverbs which recommend the love of peace, for they present
caricatures of the opposite:

17 He seizeth by the ears of a dog passing by,
Who is excited by a strife which concerns him not.

Pro. 26:17. According to the accentuation in the text, the proverb is to be
translated with Fleischer: Qualis est qui prehendit aures canis, talis est qui
forte transiens ira abripitur propter rixam alienam (eique temere se
immiscent). Since he is cautioned against unwarranted interference, the



expression �YDIbI BR��FTiMI might have been used (Pro. 14:10), according to
which the Syr. translates; but BYRI�LJA substantiates the originality of Rb�JATiMI
(vid., Pro. 14:16; 20: 2). On the other hand, the placing together, without any
connection of the two participles, is perplexing; why not Rb�JATiMIw RB��O ? For
it is certainly not meant, that falling into a passion he passes by; but that
passing by, he falls into a passion; for he stands to this object. The Targumist,
feeling this also, renders RB��O in the sense of being angry, but contrary to the
usus loq. Wherefore the conjecture of Euchel and Abramsohn commends itself,
that RB��O belongs to BLK — the figure thereby becomes more distinct. To
seize one’s own dog by the ear is not dangerous, but it is not advisable to do
this with a strange dog. Therefore RB� belongs as a necessary attribute to the
dog. The dog accidentally passing by corresponds to the strife to which one
stands in no relation (�L�JLO BYRI, vid., regarding the Makkeph, Baer’s
Genesis, p. 85, not. 9). Whoever is excited to passion about a strife that does
not belong to him, is like one who lays hold by the ears (the LXX arbitrarily:
by the tail) of a dog that is passing by — to the one or to the other it happens
right when he brings evil upon himself thereby.

Pro. 26:18, 19. These verses form a tetrastich:

18 As a man who casteth brands,
And arrows, and death;

19 So is the man who deceiveth his neighbour,
And saith: I only make sport.

The old translations of HLHLTM are very diverse. Aquila has rendered it by
kakohqizoÂmenoj; Symmachus: peirwÂmenoi; the Syr.: the vainglorious; the
Targ.: TXÁtÁMI (from TXÁNi), a successor (spiritually); Jerome: noxius (injurious;
for which Luther: secret). There is thus no traditional translation. Kimchi
explains the word by �GT�H (Venet. eÏcestwÂj); Aben Ezra by H�T�H (from
H��), to behave thoughtlessly, foolishly; but both erroneously, confounding
with it hLÁT�WA, Gen. 47:13, which is formed from HHFLF and not from hHALF, and
is related to HJFLF, according to which HLHLTM would designate him who
exerts himself (Rashi, �GYTMH), or who is worn out (Saadia: who does not
know what to do, and in weariness passes his time). The root hHALF (hLÁ,
whence the reflex form hAL�HiLÁTiHI, like hAM�HiMÁTiHI, from hHAMF, hMÁ) leads to
another primary idea. The root hLÁ presents in (Arab.) aÑliha (vid., Fleischer in
the Comm. zur Genesis, p. 57), waliha, and taliha, formed from the 8th form of
this verb (Aittalah), the fundamental meaning of internal and external unrest;
these verbs are used of the effect of fear (shrinking back from fear), and,



generally, the want of self-command; the Syr. otlahlah, to be terrified,
obstupescere, confirms this primary conception, connecting itself with the R.
hL. Accordingly, he who shoots every possible death-bringing arrow, is
thought of as one who is beside himself, one who is of confused mind, in
which sense the passive forms of (Arab.) aÑlah and talah are actually used.
Schultens’ reference to (Arab.) laÑh micare, according to which HLHLTMK
must mean sicut ludicram micationem exercens (Böttcher: one who exerts
himself; Malbim: one who scoffs, from LT�H�), is to be rejected, because
HLHLTM must be the direct opposite of QX�VAMi; and Ewald’s comparison of
(Arab.) waÑh and akhkh, to be entangled, distorted, laÑh, to be veiled, confounds
together heterogeneous words. Regarding �YqIZI (from QNAZF), burning arrows,
vid., under Isa. 50:11. Death stands third, not as comprehensive (that which is
deadly of every kind), but as a climax (yea, even death itself). The �k� of the
principal sentence, correlate to ki of the contiguous clause, has the Makkeph in
our editions; but the laws of the metrical Makkeph require �YJI �k� (with
Munach), as it occurs e.g., in Cod. 1294. A man who gives vent to his malice
against his neighbour, and then says: seest thou not that... (JLOHá, like Arab.
aÑlaÑ), i.e., I am only jesting, I have only a joke with thee: he exhibits himself as
being mad, who in blind rage scatters about him deadly arrows.

There now follow proverbs regarding the nirgaÑn, the slanderer (vid., regarding
the formation and import of this word at 26:28):

20 Where the wood faileth, the fire goeth out;
And where no tale-bearer, discord cometh to silence.

Pro. 26:20. Wood, as material for building or for burning, is called, with the
plur. of its product, �YCI��. Since SPEJE is the absolute end of a thing, and thus
expresses its no longer existing, so it was more appropriate to wood (Fleischer:
consumtis lignis) than to the tale-bearer, of whom the proverb says the same
thing as Pro. 22:10 says of the mocker.

21 Black coal to burning coal, and wood to fire;
And a contentious man to stir up strife.

Pro. 26:21. The Venet. translates �XFpE by karbwÂn, and TLEXEgA by aÏÂnqrac; the
former (from �XÁpF, Arab. fahåuma, to be deep black) is coal in itself; the latter
(from LXÁgF, jaham, to set on fire, and intrans. to burn), coal in a glowing state
(e.g., Pro. 25:22; Eze. 1:13). Black coal is suited to glowing coal, to nourish it;
and wood to the fire, to sustain it; and a contentious man is suited for and
serves this purpose, to kindle up strife. RRÁXF signifies to be hot, and the Pilpel



RX�RiXI, to heat, i.e., to make hot or hotter. The three — coal, wood, and the
contentious man — are alike, in that they are a means to an end.

22 The words of the tale-bearer are like dainty morsels;
And they glide down into the innermost parts.

Pro. 26:22. A repetition of Pro. 18: 8.

The proverbs next following treat of a cognate theme, hypocrisy (the art of
dissembling), which, under a shining [gleissen] exterior, f212 conceals hatred
and destruction:

23 Dross of silver spread over an earthen vessel —
Lips glowing with love and a base heart.

Pro. 26:23. Dross of silver is the so-called glätte (French, litharge), a
combination of lead and oxygen, which, in the old process of producing silver,
was separated (Luther: silberschaum, i.e., the silver litharge; Lat. spuma
argenti, having the appearance of foam). It is still used to glaze over potter’s
ware, which here (Greek, keÂramoj) is briefly called VREXE for VREXE YLIki ; for
the vessel is better in appearance than the mere potsherd. The glossing of the
earthenware is called VRX�LJA HpFCI, which is applicable to any kind of
covering (HpFCI, R. �C, to spread or lay out broad) of a less costly material
with that which is more precious. 23a contains the figure, and 23b its
subscription: �RF BL�Wi �YQILidO �YITAPFVi. Thus, with the taking away of the
Makkeph after Codd., to be punctuated: burning lips, and therewith a base
heart; burning, that is, with the fire of love (Me−Ñri, Q�XH �J), while yet the
assurances of friendship, sealed by ardent kisses, serve only to mask a far
different heart. The LXX translate �YQLD [burning] by leiÌa, and thus have
read �YQLX [smooth], which Hitzig without reason prefers; burning lips
(Jerome, incorrectly: tumentia; Luther, after Deu. 32:33, TMX: Gifftiger mund
= a poisonous mouth) are just flattering, and at the same time hypocritical f213

lips. Regarding �YTPV as masc., vid., p. 85; �R BL means, at Pro. 25:20,
animus maestus; here, inimicus. The figure is excellent: one may regard a
vessel with the silver gloss as silver, and it is still earthen; and that also which
gives forth the silver glance is not silver, but only the refuse of silver. Both are
suitable to the comparison: the lips only glitter, the heart is false (Heidenheim).

Pro. 26:24, 25. Vv. 24 and 25 form a tetrastich.

24 With his lips the hater dissembleth,
And in his heart he museth deceit.



25 If he maketh his voice agreeable, believe him not,
For seven abominations are in his heart.

All the old translators (also the Venet. and Luther) give to RK�nFYI the meaning,
to become known; but the Niph. as well as the Hithpa. (vid., at Pro. 20:11;
Gen. 47:17) unites with this meaning also the meaning to make oneself known:
to make oneself unknown, unrecognisable = (Arab.) tanakkr, e.g., by means of
clothing, or by a changed expression of countenance. f214

The contrast demands here this latter signification: labiis suis alium se simulat
osor, intus in pectore autem reconditum habet dolum (Fleischer). This
rendering of HMFRiMI TY�IYF is more correct than Hitzig’s (“in his breast) he
prepares treachery;” for HMRM TY� is to be rendered after T�C�� TY�,
Psa. 13: 3 (vid., Hupfeld’s and also our comm. on this passage), not after
Jer. 9: 7; for one says �Y�IQi�M TY�, to place snares, BREJO TY�, to lay an
ambush, and the like, but not to place or to lay deceit. If such a dissembler
makes his voice agreeable (Piel of �NAXF only here, for the form Psa. 9:14 is, as it
is punctuated, Kal), trust not thyself to him (�YMIJåHE, with B: to put firm trust in
anything, vid., Genesis, p. 312 f215); for seven abominations, i.e., a whole host
of abominable thoughts and designs, are in his heart; he is, if one may express
it, after Mat. 12:45, possessed inwardly of seven devils. The LXX makes a
history of 24a: an enemy who, under complaints, makes all possible
allowances, but in his heart tektaiÂnetai doÂlouj. The history is only too true,
but it has no place in the text.

26 Hatred may conceal itself behind deceit:
Its wickedness shall be exposed in the assembly.

Pro. 26:26. Proverbs which begin with the fut. are rarely to be found, it is
true; yet, as we have seen, Pro. 12:26, they are sometimes to be met with in the
collection. This is one of the few that are of such a character; for that the LXX
and others translate oÎ kruÂptwn, which gives for �T�FRF a more appropriate
reference, does not require us to agree with Hitzig in reading HSEKOHA
(Pro. 12:16, 23), — the two clauses rendered fut. stand in the same syntactical
relation, as e.g., Job. 20:24. Still less can the rendering of �WJ�MB by
suniÂsthsi doÂlon, by the LXX, induce us to read with Hitzig �WEJF �R�XO,
especially since it is doubtful whether the Heb. words which floated before
those translators (the LXX) have been fallen upon. ��JªFMÁ (beginning and
ending with a formative syllable) is certainly a word of rare formation, to be
compared only to ��RdiSiMI, Jud. 3:23; but since the nearest-lying formation
JªFMÁ signifies usury (from J�FNF, to credit) (according to which Symmachus,



diaÃ lhÂmmata, to desire gain), it is obvious that the language preferred this
double formation for the meaning deceiving, illusion, or, exactly: fraud. It may
also be possible to refer it, like T�JwªMÁ (vid., under Psa. 23:18), to J�� =
HJF�F, to be confused, waste, as this is done by Parchon, Kimchi (Venet. eÏn
eÏrhmiÂaÄ), Ralbag, and others; �WJ�M, in this sense of deepest concealment,
certainly says not a little as the contrast of LHFQF [an assembly], but ��MY�IYi [a
desert] stood ready for the poet to be used in this sense; he might also have
expressed himself as Job. 30: 3; 38:27. The selection of this rare word is better
explained if it denotes the superlative of deceit, — a course of conduct
maliciously directed toward the deception of a neighbour. That is also the
impression which the word has made on Jerome (fraudulenter), the Targ.
(JTFSiRiwMbI, in grinding), Luther (to do injury), and according to which it has
already been explained, e.g., by C. B. Michaelis and Oetinger (“with
dissembled, deceitful nature”). The punctuation of HSKT, Codd. and editions
present in three different forms. Buxtorf in his Concordance (also Fürst), and
the Basel Biblia Rabbinica, have the form HsEKAti; but this is a mistake. Either
HSEkFtI (Niph.) HsEkAtI (Hithpa., with the same assimilation of the preformative
T as in Sb�kAHU, Lev. 13:55; Rp�kANI, Deu. 21: 8) is to be read; Kimchi, in his
Wörterbuch, gives HsEkAtI, which is certainly better supported. A surer contrast
of �WJ�MB and LHQB remains in our interpretation; only we translate not as
Ewald: “hatred seeks to conceal itself by hypocrisy,” but: in deceitful work.
Also we refer �T�FRF, not to �WJ�MB, but to HJFNiVI, for hatred is thought of in
connection with its personal representative. We see from 26b that hatred is
meant which not only broods over evil, but also carries it into execution. Such
hatred may conceal itself in cunningly-contrived deception, yet the wickedness
of the hater in the end comes out from behind the mask with the light of
publicity.

27 He who diggeth a pit falleth therein;
And he that rolleth up a stone, upon himself it rolleth back.

Pro. 26:27. The thought that destruction prepared for others recoils upon its
contriver, has found its expression everywhere among men in divers forms of
proverbial sayings; in the form which it here receives, 27a has its oldest
original in Psa. 7:16, whence it is repeated here and in Ecc. 10: 8, and Sir.
27:26. Regarding HREKO, vid., at Pro. 16:27. hbF here has the sense of in eam
ipsam; expressed in French, the proverb is: celui qui creuse la fosse, y
tombera; in Italian: chi cava la fossa, caderà in essa. The second line of this
proverb accords with Psa. 7:17 (vid., Hupfeld and Riehm on this passage). It is
natural to think of the rolling as a rolling upwards; cf. Sir. 27:25, oÎ baÂllwn



liÂqon eiÏj uÎÂyoj eÏpiÃ kefalhÃn auÏtouÌ baÂllei, i.e., throws it on his own head. �BEJE
LL�GOWi is to be syntactically judged of like Pro. 18:13.

28 The lying tongue hateth those whom it bruiseth;
And a flattering mouth causeth ruin.

Pro. 26:28. The LXX, Jerome, the Targ., and Syr. render WYKD JNVY in the
sense of non amat veritatem; they appear by WYKD to have thought of the
Aram. JYFKiDA, that which is pure; and thus they gain nothing else but an
undeniable plain thought. Many Jewish interpreters gloss: WYXYKWM, also after
the Aram.: WYkFdA = WYkFDAMi; but the Aram. Yk�dA does not mean pure in the sense
of being right, therefore Elia Wilna understands him who desires to justify
himself, and this violent derivation from the Aram. thus does not lead to the
end. Luther, translating: “a false tongue hates those who punish it,” explains,
as also Gesenius, conterentes = castigantes ipsam; but ¥dA signifies, according
to the usage of the language before us, “bruised” (vid., Psa. 9:10), not:
bruising; and the thought that the liar hates him who listens to him, leads ad
absurdum; but that he does not love him who bruises (punishes) him, is self-
evident. Kimchi sees in WYkFdA another form of JkFdA; and Me−Ñri, Jona Gerundi
in his ethical work (HBW�T YR�� = The gates of Repentance), and others,
accordingly render WYKD in the sense of WNF�F (WYNF�F): the lying tongue hates —
as Löwenstein translates — the humble [pious]; also that for WYkFDA, by the
omission of W, YkFDA = YkFZA may be read, is supposable; but this does not
harmonize with the second half of the proverb, according to which RQE�E ���Li
must be the subject, and WYKD JNVY must express some kind of evil which
proceeds from such a tongue. Ewald: “the lying tongue hates its master
(WYNFDOJá),” but that is not in accordance with the Heb. style; the word in that
case should have been WYLF�FBi. Hitzig countenances this WYNDJ, with the remark
that the tongue is here personified; but personified, the tongue certainly means
him who has it (Psa. 120: 3). Böttcher’s conjecture �YKiDF Jn��AYi, “confounds
their talk,” is certainly a curiosity. Spoken of the sea, those words would mean,
“it changes its surge.” But is it then at all necessary to uncover first the
meaning of 28a? Rashi, Arama, and others refer WYkFdA to �YkIdA = �YJIkFDiNI
(�YkIDUMi). Thus also perhaps the Venet., which translates touÃj eÏpitrimmouÃj
(not: eÏpitetrimmeÂnouj) auÏthÌj. C. B. Michaelis: Lingua falsitatis odio habet
contritos suos, h. e. eos quos falsitate ac mendacio laedit contritosque facit.
Hitzig objects that it is more correct to say: conterit perosos sibi. And certainly
this lay nearer, on which account Fleischer remarks: in 28a there is to be
supposed a poetic transposition of the ideas (Hypallage): homo qui lingua ad



calumnias abutitur conterit eos quos odit. The poet makes JNVY the main
conception, because it does not come to him so readily to say that the lying
tongue bruises those against whom it is directed, as that it is hatred, which is
active in this. To say this was by no means superfluous. There are men who
find pleasure in repeating and magnifying scandalously that which is
depreciatory and disadvantageous to their neighbour unsubstantiated, without
being at all conscious of any particular ill-will or personal enmity against him;
but this proverb says that such untruthful tongue-thrashing proceeds always
from a transgression of the commandment, “Thou shalt not hate thy brother,”
Lev. 19:17, and not merely from the want of love, but from a state of mind
which is the direct opposite of love (vid., Pro. 10:18). Ewald finds it
incongruous that 28a speaks of that which others have to suffer from the lying
tongue, whereas the whole connection of this proverb requires that the tongue
should here be regarded as bringing ruin upon its owner himself. But of the
destruction which the wicked tongue prepares for others many proverbs also
speak, e.g., Pro. 12:13, cf. Pro. 17: 4, TwOHA �W�L ; and 28b does not mention
that the smooth tongue (written QLFXF�HPEw with Makkeph) brings injury upon
itself (an idea which must be otherwise expressed; cf. Pro. 14:32), but that it
brings injury and ruin on those who have pleasure in its flatteries (T�QLFXá,
Psa. 12: 3; Isa. 30:10), and are befooled thereby: os blandiloquum (blanditiis
dolum tegens) ad casum impellit, sc. alios (Fleischer).

CHAPTER 27

In the group 1-6 of this chapter every two proverbs form a pair. The first pair is
directed against unseemly boasting:

1 Boast not thyself of to-morrow,
For thou knowest not what a day bringeth forth.

Pro. 27: 1. The B of ��YbI is like, e.g., that in Pro. 25:14, the B of the ground
of boasting. One boasts of to-morrow when he boasts of that which he will
then do and experience. This boasting is foolish and presumptuous
(Luk. 12:20), for the future is God’s; not a moment of the future is in our own
power, we know not what a day, this present day or to-morrow (Jam. 4:13),
will bring forth, i.e., (cf. Zep. 2: 2) will disclose, and cannot therefore order
anything beforehand regarding it. Instead of �DFT��JLO (with Kametz and
Mugrash), �DAT�JL (thus e.g., the Cod. Jaman) is to be written; the Masora
knows nothing of that pausal form. And instead of ��Y DLEy��HMÁ, we write ��Y
DLEy� HMÁ with Zinnorith. DLEY� before ��Y has the tone thrown back on the
penult., and consequently a shortened ult.; the Masora reckons this word
among the twenty-five words with only one Tsere.



2 Let another praise thee, and not thine own mouth;
A stranger, and not thine own lips.

Pro. 27: 2. The negative JLO is with ¦YPi, as in (Arab.) ghyra fyk, bound into
one compact idea: that which is not thine own mouth (Fleischer), “not thine
own lips,” on the other hand, is not to be interpreted as corresponding to it, like
TWEMF�LJÁ, Pro. 12:28; since after the prohibitive LJÁ, ¦wLLáHAYi [praise thee]
easily supplies itself. RZF is properly the stranger, as having come from a
distance, and YRIKiNF he who comes from an unknown country, and is himself
unknown (vid., under Pro. 26:24); the idea of both words, however, passes
from advena and alienigena to alius. There is certainly in rare cases a praising
of oneself, which is authorized because it is demanded (2Co. 11:18), which,
because it is offered strongly against one’s will, will be measured by truth
(Pro. 10:13); but in general it is improper to applaud oneself, because it is a
vain looking at oneself in a glass; it is indecent, because it places others in the
shade; imprudent, because it is of no use to us, but only injures, for propria
laus sordet, and as Stobäus says, ouÏdeÃn ouÎÂtwj aÏÂkousma fortikoÃn wÎj oÎ kaq�
auÎtouÌ eÏÂpainoj. Compare the German proverb, “Eigenlob stinkt, Freundes Lob
hinkt, fremdes Lob klingt” [= self-praise stinks, a friend’s praise is lame, a
stranger’s praise sounds].

Pro. 27: 3. The second pair of proverbs designates two kinds of violent
passion as unbearable:

3 The heaviness of a stone, the weight of sand —
A fool’s wrath is heavier than both.

We do not translate: Gravis est petra et onerosa arena, so that the substantives
stand for strengthening the idea, instead of the corresponding adjective
(Fleischer, as the LXX, Jerome, Syr., Targum); the two pairs of words stand,
as 4a, in genit. relation (cf. on the contrary, Pro. 31:30), and it is as if the poet
said: represent to thyself the heaviness of a stone and the weight of sand, and
thou shalt find that the wrath of a fool compared thereto is still heavier, viz.,
for him who has to bear it; thus heavier, not for the fool himself (Hitzig,
Zöckler, Dächsel), but for others against whom his anger goes forth. A Jewish
proverb (vid., Tendlau, No. 901) says, that one knows a man by his wine-glass
(SWK), his purse (SYK), and his anger (S�K), viz., how he deports himself in
the tumult; and another says that one reads what is in a man WS�K �WYB, when
he is in an ill-humour. Thus also S�K is to be here understood: the fool in a
state of angry, wrathful excitement is so far not master of himself that the
worst is to be feared; he sulks and shows hatred, and rages without being
appeased; no one can calculate what he may attempt, his behaviour is



unendurable. Sand, L�X, f216 as it appears, as to the number of its grains
innumerable, so as to its mass (in weight) immeasurable, Job. 6: 3; Sir. 22:13.
L�EN� the Venet. translates, with strict regard to the etymology, by aÎÂrma.

4 The madness of anger, and the overflowing of wrath —
And before jealousy who keeps his place!

Pro. 27: 4. Here also the two pairs of words 4a stand in connection;
TwyRIZiKiJÁ (for which the Cod. Jaman has incorrectly TWYZFKJ) is the connecting
form; vid., regarding YRIZFKiJÁ, Pro. 5: 9. Let one imagine the blind, relentless
rage of extreme excitement and irritation, a boiling over of anger like a water-
flood, which bears everything down along with it — these paroxysms of wrath
do not usually continue long, and it is possible to appease them; but jealousy is
a passion that not only rages, but reckons calmly; it incessantly ferments
through the mind, and when it breaks forth, he perishes irretrievably who is its
object. Fleischer generalizes this idea: “enmity proceeding from hatred, envy,
or jealousy, it is difficult or altogether impossible to withstand, since it puts
into operation all means, both secretly and openly, to injure the enemy.” But
after Pro. 6:34 f., cf. Son. 8: 8, there is particularly meant the passion of
scorned, mortified, deceived love, viz., in the relation of husband and wife.

Pro. 27: 5. The third pair of proverbs passes over from this special love
between husband and wife to that subsisting between friends:

5 Better is open accusation
Than secret love.

An integral distich; HBFHáJÁM� has Munach, and instead of the second Metheg
Tarcha, after Thorath Emeth, p. 11. Zöckler, with Hitzig, incorrectly: better
than love which, from false indulgence, keeps concealed from his neighbour
his faults, when he ought to tell him of them. That would require the phrase
TREtESiMÁ HBHJ, not TREtESUMi. Dächsel, in order to accommodate the text to this
meaning, remarks: concealed censure is concealed love; but it is much rather
the neglected duty of love, — love without mutual discipline is weak, faint-
hearted, and, if it is not too blind to remark in a friend what is worthy of blame,
is altogether too forbearing, and essentially without conscience; but it is not
“hidden and concealed love.” The meaning of the proverb is different: it is
better to be courageously and sternly corrected — on account of some fault
committed — by any one, whether he be a foe or a friend, than to be the object
of a love which may exist indeed in the heart, but which fails to make itself
manifest in outward act. There are men who continually assure us of the reality
and depth of their friendship; but when it is necessary for them to prove their
love to be self-denying and generous, they are like a torrent which is dry when



one expects to drink water from it (Job. 6:15). Such “secret” love, or, since the
word is not TRETfSiNI, but TRETfSUMi, love confined to the heart alone, is like a fire
which, when it burns secretly, neither lightens nor warms; and before such a
friend, any one who frankly and freely tells the truth has by far the preference,
for although he may pain us, yet he does us good; while the former deceives
us, for he leaves us in the lurch when it is necessary to love us, not merely in
word and with the tongue, but in deed and in truth (1Jo. 3:18). Rightly
Fleischer: Praestat correptio aperta amicitiae tectae, i.e., nulla re probatae.

6 Faithful are the wounds of a friend,
And overloaded [plentiful] the kisses of an enemy.

Pro. 27: 6. The contrast to �YNIMFJåNE, true, i.e., honourable and good (with the
transference of the character of the person to his act), would be fraudulenta
(Jerome), or TWKPHN, i.e., false (Ralbag); Ewald seeks this idea from RT�, to
stumble, make a false step; f217

Hitzig, from RT� = (Arab.) dadhr, whence daÑdhir, perfidus, to gain from; but

(1) the comparison does not lie near, since usually the Arab. t¯ corresponds to
the Heb. �, and the Arab. dÜ to the Heb. Z;

(2) the Heb. RT� has already three meanings, and it is not advisable to load it
with yet another meaning assumed for this passage, and elsewhere not found.
The three meanings are the following: (a) to smoke, Aram. R�A�á, whence
RTF�F, vapour, Eze. 8:11, according to which the Venet., with Kimchi’s and
Parchon’s Lex., translates: the kisses of an enemy sunwmiÂxlwntai, i.e., are fog;
(b) to sacrifice, to worship, Arab. atar; according to which Aquila: iÎketikaÂ (as,
with Grabe, it is probably to be read for eÎkouÂsia of the LXX); and agreeably to
the Niph., but too artificially, Arama: obtained by entreaties = constrained; (c)
to heap up, whence Hiph. RYTI�åHE, Eze. 35:13, cf. Jer. 33: 6, according to
which Rashi, Me−Ñri, Gesenius, Fleischer, Bertheau, and most explain, cogn.
with R�A�F, whose Aram. form is RTA�á, for R�E�O is properly a heap of goods or
treasures. f218

This third meaning gives to the kisses of an enemy a natural adjective: they are
too abundant, so much the more plentiful to veil over the hatred, like the kisses
by means of which Judas betrayed his Lord, not merely denoted by fileiÌn, but
by katafileiÌn, Mat. 26:49. This, then, is the contrast, that the strokes inflicted
by one who truly loves us, although they tear into our flesh (�CÁpE, from �CÁpF,
to split, to tear open), yet are faithful (cf. Psa. 141: 5); on the contrary, the



enemy covers over with kisses him to whom he wishes all evil. Thus also
TWRT�N forms an indirect contrast to �YNMJN.

In 7-10 there is also visible a weaving of the external with the internal. First,
there are two proverbs, in each of which there is repeated a word terminating
with N.

7 A satisfied soul treadeth honeycomb under foot;
And a hungry soul — everything bitter is (to it) sweet.

Pro. 27: 7. It is unnecessary to read ZwBTf (Hitzig); SwBTf is stronger; “to
tread with the feet” is the extreme degree of scornful despite. That satiety and
hunger are applicable to the soul, vid., under Pro. 10: 3. In 7b, the adverb hLF,
relative to the nomin. absol., like Pro. 28: 7, but not Pro. 13:18. “Hunger is the
best cook,” according to a German proverb; the Hebrew proverb is so formed
that it is easily transferred to the sphere of the soul. Let the man whom God
has richly satisfied with good things guard himself against ingratitude towards
the Giver, and against an undervaluing of the gifts received; and if they are
spiritual blessings, let him guard himself against self-satisfaction and self-
contentment, which is, in truth, the worst poverty, Rev. 3:17; for life without
God is a constant hunger and thirst. There is in worldly things, even the most
pleasing, a dissatisfaction felt, and a dissatisfaction awakening disgust; and in
spiritual life, a satiety which supposes itself to be full of life, but which is
nothing else than the decay of life, than the changing of life into death.

8 As a bird that wandereth from her nest,
So is a man that wandereth from his home.

Pro. 27: 8. It is not a flying out that is meant, from which at any moment a
return is possible, but an unwilling taking to flight (LXX 8b: oÎÂtan aÏpocenwqhÌÄ;
Venet.: planouÂmenon... planouÂmenoj); for DD��N ���, Isa. 16: 2, cf. Jer. 4:25,
birds that have been frightened; and DD�NO, Pro. 21:15 f., designates the fugitive;
cf. DNFWF �NF, Gen. 4:14, and above, Pro. 26: 2, where DwN designates aimless
roving about. Otherwise Fleischer: “warning against unnecessary roaming
about, in journeyings and wanderings far from home: as a bird far from its nest
is easily wounded, caught, or killed, so, on such excursions, one easily comes
to injury and want. One may think of a journey in the East. The Arabs say, in
one of their proverbs: aÑlsafar kåatÿat man aÑlklyym (= journeying is a part of the
pains of hell).” But DDN here is not to be understood in the sense of a libere
vagari. Rightly C. B. Michaelis: qui vagatur extorris et exul a loco suo sc.
natali vel habitationis ordinariae. This proverb mediately recommends the
love of one’s fatherland, i.e., “love to the land in which our father has his
home; on which our paternal mansion stands; in which we have spent the years



of our childhood, so significant a part of one’s whole life; from which we have
derived our bodily and intellectual nourishment; and in which home we
recognise bone of our bone and flesh of our flesh.” f219

But next it says, that to be in a strange land must be an unhappiness, because a
man never feels better than at home, as the bird in its nest. We say: Heimat
[home] — this beautiful word becomes the German language, which has also
coined the expressive idea of Heimweh [longing for home]; the Heb. uses, to
express the idea of home, the word YMWQM; and of fatherland, the word YCRJ
or YTMDJ. The Heb. TwB�i corresponds f220 to the German Elend, but =
Ellend, elilenti, of another land, strange.

The two following proverbs have in common the catchword JAR�, and treat of
the value of friendship: —

9 Oil and frankincense rejoice the heart;
And the sweet discourse of a friend from a counselling of soul.

Pro. 27: 9. Regarding the perfuming with dry aromas, and sprinkling with
liquid aromas, as a mark of honour towards guests, and as a means of
promoting joyful social fellowship, vid., at Pro. 7:16 f., 21:17. The pred. XmAVAYi
comprehends frankincense or oil as the two sides of one and the same thing;
the LXX introduces, from Psa. 104:15, also wine. It also reads H�R QTMW as
one word, H�FRiQFTiMIw: katarÏrÎhÂgnutai deÃ uÎpoÃ sumptwmaÂtwn yuxhÂ, which
Hitzig regards as original; for he translates, understanding TCO��M� after
Psa. 13: 3, “but the soul is torn by cares.” But why H�RQTM, this Hithpa.
without example, for H�FRiQiNI? and now connected with �MI in the sense of uÎpoÂ!
And what does one gain by this Alexandrian wisdom [of the LXX] — a
contrast to 9a which is altogether incongruous? Döderlein’s rendering accords
far better with 9a: “but the sweetness of a friend surpasses fragrant wood.” But
although this rendering of the word [HCF��] by “fragrant wood” is found in
Gesen. Lex., from one edition to another, yet it must be rejected; for the word
signifies wood as the contents of trees, the word for aromatic wood must be
�YCI��; and if the poet had not intentionally aimed at dubiety, he ought to have
written �VEBO YC��á, since �PN, which the exception of Isa. 3:20, where it is
beyond doubt, nowhere means fragrance. If we read TC� and �PN together,
then we may suppose that the latter designates the soul, as at Psa. 13: 3; and
the former, counsel (from the verb �JAYF). But to what does the suffix of wH��R�
refer? One may almost conjecture that the words originally were wH��R� TCÁ�áM�
�PENE QTEMEw, and the sweetness of the soul (i.e., a sweet relish for it, cf. v. 7 and
16:24) consists in the counsel of a friend, according to which Jerome



translates: et bonis amici conciliis anima dulcoratur. By this transposition
WH�R refers back to �PN; for is nephesh denote a person or a living being, it
can be construed ad sensum as masc., e.g., Num. 31:28. But the words may
remain in the order in which they are transmitted to us. It is possible that wH��R�
is (Böttcher refers to Job. 12: 4) of the same meaning as JAR�HF (the friend of
one = the friend), as �lkU denotes directly the whole; �YCiXE, the half; �t�I, the
right time. Recognising this, Cocceius, Umbreit, Stier, and Zöckler explain:
sweetness, i.e., the sweet encouragement (QTEME, in the sense of “sweetness
[grace] of the lips,” 16:21) of a friend, is better than one’s own counsel, than
prudence seeking to help oneself, and trusting merely to one’s own resources;
thus also Rashi: better than what one’s own soul advises him. But

(1) �PN cannot mean one’s own person (oneself) in contrast to another
person; and
(2) this does not supply a correct antithesis to 9a. Thus �M will not
express the preference, but the origin.

Accordingly Ewald, e.g., explains: the sweetness of a friend whom one has
proceedeth from the counsel of soul, i.e., from such counsel as is drawn from a
deep, full soul. But no proof can be brought from the usage of the language
that �PN�TC� can be so meant; these words, after the analogy of �PN T�D,
Pro. 19: 2, mean ability to give counsel as a quality of the soul (Pro. 8:14;
Job. 12:13), i.e., its ability to advise. Accordingly, with Bertheau, we explain
BL�XMVY as the common predicate for 9a and 9b: ointment and perfume
rejoice the heart, and (The Syr., Targ., well: even so) the sweet exhortation of a
friend, from a soul capable of rendering counsel; also, this and this, more than
that fragrance. This proverb is formed in the same way as Pro. 26: 9, 14. In this
explanation WH�R is well referred back to BL: and (more than) the sweet
advice of his friend. But not so that WH�R is equivalent to Bl�HA JAR�, for one
does not thus speak; but the construction is as when we say, in the German
language: Nichts thut einem Herzen woler als wenn sein Freund es mitfühlend
tröstet [nothing does more good to a heart than when a friend sympathizingly
comforts it]; or: Zage nicht, tief betrübtes Herz! Dein Freund lebt und wird dir
bald sich zeigen [Be not dismayed, deeply-troubled heart! thy friend lives, and
will soon show himself to thee]. In such cases the word “Herz” [heart] does
not designate a distinct part of the person, but, synecdochically, it denotes the
whole person.

Pro. 27:10. Another proverb, consisting of three lines, in commendation of
friendship:



Thine own friend and the friend of thy father forsake not,
And into thy brother’s house go not in the day of thy misfortune —

Better is a near neighbour than a far-off brother.

In our editions ¦�áR� is incorrectly appointed with Pasek after it, so that the
accent is Asla Legarmeh; the Pasek is, after the example of older editions, with
Norzi, to be cancelled, so that only the conjunctive Asla remains; “thine own
and the friend of thy father” denotes the family friend, like some family
heirloom, descending from father to son. Such an old tried friend one must
certainly not give up. The Ker−Ñ changes the second H�RW into JAR�Wi, but H�ER�Wi
(which, after the Masora in st. constr., retains its segol, Ewald, § 211e) is also
admissible, for a form of comparison (Hitzig) this H�ER� is not, but the fuller
form of the abbreviated JAR�, from H�FRF, to take care of, to tend, to pasture —
an infinitive formation (= Yi�iRI) like the Arab. cogn. raÑÿin a participial. Such a
proved friend one ought certainly not to give up, and in the time of heavy trial
(vid., regarding DYJ�, Pro. 1:26) one should go to him and not to a brother’s
house — it is by this supposed that, as Pro. 18:24 says, there is a degree of
friendship (cf. Pro. 17:17) which in regard to attachment stands above that of
mere fraternal relationship, and it is true; blood-relationship, viewed in itself,
stands as a relationship of affection on natural grounds below friendship,
which is a relationship of life on moral grounds. But does blood-relationship
exclude friendship of soul? cannot my brother be at the same time my heart-
friend? and is not friendship all the firmer when it has at the same time its
roots in the spirit and in natural grounds? The poet seems to have said this, for
in 10c, probably a popular saying (cf. “Besser Nachbar an der Wand als
Bruder über Land” [Better a neighbour by one’s side than a brother abroad]),
he gives to his advice a foundation, and at the same time a limitation which
modifies its ruggedness. But Dächsel places (like Schultens) in B�RQF and
Q�XRF meanings which the words do not contain, for he interprets them of
inward nearness and remoteness; and Zöckler reads between the lines, for he
remarks, a “near neighbour” is one who is near to the oppressed to counsel and
help them, and a “distant brother” is one who with an unamiable disposition
remains far from the oppressed. The state of the matter is simple. If one has a
tried friend in neighbourly nearness, so in the time of distress, when he needs
consolation and help, he must go to this friend, and not first to the house of a
brother dwelling at a distance, for the former certainly does for us what the
latter probably may and probably may not do for us.

Pro. 27:11. This proverb has, in common with the preceding tristich, the
form of an address:



Become wise, my son, and make my heart rejoice,
That I may give an answer to my accusers.

Better than “be wise” (Luther), we translate “become wise” (LXX sofoÃj
giÂnou); for he who is addressed might indeed be wise, though not at present so,
so that his father is made to listen to such deeply wounding words as these,
“Cursed be he who begat, and who educated this man” (Malbim). The
cohortative clause 11b (cf. Psa. 119:42) has the force of a clause with a
purpose (Gesen. § 128: 1): ut habeam quod iis qui me convicientur regerere
possim; it does not occur anywhere in the Hezekiah collection except here.

Pro. 27:12. �WR� appears to lean on �KX.

The prudent man seeth the misfortune, hideth himself;
The simple pass on, suffer injury.

= 22: 3, where �YYITFPiw for �YIJTFpi, RTfSiNIWi for RTfSiNI, and w�NF�åNEWi for w�NF�åNE;
the three asyndeta make the proverb clumsy, as if it counted out its seven
words separately to the hearer. Ewald, § 349a, calls it a “Steinschrift” [an
inscription on a stone]. The perfects united in pairs with, and yet more without,
Vav, express the coincidence f221 as to time.

Pro. 27:13. �WR� alliterates with BR�.

Take from him the garment, for he hath become surety for another,
And for the sake of a strange matter put him under bonds.

= Pro. 20:16, vid., there. HyFRIKiNF we interpret neut. (LXX taÃ aÏlloÂtria; Jerome,
pro alienis), although certainly the case occurs that one becomes surety for a
strange woman (Aquila, Theodotion, periÃ ceÂnhj), by whose enticements and
flatteries he is taken, and who afterwards leaves him in the lurch with the debts
for which he had become security, to show her costly favour to another.

Pro. 27:14. This proverb, passing over the three immediately intervening,
connects itself with vv. 9 and 10. It is directed against cringing, noisy
complimenting:

He who blesseth his neighbour with a loud voice,
rising early in the morning,

It is reckoned as a curse to him.

The first line is intentionally very heavy, in order to portray the empressement
of the maker of compliments: he calls out to another his good wishes with a
loud voice, so as to make the impression of deep veneration, of deeply felt
thankfulness, but in reality to gain favour thereby, and to commend himself to



greater acts of kindness; he sets himself to meet him, having risen up (�Yk��iHA,
adverbial inf. abs.; cf. Jer. 44: 4 with Pro. 25: 4) early in the morning, to offer
his captatio benevolentiae as speedily as possible; but this salutation of good
wishes, the affected zeal in presenting which is a sign of a selfish, calculating,
servile soul, is reckoned to him as HLFLFQi, viz., before God and every one who
can judge correctly of human nature, also before him who is complimented in
so ostentatious and troublesome a manner, the true design of which is thus
seen. Others understand the proverb after the example of Berachoth 14a, that
one ought to salute no one till he has said his morning’s prayer, because
honour is due before all to God (the Book of Wisdom, 10:28); and others after
Erachin 16a, according to which one is meant who was invited as a guest of a
generous lord, and was liberally entertained, and who now on the public streets
blesses him, i.e., praises him for his nobility of mind — such blessing is a
curse to him whom it concerns, because this trumpeting of his praise brings
upon him a troublesome, importunate crowd. But plainly the particularity of
`WGW L�QbI lays the chief emphasis on the servility manifested; and one calls to
mind the case of the clients besieging the doors of their patrons, those clientes
matutini, each of whom sought to be the first in the salutatio of his
distinguished wealthy patron.

Pro. 27:15. This proverb passes from the complimentarius to its opposite, a
shrewish wife:

A continual dropping in a rainy day
And a contentious woman are alike.

Thus we have already translated (p. 8), where, when treating of the manifold
forms of parabolic proverbs, we began with this least poetic, but at the same
time remarked that vv. 15 and 16 are connected, forming a tetrastich, which is
certainly the case according to the text here lying before us. In verse 15,
19:13b is expanded into a distich, and made a complete verse. Regarding
DRI�� �LEdE, vid., the explanation there given. The noun RYRIGiSA, which the Syr.
translates by magyaÝÿ, but the Targumist retains, because it is in common use in
the post-bibl. Heb. (Bereschith rabba, c. 1) and the Jewish Aramaic, signifies
violent rain, after the Jewish interpreters, because then the people remain shut
up in their houses; more correctly, perhaps, from the unbroken continuousness
and thickness (cf. the Arab. insajara, to go behind each other in close column)
with which the rain pours down. Regarding �YNI�DMi, Ker−Ñ �YNIYFDiMI, vid., 6:14;
the genit. connection of `M T�EJ� we have already at Pro. 21: 9. The form
HWFTf�iNI is doubtful. If accented, with Löwenstein and others, as Milra, then we
would have a Nithkatal before us, as at Num. 1:47, or a Hothkatal — a passive
form of the Kal, the existence of which, however, is not fully established.



Rather this word is to be regarded as HwFtÁ�iNI (Nithpa. as Deu. 21: 8;
Eze. 23:48) without the dagesh, and lengthened; the form of the word HWFtÁ�iNI,
as found in the Cod. Jaman., aims at this. But the form HWFTf�iNI is better
established, e.g., by Cod. 1294, as Milel. Kimchi, Michlol 131a (cf. Ewald, §
132c), regards it as a form without the dagesh, made up the Niph. and Hithpa.,
leaving the penultima toning unexplained. Bertheau regards it as a voluntative:
let us compare (as H�FTf�iNI, Isa. 41:23); but as he himself says, the reflexive
form does not accord with this sense. Hitzig has adopted the right explanation
(cf. Olshausen, § 275, and Böttcher, § 1072, who, however, registers it at
random as an Ephraimitism). HWFTf�iNI is a Niphal, with a transposition of
consonants for HTFWF�iNI, since HTFWi�iNI passes over into HWFti�iNI. Such is now the
genus in the arrangement; the Milra form would be as masc. syntactically
inaccurate. “The finite following the subjects is regulated by the gender and
number of that which is next before it, as at 2Sa. 3:22; 20:20; Psa. 55: 6;
Job. 19:15” (Hitzig).

Pro. 27:16. This verse stands in close connection with the preceding, for it
speaks of the contentious woman:

He that restraineth her restraineth the wind,
And oil meeteth his right hand.

The connection of the plur. subject HFYNEPiCO = quicunque eam cohibet, with a
sing. predicate, is not to be disputed (vid., Pro. 3:18 and Pro. 28:16, Cheth−Ñb);
but can �PC gain from the meaning of preserving, laying up, also the meanings
of keeping, of confining, and shutting up? — for these meanings we have JLFkF
and RCÁ�F (cf. RRÁCF, Pro. 30: 4). In 16b it lies nearer to see in �NYMIYi the object of
the clause (oil meeteth his right hand) than the subject (his right hand meeteth
oil), for the gender of �YMY directs to DYF (e.g., Eze. 15: 6b; cf. 6a, where YRIdFJiNE
is as to gender indifferent): it is fem., while on the contrary �ME�E is generally
masc. (cf. Son. 1: 3). There is no reason for regarding WNYMY as an adverbial
accus. (he meets oil with his right hand), or, with Hitzig, as a second subject
(he meets oil, his right hand); the latter, in the order of the words lying before
us, is not at all possible. We suppose that JRFQiYI, as at Gen. 49: 1, is equivalent
to HREQiYI (Ewald, § 116c), for the explanation oleum dexterae ejus praeconem
agit (Cocceius, Schultens) does not explain, but only darkens: and oleum
dexteraÑ suaÑ legit, i.e., colligit (Fleischer), is based on an untenable use of the
word. As one may say of person to person, ¦RiQF, occurrit tibi, Num. 25:18, so
also JRFQiYI (HREQiYI), of a thing that meets a man or one of his members; and if
we compare TJRÁQiLI and YRIQi, then for 16b the meaning is possible: oil meets



his right hand; the quarrelsome woman is like oil that cannot be held in the
hand, which struggles against that which holds it, for it always glides out of the
hand. Thus also Luther: “and seeks to hold oil with his hand,” as if he read
�MFQiYI. In fact, this word was more commonly used as the expression of
untenableness than the colourless and singular word JRQY, which, besides, is
so ambiguous, that none of the old translators has thought on any other JRQ
than that which signifies “to call,” “to name.” The Jewish interpreters also
adhere to this nearest lying JRQ, and, moreover, explain, as the Syr., Targ.,
Aquila, Symmachus, Jerome, and the Venet., WNYMY �MV, according to the
accentuation as genit. connected, e.g., Rashi: he calls for oil to his right hand,
viz., as the means of purification from leprosy, Lev. 8:14 [14:16]; and Aben
Ezra: even when he calls for oil to his right hand, i.e., would move them to
silence with the precious anointing oil. Perhaps v. 16 was originally an
independent proverb as follows:

 XWR �PC �WH YNPC
JRQY WNYMY �M§W

He who layeth up riches in store layeth up the wind,
And he nameth them the fat of his right hand;

i.e., he sees in them that which makes his right hand fat and strong (�ME�E, as at
Psa. 109:24, opp. Zec. 11:17; cf. WYnFMÁ�iMIbI, Isa. 10:16, and regarding EÏsmouÂn,
the Phoenician god of health, at Isa. 59:10), and yet it is only the wind, i.e.,
something that is worthless and transient, which he stored up (�PACF, as at
Pro. 13:22, and in WYNFpUCiMÁ, Oba. 1: 6). ��H is used as it frequently occurs in the
Book of Proverbs, e.g., Pro. 11: 4, and the whole proverb expresses by another
figure the same as Pro. 18:11. The fact that �WPC (XWR), 25:23, and as a
contrast thereto in the compass �YMY (the south), hovered before the poet, may
not have been without its influence on the choice of the words and expression
here.

Pro. 27:17. This proverb expresses the influence arising from the intercourse
of man with man:

Iron is sharpened by iron,
And a man may sharpen the appearance of another.

When the Masora reads DXÁYF, Ewald remarks, it interprets the word as denoting
“at the same time,” and the further meaning of the proverb must then accord
therewith. Accordingly he translates: “iron together with iron! and one
together with the face of another!” But then the prep. B or �� is wanting after



the second DXY — for DXÁYA is, in spite of Ewald, § 217h, never a prep. — and
the “face,” 17b, would be a perplexing superfluity. Hitzig already replies, but
without doing homage to the traditional text-punctuation, that such a violence
to the use of language, and such a darkening of the thought, is not at all to be
accepted. He suggests four ways of interpreting DXY:

(1) the adverb DXÁYA, united, properly (taken accusat.) union;

(2) DX�YA, Psa. 86:11, imper. of the Piel DX�YI, unite;

(3) diXÁYI, Job. 3: 6, jussive of the Kal HDFXF, gaudeat; and

(4) as Kimchi, in Michlol 126a, jussive of the Kal HDFXF (= DDAXF)
acuere, after the form ZXÁTA, Mic. 4:11. �XÁyAWA, Gen. 32: 8, etc. in p. DXÁYF,
after the form ZXÁJF, Job. 23: 9. LXÁyFWA, 2Ki. 1: 2 (= JLFXåYEWA, 2Ch. 16:12).

If we take DXY with LZERibÁ, then it is à priori to be supposed that in DXY the
idea of sharpening lies; in the Arab. iron is simply called hadyda = DwDXF, that
which is sharpened, sharp; and a current Arab. proverb says: alhåadyd balhåadyd
yuflah = ferrum ferro diffinditur (vid., Freytag under the word falah). But is the
traditional text- punctuation thus understood to be rightly maintained? It may
be easily changed in conformity with the meaning, but not so that with
Böttcher we read DXFY� and DXÁY�, the fut. Kal of DDAXF: “iron sharpeneth itself on
iron, and a man sharpeneth himself over against his neighbour” — for YNP after
a verb to be understood actively, has to be regarded as the object — but since
DXÁYF is changed into DXFYI (fut. Hiph. of DDAXF), and DXÁYA into DX�YF or DX�YA (fut.
Hiph. of DDAXF, after the form LX�JF, incipiam, Deu. 2:25, or LX�JÁ, profanabo,
Eze. 39: 7; Num. 30: 3). The passive rendering of the idea 17a and the active
of 17b thus more distinctly appear, and the unsuitable jussive forms are set
aside: ferrum ferro exacuitur, et homo exacuit faciem amici sui (Jerome, Targ.,
the Venet.). But that is not necessary. As LJAYAWA may be the fut. of the Hiph. (he
brought up) as well as of the Kal (he went up), so DXÁYF may be regarded as fut.
Kal, and DXÁYA as fut. Hiph. Fleischer prefers to render DXÁYF also as Hiph.: aciem
exhibet, like RY�I�áYA, divitias acquirit, and the like; but the jussive is not
favourable to this supposition of an intransitive (inwardly transitive) Hiph. It
may indeed be said that the two jussives appear to be used, according to poetic
licence, with the force of indicatives (cf. under Pro. 12:26), but the repetition
opposes it. Thus we explain: iron is sharpened [gewetzt, Luther uses this
appropriate word] by iron (B of the means, not of the object, which was rather
to be expected in 17b after Pro. 20:30), and a man whets YHP, the appearance,
the deportment, the nature, and manner of the conduct of his neighbour. The



proverb requires that the intercourse of man with man operate in the way of
sharpening the manner and forming the habits and character; that one help
another to culture and polish of manner, rub off his ruggedness, round his
corners, as one has to make use of iron when he sharpens iron and seeks to
make it bright. The jussive form is the oratorical form of the expression of that
which is done, but also of that which is to be done.

The following three proverbs are connected with 17 in their similarity of form:
—

18 Whosoever watcheth the fig-tree will enjoy its fruit;
And he that hath regard to his master attaineth to honour.

Pro. 27:18. The first member is, as in v. 17, only the means of contemplating
the second; as faithful care of the tree has fruit for a reward, so faithful regard
for one’s master, honour; RC�NO is used as at Isa. 27: 3, RM��O as at Hos. 4:10, etc.
— the proverb is valid in the case of any kind of master up to the Lord of
lords. The fig-tree presented itself, as Heidenheim remarks, as an appropriate
figure; because in the course of several years’ training it brings forth its fruit,
which the language of the Mishna distinguishes as �YGP, unripe, LXWB, half
ripe, and LMC, fully ripe. To fruit in the first line corresponds honour in the
second, which the faithful and attentive servant attains unto first on the part of
his master, and then also from society in general.

19 As it is with water, face correspondeth to face,
So also the heart of man to man.

Pro. 27:19. Thus the traditional text is to be translated; for on the supposition
that �YImAkA must be used for �YImABÁki, yet it might not be translated: as in waters
face corresponds to face (Jerome: quomodo in aquis resplendent vultus
respicientium), because ki (instar) is always only a prep. and never conj.
subordinating to itself a whole sentence (vid., under Psa. 38:14). But whether
�YImAkA, “like water,” may be an abridgment of a sentence: “like as it is with
water,” is a question, and the translation of the LXX (Syr., Targ., Arab.),
wÎÂsper ouÏx oÎÂmoia proÂswpa proswÂpoij, k.t.l., appears, according to Böttcher’s
ingenious conjecture, to have supposed �YMB R§JK, from which the LXX
derived �YMIdO �YJ�ki, sicut non pares. The thought is beautiful: as in the water-
mirror each one beholds his own face (Luther: der Scheme - = the shadow), so
out of the heart of another each sees his own heart, i.e., he finds in another the
dispositions and feelings of his own heart (Fleischer) — the face finds in water
its reflection, and the heart of a man finds in man its echo; men are
oÎmoiopaqeiÌj, and it is a fortunate thing that their heart is capable of the same
sympathetic feelings, so that one can pour into the heart of another that which



fills and moves his own heart, and can there find agreement with it, and a re-
echo. The expression with Li is extensive: one corresponds to another, one
belongs to another, is adapted to the other, turns to the other, so that the
thought may be rendered in manifold ways: the divinely-ordained mutual
relationship is always the ground-thought. This is wholly obliterated by
Hitzig’s conjecture �wMki, “what a mole on the face is to the face, that is man’s
heart to man,” i.e., the heart is the dark spot in man, his partie honteuse. But
the Scripture nowhere speaks of the human heart after this manner, at least the
Book of Proverbs, in which BL frequently means directly the understanding.
Far more intelligible and consistent is the conjecture of Mendel Stern, to which
Abrahamsohn drew my attention: �YNIPFLi �YNIpOHA �YImAkA, like water (viz.,
flowing water), which directs its course always forward, thus (is turned) the
heart of man to man. This conjecture removes the syntactic harshness of the
first member without changing the letters, and illustrates by a beautiful and
excellent figure the natural impulse moving man to man. It appears, however,
to us, in view of the LXX, more probable that �YImAkA is abbreviated from the
original �YMB R�JK (cf. Pro. 24:29).

Pro. 27:20. The following proverb has, in common with the preceding, the
catchword �DJH, and the emphatic repetition of the same expression:

20 The under-world and hell are not satisfied,
And the eyes of man are not satisfied.

A Ker−Ñ �WDBJW is here erroneously noted by Löwenstein, Stuart, and others.
The Ker−Ñ to HdOBÁJáWA is here �dBÁJW, which secures the right utterance of the
ending, and is altogether wanting f222 in many MSS (e.g., Cod. Jaman). The
stripping off of the � from the ending �� is common in the names of persons
and places (e.g., HMOLO�i, LXX SolomwÂn and HLO�I); we write at pleasure either
� or H� (e.g., �dGIMi), Olsh. § 215g. HdOBÁJá (�dBÁJá) of the nature of a proper
name, is already found in its full form ��dBÁJá at Pro. 15:11, along with L�J�i;
the two synonyms are, as was there shown, not wholly alike in the idea they
present, as the underworld and realm of death, but are related to each other
almost the same as Hades and Gehenna; �WDBJ is what is called f223 in the
Jonathan-Targum JNFdFBiJÁ TYb�, the place of destruction, i.e., of the second
death (JNFYFNiTI JT�FM). The proverb places Hades and Hell on the one side, and
the eyes of man on the other, on the same line in respect of their insatiableness.
To this Fleischer adds the remark: cf. the Arab. al’ayn l’a taml’aha all’a
altrab, nothing fills the eyes of man but at last the dust of the grave — a
strikingly beautiful expression! If the dust of the grave fills the open eyes, then



they are full — fearful irony! The eye is the instrument of seeing, and
consequently in so far as it always looks out after and farther, it is the
instrument and the representation of human covetousness. The eye is filled, is
satisfied, is equivalent to: human covetousness is appeased. But first “the
desire of the eye,” 1Jo. 2:16, is meant in the proper sense. The eyes of men are
not satisfied in looking and contemplating that which is attractive and new, and
no command is more difficult to be fulfilled than that in Isa. 33:15, “...that
shutteth his eyes from seeing evil.” There is therefore no more inexhaustible
means, impiae sepculationis, than the desire of the eyes.

There follow here two proverbs which have in common with each other the
figures of the crucible and the mortar:

21 The crucible for silver and the furnace for gold,
And a man according to the measure of his praise;

Pro. 27:21. i.e., silver and gold one values according to the result of the
smelting crucible and the smelting furnace; but a man, according to the
measure of public opinion, which presupposes that which is said in Pro. 12: 8,
“according to the measure of his wisdom is a man praised.” LLFHáMÁ is not a
rÎhÌma meÂson like our Leumund [renown], but it is a graduated idea which
denotes fame down to evil Lob [fame], which is only Lob [praise] per
antiphrasin. Ewald otherwise: “according to the measure of his glorying;” or
Hitzig better: “according to the measure with which he praises himself,” with
the remark: “LLHM is not the act, the glorifying of self, but the object of the
glorying (cf. X�BM, �WDM), i.e., that in which he places his glory.” Böttcher
something further: “one recognises him by that which he is generally wont to
praise in himself and others, persons and things.” Thus the proverb is to be
understood; but in connection with Pro. 12: 8 it seems to us more probable that
LLHM is thought of as going forth from others, and not as from himself. In line
first, Pro. 17: 3 a is repeated; the second line there is conformable to the first,
according to which it should be here said that the praise of a man is for him
what the crucible and the furnace is for metal. The LXX, Syr., Targ., Jerome,
and the Venet. read �LLáHAMi YPiLi, and thereby obtain more concinnity. Luther
accordingly translates:

A man is tried by the mouth of his praise,
As silver in the crucible and gold in the furnace.

Others even think to interpret man as the subject examining, and so they
vocalize the words. Thus e.g., Fleischer: Qualis est catinus argento et fornax
auro, talis sit homo ori a quo laudatur, so that “mouth of his praise” is
equivalent to the man who praises him with his mouth. But where, as here, the



language relates to relative worth, the supposition for YPiLi, that it denotes, as at
Pro. 12: 8, pro ratione, is tenable. And that the mouth of him who praises is a
smelting crucible for him who is praised, or that the praised shall be a crucible
for the mouth of him who praises, would be a wonderful comparison. The
LXX has here also an additional distich which has no place in the Heb. text.

22 Though thou bruise a fool in a mortar among grit with a pestle,
Yet would not his folly depart from him.

Pro. 27:22. According to the best accredited accentuations, ��tKitI��JI has
Illuj. and �T�KimAbÁ has Pazer, not Rebia, which would separate more than the
Dechi, and disturb the sequence of the thoughts. The first line is long; the chief
disjunctive in the sphere of the Athnach is Dechi of `RH, this disjoins more
than the Pazer of `mAbÁ, and this again more than the Legarmeh of | LYWJH�TJ.
The H of T�PRIHF does not belong to the stem of the word (Hitzig), but is the
article; T�PRI (from �wR, to shake, to break; according to Schultens, from
TPARF, to crumble, to cut in pieces, after the form R��YQI, which is improbable)
are bruised grains of corn (peeled grain, grit), here they receive this name in
the act of being bruised; rightly Aquila and Theodotion, eÏn meÂswÄ
eÏmptissomeÂnwn (grains of corn in the act of being pounded or bruised), and the
Venet. meÂson twÌn ptisanwÌn. f224

In YLI�åbÁ (thus to be written after Michlol 43b, not YLI�åbF, as Heidenheim writes
it without any authority) also the article is contained. �TKM is the vessel, and
the B of YL�B is Beth instrumenti; YLI�å (of lifting up for the purpose of
bruising) is the club, pestle (Luther: stempffel = pounder); in the Mishna, Beza
Pro. 1: 5, this word denotes a pounder for the cutting out of flesh. The proverb
interprets itself: folly has become to the fool as a second nature, and he is not
to be delivered from it by the sternest discipline, the severest means that may
be tried; it is not indeed his substance (Hitzig), but an inalienable accident of
his substance.

Pro. 27:23-27. An exhortation to rural industry, and particularly to the
careful tending of cattle for breeding, forms the conclusion of the foregoing
series of proverbs, in which we cannot always discern an intentional grouping.
It is one of the Mashal-odes spoken of p. 10. It consists of 11 = 4 + 7 lines.

23 Give heed to the look of thy small cattle,
Be considerate about the herds.

24 For prosperity continues not for ever;
And does the diadem continue from generation to generation?



25 (But) the hay is gone, and the after-growth appears,
And the grass of the mountains is gathered:

26 Lambs serve to clothe thee,
And goats are the price of a field.

27 And there is plenty of goats’ milk for thy nourishment,
And for the nourishment of thy house,

And subsistence for thy maidens.

The beginning directs to the fut., as is not common in these proverbs, vid.,
Pro. 26:26. With �DY, to take knowledge, which is strengthened by the inf.
intensivus, is interchanged BL� TY�I, which means at Pro. 24:32 to consider
well, but here, to be careful regarding anything. �JCO is the small or little cattle,
thus sheep and goats. Whether �YRIDF�áLÁ (here and at Isa. 17: 2) contains the
article is questionable (Gesen. § 35. 2 A), and, since the herds are called
�YRIDF�áHF, is not probable; thus: direct thy attention to the herds, that is, to this,
that thou hast herds. YN�pi is the external side in general; here, the appearance
which the sheep present; thus their condition as seen externally. In v. 24 I
formerly regarded RZEN� as a synonym of Zg�, to be understood of the produce of
wool, or, with Hitzig, of the shearing of the meadow, and thus the produce of
the meadow. But this interpretation of the word is untenable, and v. 25
provides for v. 24, thus understood, no natural continuation of thought. That
�SEXO signifies a store, fulness of possessions, property, and abundance, has
already been shown under Pro. 15: 6; but RZEN� is always the mark of royal, and
generally of princely dignity, and here denotes, per meton. signi pro re
signata, that dignity itself. With the negative expression in 24a the
interrogative in 24b is interchanged as at Job. 40: 9, with the implied negative
answer; �JIWi, of an oath (“and truly not,” as at Isa. 62: 8), presents the same
thought, but with a passionate colouring here unnecessary. Rightly Fleischer:
“ready money, moveable property, and on the other hand the highest positions
of honour, are far more easily torn away from a man, and secure to him far less
of quiet prosperity, than husbandry, viewed particularly with respect to the
rearing of cattle.” In other words: the possession of treasures and of a lofty
place of power and of honour has not in itself the security of everlasting
duration; but rural economy, and particularly the rearing of cattle, gives
security for food and clothing. The Cheth−Ñb RWD RWDL is found, e.g., at
Exo. 3:15; the Ker−Ñ R�DWF R�DLi substitutes the more usual form. If v. 25 was
an independent whole (Hitzig: grass vanishes and fresh green appears, etc.),
then the meaning here and onward would be that in the sphere of husbandry it
is otherwise than is said in v. 24: there that which is consumed renews itself,



and there is an enlarging circulation. But this contrast to v. 24 must be
expressed and formed unambiguously. The connection is rather this, that v. 23
commends the rearing of cattle, v. 24 confirms it, and 25 ff. discuss what real
advantages, not dependent on the accidents of public and social life, it brings.

I rejoice to agree with Fleischer in the opinion that the perfects of v. 25 form a
complex hypothetical antecedent to v. 26: Quum evanuerit gramen (sc. vetus)
et apparuerint herbae recentes et collecta fuerint pabula montium, agni
vestitui tuo (inservient) et pretium agri (sc. a te emendi) erunt hirci, i.e., then
wilt thou nourish thy herds of sheep and goats with the grass on thy fields, and
with the dried gathered hay; and these will yield for thee, partly immediately
and partly by the money derived therefrom (viz., from the valuable goats not
needed for the flocks), all that is needful for thy life. He also remarks, under
HLFgF, that it means to make a place void, empty (viz., to quit the place, évacuer
la forteresse); hence to leave one’s fatherland or home, to wander abroad; thus,
rhetorically and poetically of things and possessions: to disappear. RYCIXF (from
RC�XF, to be green) is hay, and J�EdE the after-growing second crop (after-
grass); thus a meadow capable of being mowed a second time is though of.
�YRIHF T�Bvi�I (with Dag. dirimens, as e.g., YB�ni�I Deu. 32:32) are the herbage
of the mountains. The time when one proceeds to sheep-shearing, v. 25 cannot
intend to designate; it sets before us an interesting rural harvest scene, where,
after a plentiful ingathering of hay, one sees the meadows again overspread
with new grass (Ewald); but with us the shearing of sheep takes place in the
month of May, when the warm season of the year is just at hand. The poet
means in general to say, that when the hay is mown and now the herbage is
grown up, and also the fodder from the mountains (Psa. 106:20) has been
gathered home, when thus the barns are filled with plenty, the husbandman is
guaranteed against the future on all sides by his stock of cattle. BL�Xá (from
BL�XF, Arab. halyb, with halab) is the usual metaplastic connecting form of
BLFXF, milk. Yd� (from YdA, like YX� from YXÁ), generally connected with the
genitive of the person or thing, for which anything is sufficient (e.g.,
Pro. 25:16, ¥YEdA, to which Fleischer compares Arab. hasbuha, tassuha
kifayuha), has here the genitive of the thing of which, or in which, one has
enough. The complex subject-conception is limited by Rebia, and the
governing Yd� has the subordinated disjunctive Legarmeh. �YzI�I is a word of
two genders (epicoenum), Gesen. § 107, 1d. In �YyIXÁWi the influence of the Li
still continues; one does not need to supply it meanwhile, since all that
maintains and nourishes life can be called �YYX (vita = victus), e.g., 3:22. The
LXX translates ¦TEYb� by swÌn qerapoÂntwn, and omits (as also the Syr., but not
the Syro-Hexap.) the last line as now superfluous; but that the maids attending



to the cattle — by whom we particularly think of milkers — are especially
mentioned, intentionally presents the figure of a well-ordered household, full
of varied life and activity (Job. 40:29).

CHAPTER 28

The preceding Mashal-ode (Pro. 27:23-27), commending the rearing of cattle,
is a boundary. The series of proverbs beginning with the next chapter is not,
however, a commencement, like that at Pro. 22:17; and Hitzig’s supposition,
that Pro. 28: 1-16 and 22:17 ff. have one and the same author, stands on a false
foundation. The second proverb of the twenty-eighth chapter shows directly
that this new series of proverbs is subordinated to the aim of the Hezekiah-
collection beginning with 25, and thus has to be regarded as an original
component part of it. The traces of the post-exilian period which Hitzig
discovers in Pro. 28: 1-16 are not sufficient to remove the origin of the
proverbs so far down from the times of Hezekiah. We take the first group,
Pro. 28: 1-11, together; for �YBM and WNYBY, pervading these eleven proverbs,
gives to them, as a whole, a peculiar colouring; and Pro. 28:12 presents itself
as a new beginning, going back to v. 2, which v. 1 precedes as a prelude.

1 The godless flee without any one pursuing them;
But the righteous are bold like a lion.

Pro. 28: 1. We would misinterpret the sequence of the accents if we
supposed that it denoted ��FRF as obj.; it by no means takes �D�RO��YJ�Wi as a
parenthesis. ��R belongs thus to wSNF as collective sing. (cf. e.g., Isa. 16: 4b);
f225 in 1b, X�FBiYI, as comprehensive or distributive (individualizing) singular,
follows the plur. subject. One cannot, because the word is vocalized RYPiKikI
and not RYPikikA, regard X�BY as an attributive clause thereto (Ewald, like
Jerome, quasi leo confidens); but the article, denoting the idea of kind, does
not certainly always follow K. We say, indifferently, YRIJákF or YRIJákA, JYBIlFkA
or JYBILFki, and always HY�RiJÁki, not HY�RiJÁkF. In itself, indeed, X�BY may be
used absolutely: he is confident, undismayed, of the lion as well as of the
leviathan, Job. 40:23. But it is suitable thus without any addition for the
righteous, and WSN and X�BY correspond to each other as predicates, in
accordance with the parallelism; the accentuation is also here correct. The perf.
WSN denotes that which is uncaused, and yet follows: the godless flee, pursued
by the terrible images that arise in their own wicked consciences, even when
no external danger threatens. The fut. X�BY denotes that which continually
happens: the righteous remains, even where external danger really threatens,



bold and courageous, after the manner of a young, vigorous lion, because
feeling himself strong in God, and assured of his safety through Him.

Pro. 28: 2. There now follows a royal proverb, whose key-note is the same
as that struck at Pro. 25: 2, which states how a country falls into the ouÏk
aÏgaqoÂn of the rule of the many:

Through the wickedness of a land the rulers become many;
And through a man of wisdom, of knowledge, authority continues.

If the text presented JA�OPibI as Hitzig corrects, then one might think of a
political revolt, according to the usage of the word, 1Ki. 12:19, etc.; but the
word is ��APEbI, f226 and ��ApE (from ��ApF, dirumpere) is the breaking through
of limits fixed by God, apostasy, irreligion, e.g., Mic. 1: 5. But that many
rulers for a land arise from such a cause, shows a glance into the Book of
Hosea, e.g., Hos. 7:16: “They return, but not to the Most High (sursum); they
are become like a deceitful bow; their princes shall then fall by the sword;”
and Hos. 8: 4: “They set up kings, but not by me; they have made princes, and
I knew it not.” The history of the kingdom of Israel shows that a land which
apostatizes from revealed religion becomes at once the victim of party spirit,
and a subject of contention to many would-be rulers, whether the fate of the
king whom it has rejected be merited or not. But what is now the contrast
which 2b brings forward? The translation by Bertheau and also by Zöckler is
impossible: “but through intelligent, prudent men, he (the prince) continueth
long.” For 2a does not mean a frequent changing of the throne, which in itself
may not be a punishment for the sins of the people, but the appearance at the
same time of many pretenders to the throne, as was the case in the kingdom of
Israel during the interregnum after the death of Jeroboam II, or in Rome at the
time of the thirty tyrants; ¥YRIJáYA must thus refer to one of these “many” who
usurp for a time the throne. �DFJFbI may also mean, Pro. 23:28, inter homines;
but �DFJF, with the adjective following, e.g., Pro. 11: 7; 12:23; 17:18; 21:16,
always denotes one; and that translation also changes the �k� into a “so,” “then”
introducing the concluding clause, which it altogether disregards as
untranslatable. But equally impossible is Böttcher’s: “among intelligent,
prudent people, one continues (in the government),” for then the subject-
conception on which it depends would be slurred over. Without doubt �k� is
here a substantive, and just this subject-conception. That it may be a
substantive has been already shown at Pro. 11:19. There it denoted integrity
(properly that which is right or genuine); and accordingly it means here, not
the status quo (Fleischer: idem rerum status), but continuance, and that in a
full sense: the jurisdiction (properly that which is upright and right), i.e., this,
that right continues and is carried on in the land. Similarly Heidenheim, for he



glosses �K by �RJH �WKM ; and Umbreit, who, however, unwarned by the
accent, subordinates this �K [in the sense of “right”] to JAD�YO as its object.
Zöckler, with Bertheau, finds a difficulty in the asyndeton JAD�YO �YBIM�. But
these words also, Neh. 10:29, stand together as a formula; and that this formula
is in the spirit and style of the Book of Proverbs, passages such as Pro. 19:25;
29: 7 f227 show. A practical man, and one who is at the same time furnished
with thorough knowledge, is thus spoken of, and prudence and knowledge of
religious moral character and worth are meant. What a single man may do
under certain circumstances is shown in Pro. 21:22; Ecc. 9:15. Here one has to
think of a man of understanding and spirit at the helm of the State, perhaps as
the nearest counsellor of the king. By means of such an one, right continues
long (we do not need to supply T�YHiLI after “continues long”). If, on the one
side, the State falls asunder by the evil conduct of the inhabitants of the land,
on the other hand a single man who unites in himself sound understanding and
higher knowledge, for a long time holds it together.

Pro. 28: 3. A proverb of a tyrant here connects itself with that of usurpers:

A poor man and an oppressor of the lowly —
A sweeping rain without bringing bread.

Thus it is to be translated according to the accents. Fleischer otherwise, but
also in conformity with the accents: Quales sunt vir pauper et oppressor
miserorum, tales sunt pluvia omnia secum abripiens et qui panem non habent,
i.e., the relation between a poor man and an oppressor of the needy is the same
as that between a rain carrying all away with it and a people robbed thereby of
their sustenance; in other words: a prince or potentate who robs the poor of
their possessions is like a pouring rain which floods the fruitful fields — the
separate members of the sentence would then correspond with each other after
the scheme of the chiasmus. But the comparison would be faulty, for �RF RBEGE
and �XELF �YJ� fall together, and then the explanation would be idem per idem.
A “sweeping rain” is one which has only that which is bad, and not that which
is good in rain, for it only destroys instead of promoting the growth of the
corn; and as the Arab, according to a proverb compared by Hitzig, says of an
unjust sultan, that he is a stream without water, so an oppressor of the helpless
is appropriately compared to a rain which floods the land and brings no bread.
But then the words, “a poor man and an oppressor of the lowly,” must
designate one person, and in that case the Heb. words must be accentuated,
�YLD Q��W �R RBG (cf. Pro. 29: 4 a). For, that the oppressor of the helpless
deports himself toward the poor man like a sweeping rain which brings no
bread, is a saying not intended to be here used, since this is altogether too
obvious, that the poor man has nothing to hope for from such an extortioner.



But the comparison would be appropriate if 3a referred to an oppressive
master; for one who belongs to a master, or who is in any way subordinated to
him, has before all to expect from him that which is good, as a requital for his
services, and as a proof of his master’s condescending sympathy. It is thus
asked whether “a poor man and an oppressor of the lowly” may be two
properties united in the person of one master. This is certainly possible, for he
may be primarily a poor official or an upstart (Zöckler), such as were the
Roman proconsuls and procurators, who enriched themselves by
impoverishing their provinces (cf. LXX Pro. 28:15); or a hereditary proprietor,
who seeks to regain what he has lost by extorting it from his relatives and
workmen. But �R (poor) is not sufficient to give this definite feature to the
figure of the master; and what does this feature in the figure of the master at all
mean? What the comparison 3b says is appropriate to any oppressive ruler, and
one does not think of an oppressor of the poor as himself poor; he may find
himself in the midst of shattered possessions, but he is not poor; much rather
the oppressor and the poor are, as e.g., at Pro. 29:13, contrasted with each
other. Therefore we hold, with Hitzig, that �R of the text is to be read rosh,
whether we have to change it into �JRO, or to suppose that the Jewish
transcriber has here for once slipped into the Phoenician writing of the word;
f228 we do not interpret, with Hitzig, �JRO RBEGE in the sense of aÏÂnqrwpoj
dunaÂsthj, Sir. 8: 1, but explain: a man (or master = RYBIgi) is the head (cf. e.g.,
Jud. 11: 8), and oppresses the helpless. This rendering is probable, because �RF
RBEGE, a poor man, is a combination of words without a parallel; the Book of
Proverbs does not once use the expression �RF �YJI, but always simply �RF
(e.g., Pro. 28: 6; 29:13); and RBEGE is compatible with �KFXF and the like, but not
with �R. If we stumble at the isolated position of �JR, we should consider
that it is in a certain measure covered by �YLD; for one has to think of the
RBG, who is the �JR, also as the �JR of these �YLD, as one placed in a high
station who numbers poor people among his subordinates. The LXX translates
aÏndreiÌoj eÏn aÏsebeiÂaij as if the words of the text were ��FRF R�bgI (cf. the
interchange of RBEGE and R�bgI in both texts of Psa. 18:26), but what the LXX
read must have been JAY�IRiHALi R�bgI (Isa. 5:22); and what can RwbgI here
mean? The statement here made refers to the ruinous conduct of a RBEGE, a man
of standing, or RYBIgi, a high lord, a “wicked ruler,” Pro. 28:15. On the
contrary, what kind of rain the rule of an ideal governor is compared to,
Psa. 72: 1-8 tells.

4 They who forsake the law praise the godless;
But they who keep the law become angry with them,



Pro. 28: 4. viz. the godless, for ��FRF is to be thought of collectively, as at v.
1. They who praise the godless turn away from the revealed word of God
(Psa. 73:11-15); those, on the contrary, who are true to God’s word
(Pro. 28:18) are aroused against them (vid., regarding HRG, Pro. 15:18), they
are deeply moved by their conduct, they cannot remain silent and let their
wickedness go unpunished; HRFgFTiHI is zeal (excitement) always expressing
itself, passing over into actions (syn. RR���TiHI, Job. 17: 8).

Pro. 28: 5. A similar antithetic distich:

Wicked men understand not what is right;
But they who seek Jahve understand all.

Regarding the gen. expression �RF�Y��NiJÁ, vid., under Pro. 2:14. He who makes
wickedness hie element, falls into the confusion of the moral conception; but
he whose end is the one living God, gains from that, in every situation of life,
even amid the greatest difficulties, the knowledge of that which is morally
right. Similarly the Apostle Joh. (1Jo. 2:20): “ye have an unction from the
Holy One, and ye know all things” (oiÏÂdate paÂnta): i.e., ye need to seek that
knowledge which ye require, and which ye long after, not without yourselves,
but in the new divine foundation of your personal life; from thence all that ye
need for the growth of your spiritual life, and for the turning away from you of
hostile influences, will come into your consciences. It is a potential
knowledge, all-comprehensive in its character, and obviously a human relative
knowledge, that is here meant.

Pro. 28: 6. What is stated in this proverb is a conclusion from the preceding,
with which it is also externally connected, for �R (= �JR), ��R, �R, and
now �R, follow each other:

Better a poor man who walketh in his innocence,
Than a double-going deceiver who is rich thereby.

A variation of Pro. 19: 1. Stainlessness, integritas vitae, as a consequence of
unreserved devotion to God, gives to a man with poverty a higher worth and
nobility than riches connected with falsehood which “halts between two
opinions” (1Ki. 18:21), and appears to go one way, while in reality it goes
another. The two ways �YIKARFdi (cf. Sir. 2:12, ouÏaiÂ aÎmartwlwÌÄ... eÏpibaiÂnonti eÏpiÃ
duÂo triÂbouj) are, as v. 18, not ways going aside to the right or to the left of the
right way, but the evil way which the deceiver truly walks in, and the good
way which he pretends to walk in (Fleischer); the two ways of action placed
over against one another, by one of which he masks the other.



7 He who keepeth instruction is a wise son;
But he that is a companion of profligates bringeth his father into shame.

Pro. 28: 7. We have translated HRWT at v. 4 by “law;” here it includes the
father’s instruction regarding the right way of life. HR�Ft RC��N, according to
the nearest lying syntax, has to be taken as pred. �YLILá�Z are such as squander
their means and destroy their health, vid., under Pro. 23:20 f. H�FRF signifies, as
frequently from the idea of (cf. Pro. 29: 3) pasturing, or properly of tending, to
take care of, and to have fellowship with. �YLIKiYA [shall put to shame] denotes
both that he himself does disgrace to him, and that he brings disgrace to him on
the part of others.

Pro. 28: 8. This verse continues a series of proverbs (commencing in v. 7)
beginning with a participle:

He who increaseth his wealth by interest and usury,
Gathereth it for one who is benevolent toward the lowly.

Wealth increased by covetous plundering of a neighbour does not remain with
him who has scraped it together in so relentless a manner, and without
considering his own advantage; but it goes finally into the possession of one
who is merciful towards the poor, and thus it is bestowed in a manner that is
pleasing to God (cf. Pro. 13:22, Job. 22:16 f.). The Ker−Ñ, which drops the
second B appears to wish to mitigate the sharpness of the distinction of the
second idea supposed in its repetition. But Lev. 25:35-37, where an Israelite is
forbidden to take usury and interest from his brother, the two are distinguished;
and Fleischer rightly remarks that there ��N means usury or interest taken in
money, and TYBRT usury or interest taken in kind; i.e., of that which one has
received in loan, such as grain, or oil, etc., he gives back more than he has
received. In other words: ��N is the name of the interest for the capital that is
lent, and TYbIRiMÁ, or, as it is here called TYBRT, the more, the addition thereto,
the increase (Luther: ubersatz). This meaning of gain by means of lending on
interest remains in ��N; but TYBRT, according to the later usus loq., signifies
gain by means of commerce, thus business-profit, vid., Baba Mez−Ña, v. 1.
Instead of wnCEbIQAYi, more recent texts have the Kal f229 wnCEbIQiYI. �N��XLi also is, as
Pro. 14:31; 19:17, part. Kal, not inf. Poel: ad largiendum pauperibus (Merc.,
Ewald, Bertheau), for there the person of him who presents the gift is
undefined; but just this, that it is another and better-disposed, for whom,
without having it in view, the collector gathers his stores, is the very point of
the thought.



9 He who turneth away his ear not to hear of the law,
Even his prayer is an abomination.

Pro. 28: 9. Cf. Pro. 15: 8 and the argument 1Sa. 15:22. Not only the evil
which such an one does, but also the apparent good is an abomination, an
abomination to God, and eo ipso also in itself: morally hollow and corrupt; for
it is not truth and sincerity, for the whole soul, the whole will of the suppliant,
is not present: he is not that for which he gives himself out in his prayer, and
does not earnestly seek that which he presents and expresses a wish for in
prayer.

Pro. 28:10. A tristich beginning with a participle:

He who misleads the upright into an evil way,
He shall fall into his own pit;

But the innocent shall inherit that which is good.

In the first case, Pro. 26:27 is fulfilled: the deceiver who leads astray falls
himself into the destruction which he prepared for others, whether he misleads
them into sin, and thus mediately prepares destruction for them, or that he does
this immediately by enticing them into this or that danger; for �RF ¥REDEbI may
be understood of the way of wicked conduct, as well as of the experience of
evil, of being betrayed, robbed, or even murdered. That those who are misled
are called �YRI�FYi, explains itself in the latter case: that they are such as he
ought to show respect towards, and such as deserved better treatment,
heightens the measure of his guilt. If we understand being morally led astray,
yet may we not with Hitzig here find the “theory” which removes the
punishment from the just and lays it on the wicked. The clause Pro. 11: 8 is not
here applicable. The first pages of the Scripture teach that the deceiver does
not by any means escape punishment; but certainly the deceiver of the upright
does not gain his object, for his diabolical joy at the destruction of such an one
is vain, because God again helps him with the right way, but casts the deceiver
so much the deeper down. As the idea of �R �RD has a twofold direction, so
the connections of the words may be genitival (via mali) as well as adjectival
(via mala). �TwX�ibI is not incorrectly written for �TXFw�bI, for TYXI�i occurs
(only here) with TwX�i as its warrant both from HXF�F, to bend, to sink; cf. TwZLi
under Pro. 4:24. In line third, opposite to “he who misleads,” stand “the
innocent” (pious), who, far from seeking to entice others into the evil way and
bring them to ruin, are unreservedly and honestly devoted to God and to that
which is good; these shall inherit good (cf. Pro. 3:35); even the consciousness
of having made no man unhappy makes them happy; but even in their external
relations there falls to them the possession of all good, which is the divinely
ordained reward of the good.



11 A rich man deems himself wise;
But a poor man that hath understanding searcheth him out,

Pro. 28:11. or, as we have translated, Pro. 18:17, goes to the bottom of him,
whereby is probably thought of the case that he seeks to use him as a means to
an ignoble end. The rich man appears in his own eyes to be a wise man, i.e., in
his self-delusion he thinks that he is so; but if he has anything to do with a poor
man who has intelligence, then he is seen through by him. Wisdom is a gift not
depending on any earthly possession.

We take vv. 12-20 together. A proverb regarding riches closes this group, as
also the foregoing is closed, and its commencement is related in form and in its
contents to v. 2:

12 When righteous men triumph, the glory is great;
And when the godless rise, the people are searched for.

Pro. 28:12. The first line of this distich is parallel with Pro. 29: 2; cf. 11:10a,
11a: when the righteous rejoice, viz., as conquerors (cf. e.g., Psa. 60: 8), who
have the upper hand, then TREJFPitI, bright prosperity, is increased; or as
Fleischer, by comparison of the Arab. yawm alazynt (day of ornament =
festival day), explains: so is there much festival adornment, i.e., one puts on
festival clothes, signum pro re signata: thus all appears festal and joyous, for
prosperity and happiness then show themselves forth. HbFRÁ is adj. and pred. of
the substantival clause; Hitzig regards it as the attribute: “the is there great
glory;” this supposition is possible (vid., Pro. 7:26, and under Psa. 89:51), but
here it is purely arbitrary. 28a is parallel with 12b: “if the godless arise, attain
to power and prominence, these men are spied out, i.e., as we say, after
Zep. 1:12, they are searched for as with lamps. �DFJF VPAXUYi is to be understood
after Obadiah, 1: 6, cf. 2: 4: men are searched out, i.e., are plundered (in which
sense Heidenheim regards VPX as here a transposition from �VX), or, with
reference to the secret police of despotism: they are subjected to espionage.
But a better gloss is �DFJF RT�sFYI 28a: the people let themselves be sought for,
they keep themselves concealed in the inside of their houses, they venture not
out into the streets and public places (Fleischer), for mistrust and suspicion
oppress them all; one regards his person and property nowhere safer than
within the four walls of his house; the lively, noisy, variegated life which
elsewhere rules without, is as if it were dead.

13 He that denieth his sin shall not prosper;
But he that acknowledgeth and forsaketh it shall obtain mercy.



Pro. 28:13. Thus is this proverb translated by Luther, and thus it lives in the
mouth of the Christian people. He who falsely disowns, or with self-deception
excuses, if he does not altogether justify his sins, which are discernible as
�Y�I�Fpi, has no success; he remains, after Psalm 32, in his conscience and life
burdened with a secret ban; but he who acknowledges (the LXX has
eÏchgouÂmenoj instead of eÏcomologouÂmenoj, as it ought to be) and forsakes (for
the remissio does not follow the confessio, if there is not the accompaniment of
nova obedientia) will find mercy (�XRY, as Hos. 14: 4). In close connection
therewith stands the thought that man has to work out his salvation “with fear
and trembling” (Php. 2:12).

14 Well is it with the man who feareth always;
But he that is stiff-necked shall fall into mischief.

Pro. 28:14. The Piel DX�pI occurs elsewhere only at Isa. 51:13, where it is
used of the fear and dread of men; here it denotes the anxious concern with
which one has to guard against the danger of evil coming upon his soul. Aben
Ezra makes God the object; but rather we are to regard sin as the object, for
while the truly pious is one that “fears God,” he is at the same time one that
“feareth evil.” The antithesis extends beyond the nearest lying contrast of
fleshly security; this is at the same time more or less one who hardens or steels
his heart (�bLI H�EQiMÁ), viz., against the word of God, against the sons of God
in his heart, and against the affectionate concern of others about his soul, and
as such rushes on to his own destruction (H�FRFbI L�pYI, as at Pro. 17:20).

Pro. 28:15. This general ethical proverb is now followed by one concerning
the king:

15 A roaring lion and a ravening bear
Is a foolish ruler over a poor people,

i.e., a people without riches and possessions, without lasting sources of help,
— a people brought low by the events of war and by calamities. To such a
people a tyrant is a twofold terror, like a ravenous monster. The LXX translate
��FRF L���M by oÎÃj turanneiÌ ptwxoÃj wÏÂn, as if �R had been transferred to this
place from v. 3. But their translation of ��R, Pro. 29: 7, wavers between
aÏsebhÂj and ptwxoÂj, and of the bear they make a wolf BJ�Zi, dialectical BYd�.
QQ��� designates a bear as lingering about, running hither and thither, impelled
by extreme hunger (Venet. eÏpiouÌsa), from QQA�F = Qw�, to drive, which is said
of nimble running, as well as of urging impulses (cf. under Gen. 3:16), viz.,
hunger.



Pro. 28:16. Another proverb of the king:

O prince devoid of understanding and rich in oppression!
He that hateth unrighteous gain continueth long.

The old interpreters from the LXX interpret T�q�A�áMÁ BRÁWi as pred. (as also
Fleischer: princeps qui intelligentiae habet parum idem oppressionis exercet
multum); but why did not the author use the word JwH or JwHWi instead of this
ambiguous inconvenient Wi? Hitzig regards the first term as a nominative
absolute, which does not assume a suffix in the second line. But examples such
as 27a, 27: 7b, are altogether of a different sort; there occurs a reference that is
in reality latent, and only finds not expression; the clause following the
nominative is related to it as its natural predicate, but here 15b is an
independent clause standing outside of any syntactical relation to 15a.
Heidenheim has acknowledged that here there lies before us a proverb not in
the form of a mere declaration, but of a warning address, and thus also it is
understood by Ewald, Bertheau, Elster, and Zöckler. The accentuation seems
to proceed on the same supposition. It is the only passage in the Book of
Proverbs where DYGINF, of the supreme ruler of the people, and where the plur.
T�NwBti, occur; it is not therefore at all strange if the proverb also has
something strange in its formation. Often enough, proverbs are in the form of
an address to a son, and generally to their reader; why not also one at least to
the king? It is a proverb as when I say: Oh thou reckless, merry fellow! he who
laughs much will sometimes weep long. Thus here the address is directed to
the prince who is devoid of all wisdom and intelligence, which are necessary
for a prince; but on this account the more earnest in exhortation to say to him
that only one who hates defrauding the people attains an old age; thus that a
prince who plunders the people wantonly shortens his life as a man, and his
position as a ruler (cf. �HEYN��i, Pro. 24:22). The Ker−Ñ JN�V has the tone thrown
back on the penult., as the Cheth−Ñb YJ�NiV would also have it, cf. YJ�CiMOLi,
Pro. 8: 9. The relation of a plur. subj. to a sing. pred. is as at Pro. 27:16.
Regarding �CÁBE, vid., under Pro. 1:19. A confirmation of this proverb directing
itself to princes if found in Jer. 22:13-19, the woe pronounced upon Jehoiakim.
And a glance at the woe pronounced in Hab. 2:12, shows how easily v. 17
presents itself in connection.

17 A man burdened with the guilt of blood upon his soul
Fleeth to the pit; let no one detain him.

Pro. 28:17. Luther translates: “A man that doeth violence to the blood of any
one,” as if he had read the word Q���O. Löwenstein persuades himself that Q�U�F
may mean “having oppressed,” and for this refers to �wBLF, having clothed, in



the Mishna Yw�NF, BwKRF, Lat. coenatus, juratus; but none of all these cases are
of the same nature, for always the conduct designated is interpreted as a
suffering of that which is done, e.g., the drawing on, as a being clothed; the
riding, as a being ridden, etc. Of Q�A�F, in the sense of the oppression of
another, there is no such part. pass. as throws the action as a condition back
upon the subject. This is valid also against Aben Ezra, who supposes that Q�U�F
means oppressing after the forms RwGJF, DwD�F, �wK�F, for of �wK�F, settled =
dwelling, that which has just been said is true; that RwGJF is equivalent to RG�JO,
cf. regarding it under Pro. 30: 1, and that DwD�F, Psa. 137: 8, is equivalent to
DD��O, is not true. Kimchi adds, under the name of his father (Joseph Kimchi),
also �wX�F, Jer. 9: 7 = �X���; but that “slaughtered” can be equivalent to
slaughtering is impossible. Some MSS have the word QVU�F, which is not
inadmissible, but not in the sense of “accused” (Löwenstein), but: persecuted,
exposed to war; for Q�A�F signifies to treat hostilely, and post-bibl. generally to
aspire after or pursue anything, e.g., HR�FT YR�BiDIbI Q�S�á, R. V� (whence Piel
contrectare, cf. Isa. 23: 2, according to which Q�� appears to be an
intensifying of this HV�). However, there is no ground for regarding Q�U�F f230

as not original, nor in the sense of “hard pressed;” for it is not used of avenging
persecution, but: inwardly pressed, for Isa. 38:14 HQF�i�F also signifies the
anguish of a guilty conscience. Whoever is inwardly bowed down by the blood
of a man whom he has murdered, betakes himself to a ceaseless flight to
escape the avenger of blood, the punishment of his guilt, and his own inward
torment; he flees and finds no rest, till at last the grave (R�b according to the
Eastern, i.e., the Babylonian, mode of writing RbO) receives him, and death
accomplishes the only possible propitiation of the murderer. The exhortation,
“let no one detain him,” does not mean that one should not lay hold on the
fugitive; but, since bI ¥MÁTf does not mean merely to hold fast, but to hold right,
that one should not afford him any support, any refuge, any covering or
security against the vengeance which pursues him; that one should not rescue
him from the arm of justice, and thereby invade and disturb the public
administration of justice, which rests on moral foundations; on the other side,
the Book of Proverbs, Pro. 24:11 f., has uttered its exhortation to save a human
life whenever it is possible to do so. The proverb lying before us cannot thus
mean anything else than that no one should give to the murderer, as such, any
assistance; that no one should save him clandestinely, and thereby make
himself a partaker of his sin. Grace cannot come into the place of justice till
justice has been fully recognised. Human sympathy, human forbearance, under
the false title of grace, do not stand in contrast to this justice. We must,
however, render WB�WKMTY�LJ not directly as an admonition against that



which is immoral; it may also be a declaration of that which is impossible:
only let no one support him, let no one seek to deliver him from the unrest
which drives him from place to place. This is, however, in vain; he is
unceasingly driven about to fulfil his lot. But the translation: nemine eum
sustinente (Fleischer), is inadmissible; a mere declaration of a fact without any
subjective colouring is never LJ seq. fut.

18 He who walketh blamelessly is helped,
And he who is perverse in a double way suddenly perisheth.

Pro. 28:18. The LXX translate �YMT by dikaiÂwj (as the accusative of
manner), Aquila and Theodotion by teÂleioj; but it may also be translated
teÂleion or teleioÂthta, as the object accus. of Pro. 2: 7. Instead of �YIKARFdi
�q��I, v. 6, there is here �YIKARFdi �qA�iNE, obliquely directed in a double way, or
reflex bending himself. At v. 6 we have interpreted the dual �YIKARFdi rightly,
thus TXFJEbI cannot refer back to one of these two ways; besides, ¥REdE as fem.
is an anomaly, if not a solecism. TXÁJÁbI signifies, like the Aram. JDFXábÁ, either
all at once (for which the Mish. TXÁJÁki, Aram. JDFXákA), or once (= TXÁJÁ
�JAPAbI), and it signifies in the passage before us, not: once, aliquando, ass
Nolde, with Flacius, explains, but: all at once, i.e., as Geier explains: penitus,
sic ut pluribus casibus porro non sit opus. Schultens compares:

“Procubuit moriens et humum semel ore momordit.” f231

Rightly Fleischer: repente totus concidet.

19 He who cultivateth his land is satisfied with bread,
And he that graspeth after vanities is satisfied with poverty.

Pro. 28:19. A variation of Pro. 12:11. The pred. here corresponds to its
contrast. On �YRI (here and at Pro. 31: 7), instead of the more frequent �JR�,
cf. Pro. 10: 4.

Pro. 28:20. To this proverb of the cultivation of the land as the sure source
of support, the next following stands related, its contents being cognate:

20 A strong, upright man is enriched with blessings;
But he that hastens to become rich remains not unpunished.

�YNIwMJå �YJI, Pro. 20: 6, as well as T�NwMJå `J, denotes a man bonae fidei; but
the former expression refers the description to a constancy and certainty in the
relations of favour and of friendship, here to rectitude or integrity in walk and
conduct; the plur. refers to the all-sidedness and the ceaselessness of the
activity. T�KRFbI is related, as at Pro. 10: 6: the idea comprehends blessings on



the side of God and of man, thus benedictio rei and benedictio voti. On the
contrary, he who, without being careful as to the means, is in haste to become
rich, remains not only unblessed, but also is not guiltless, and thus not without
punishment; also this HQEnFYI JLO (e.g., Pro. 6:29), frequently met in the Mishle,
is, like TWKRB, the union of two ideas, for generally the bibl. mode of
conception and language comprehends in one, sin, guilt, and punishment.

With a proverb, in the first half of which is repeated the beginning of the
second appendix, Pro. 24:23, a new group commences:

21 Respect of persons is not good;
And for a morsel of bread a man may become a transgressor.

Pro. 28:21. Line first refers to the administration of justice, and line second
— the special generalized — to social life generally. The “Morsel of bread,” as
example of a bribe by means of which the favour of the judge is purchased, is
too low a conception. Hitzig well: “even a trifle, a morsel of bread (1Sa. 2:36),
may, as it awakens favour and dislike within us, thus in general call forth in the
will an inclination tending to draw one aside from the line of strict rectitude.”
Geier compares A Gellius’ Noct. Att. i. 15, where Cato says of the Tribune
Coelius: Frusto panis conduci potest vel ut taceat vel ut loquatur.

22 The man of an evil eye hasteneth after riches,
And knoweth not that want shall come upon him.

Pro. 28:22. Hitzig renders `WGW �YJI [the man of an evil eye] as apos. of the
subject; but in that case the phrase would have been �WHL LHBN �Y� �R �YJ
(cf. e.g., Pro. 29: 1). �Y� �R (Pro. 23: 6) is the jealous, envious, grudging, and
at the same time covetous man. It is certainly possible that an envious man
consumes himself in ill-humour without quietness, as Hitzig objects; but as a
rule there is connected with envy a passionate endeavour to raise oneself to an
equal height of prosperity with the one who is the object of envy; and this zeal,
proceeding from an impure motive, makes men blind to the fact that thereby
they do not advance, but rather degrade themselves, for no blessing can rest on
it; discontentedness loses, with that which God has assigned to us, deservedly
also that which it has. The pret. LHABN, the expression of a fact; the part. LHFBN,
the expression of an habitual characteristic action; the word signifies praeceps
(qui praeceps fertur), with the root-idea of one who is unbridled, who is not
master of himself (vid., under Psa. 2: 5, and above at Pro. 20:21). The phrase
wavers between LHFBiNI (Kimchi, under LHB; and Norzi, after Codd. and old
editions) and LHABáNI (thus, e.g., Cod. Jaman); only at Psa. 30: 8 LHFBN stands
unquestioned. RSEXE [want] is recognised by Symmachus, Syr., and Jerome. To



this, as the authentic reading, cf. its ingenious rendering of Bereschith Rabba,
c. 58, to Gen. 23:14. The LXX reads, from 22b, that a DYSX, eÏlehÂmwn, will
finally seize the same riches, according to which Hitzig reads DSEXE, disgrace,
shame (cf. Pro. 25:10).

23 He that reproveth a man who is going backwards,
Findeth more thanks than the flatterer.

Pro. 28:23. It is impossible that aj can be the suffix of YRÁXáJÁ; the Talmud,
Tamid 28a, refers it to God; but that it signifies: after my (Solomon’s) example
or precedence (Aben Ezra, Ahron b. Josef, Venet., J. H. Michaelis), is
untenable — such a name given by the teacher here to himself is altogether
aimless. Others translate, with Jerome: Qui corripit hominem gratiam postea
inveniet apud eum magis, quam ille qui per linguae blandimenta decipit, for
they partly purpose to read �K��YR�XáJÁ, partly to give to `XáJÁ the meaning of
postea. YRÁXJ, Ewald says, is a notable example of an adverb. Hitzig seeks to
correct this adv. as at Neh. 3:30 f., but where, with Keil, WRFXáJÁ is to be read; at
Jos. 2: 7, where YRXJ is to be erased; and at Deu. 2:30, where the traditional
text is accountable. This YRÁXJ may be formed like YZAJá and YTAMF; but if it had
existed, it would not be a aÎÂpac leg. The accentuation also, in the passage
before us, does not recognise it; but it takes YRÁXáJÁ and �DJ together, and how
otherwise than that it appears, as Ibn-Jachja in his Grammar, and Immanuel
f232 have recognised it, to be a noun terminating in aj. It is a formation, like
YNAPiLI, 1Ki. 6:10 (cf. Olshausen’s Lehrb. p. 428 f.), of the same termination as
YdA�A, YgAXÁ, and in the later Aram.-Heb. YkAZA, and the like. The variant YRÁXfJF,
noticed by Heidenheim, confirms it; and the distinction between different
classes of men (vid., p. 28) which prevails in the Book of Proverbs favours it.
A YRÁXJ �DJ is defined, after the manner of Jeremiah (Jer. 7:24): a man who
is directed backwards, and not �YNIPFLi, forwards. Not the renegade — for
XYKWM, opp. �W�L QYLXM, does not lead to so strong a conception — but the
retrograder is thus called in German: Rückläufige [one who runs backwards] or
Rückwendige [one who turns backwards], who turns away from the good, the
right, and the true, and always departs the farther away from them (Immanuel:
going backwards in his nature or his moral relations). This centrifugal
direction, leading to estrangement from the fear of Jahve, or, what is the same
thing, from the religion of revelation, would lead to entire ruin if unreserved
and fearless denunciation did not interpose and seek to restrain it; and he who
speaks f233 so truly, openly, and earnestly home to the conscience of one who is
on the downward course, gains for himself thereby, on the part of him whom
he has directed aright, and on the part of all who are well disposed, better



thanks (and also, on the part of God, a better reward, Jam. 5:19 f.) than he who,
speaking to him, smooths his tongue to say to him who is rich, or in a high
position, only that which is agreeable. Laudat adulator, sed non est verus
amator. The second half of the verse consists, as often (Psa. 73: 8; Job. 33: 1;
cf. Thorath Emeth, p. 51), of only two words, with Mercha Silluk.

24 He who robbeth his father and mother, and saith: It is no wrong,
Is a companion of the destroyer.

Pro. 28:24. The second line is related to Pro. 18: 9b. Instead of dominus
perditionis there found, there is here TYXI�iMÁ �YJI, vir perdens (perditor); the
word thus denotes a man who destroys, not from revenge, but from lust, and
for the sake of the life of men, and that which is valuable for men; thus the
spoiler, the incendiary, etc. Instead of XJF there, here we have RB�XF in the same
sense. He who robs his parents, i.e., takes to himself what belongs to them, and
regards his doing so as no particular sin, f234 because he will at last come to
inherit it all (cf. Pro. 20:21 with Pro. 19:26), to to be likened to a man who
allows himself in all offences against the life and property of his neighbour; for
what the deed of such a son wants in external violence, it makes up in its
wickedness, because it is a rude violation of the tenderest and holiest demands
of duty.

25 The covetous stirreth up strife;
But he that trusteth in Jahve is richly comforted.

Pro. 28:25. Line first is a variation of Pro. 15:18 a; �PENE�BXÁRi is not to be
interchanged with BL��BXÁRi, Pro. 21: 4. He is of a wide heart who haughtily
puffs himself up, of a wide soul (cf. with Schultens W�PN BYXRH, of the
opening up of the throat, or of revenge, Isa. 5:14; Hab. 2: 5) who is insatiably
covetous; for BL is the spiritual, and �PN the natural, heart of man, according
to which the widening of the heart is the overstraining of self-consciousness,
and the widening of the soul the overstraining of passion. Rightly the LXX,
according to its original text: aÏÂplhstoj aÏnhÃr kineiÌ (thus with Hitzig for krineiÌ)
neiÂkh. Line second is a variation of Pro. 16:20; 29:25. Over against the
insatiable is he who trusts in God (XÁ��BOw, with Gaja to the vocal, concluding
the word, for it follows a word accented on the first syllable, and beginning
with a guttural; cf. `JFY�, Pro. 29: 2; `pFYI, Pro. 29:18), that He will bestow upon
him what is necessary and good for him. One thus contented is easily satisfied
(compare with the word Pro. 11:25; 13: 4, and with the matter, Pro. 10: 3;
13:24), is externally as well as internally appeased; while that other, never
contented, has no peace, and creates dispeace around him.



Pro. 28:26. The following proverb assumes the XÁ��BO of the foregoing: f235

26 He that trusteth in his own heart is a fool;
But he that walketh in wisdom shall escape.

From the promise in the second line, Hitzig concludes that a courageous heart
is meant, but when by itself BL never bears this meaning. He who trusteth in
his own heart is not merely one who is guided solely “by his own
inconsiderate, defiant impulse to act” (Zöckler). The proverb is directed
against a false subjectivity. The heart is that fabricator of thoughts, of which,
as of man by nature, nothing good can be said, Gen. 6: 5; 8:21. But wisdom is
a gift from above, and consists in the knowledge of that which is objectively
true, that which is normatively godlike. HMFKiXFbI ¥L�HO is he who so walks that
he has in wisdom a secure authority, and has not then for the first time, when
he requires to walk, need to consider, to reckon, to experiment. Thus walking
in the way of wisdom, he escapes dangers to which one is exposed who walks
in foolish confidence in his own heart and its changeful feelings, thoughts,
imaginations, delusions. One who thoughtlessly boasts, who vainly dreams of
victory before the time, is such a person; but confidence in one’s own heart
takes also a hundred other forms. Essentially similar to this proverb are the
words of Jer. 9:22 f., for the wisdom meant in 26b is there defined at v. 23.

27 He that giveth to the poor suffereth no want;
But he that covereth his eyes meeteth many curses.

Pro. 28:27. In the first line the pronoun �L, referring back to the subject
noun, is to be supplied, as at Pro. 27: 7 hLF. He who gives to the poor has no
want (R�sXiMÁ), for God’s blessing reimburses him richly for what he bestows.
He, on the other hand, who veils (�YlI�iMÁ, cf. the Hithpa., Isa. 58: 7) his eyes
so as not to see the misery which calls forth compassion, or as if he did not see
the misery which has a claim on his compassion; he is (becomes) rich in
curses, i.e., is laden with the curses of those whose wants he cared not for;
curses which, because they are deserved, change by virtue of a divine requital
(vid., Sir. 4: 5 f.; Tob. 4: 7) into all kinds of misfortunes (opp. T�KRFbI�BRÁ,
20a). HRFJ�Mi is constructed after the form HRFG�Mi, HRFQ�Mi from RRÁJF.

Pro. 28:28. The following proverb resembles the beginnings Pro. 28: 2, 12.
The proverbs Pro. 28:28; 29: 1, 2, 3, form a beautiful square grasp, in which
the first and third, and the second and fourth, correspond to one another.

28 When the godless rise up, men hide themselves;
And when they perish, the righteous increase.



Line first is a variation of 12b. Since they who hide themselves are merely
called men, people, the meaning of wbRiYI is probably not this, that the righteous
then from all sides come out into the foreground (Hitzig), but that they prosper,
multiply, and increase as do plants, when the worms, caterpillars, and the like
are destroyed (Fleischer); Löwenstein glosses wbRiYI by WLDGY, they become
great = powerful, but that would be Elihu’s style, Job. 33:12, which is not in
common use; the names of masters and of those in authority, BRÁ, YbIRÁ, �bFRÁ,
TwNbFRÁ, are all derived from BBÁRF, not from HBFRF. The increase is to be
understood of the prosperous growth (to become great = to increase, as perhaps
also Gen. 21:10) of the congregation of the righteous, which gains in the
overthrow of the godless an accession to its numbers; cf. Pro. 29: 2, and
especially 16.

CHAPTER 29

Pro. 29: 1. A general ethical proverb here follows:

A man often corrected who hardeneth his neck,
Shall suddenly go to ruin without remedy.

Line second = Pro. 6:15b. The connection T�XK�Ft �YJI must make the nearest
impression on a reader of the Book of Proverbs that they mean a censurer
(reprehender), but which is set aside by what follows, for the genit. after �YJI
is, Pro. 16:29; 26:21; 29:10; 13:20, the designation of that which proceeds
from the subject treated. And since T�XK�Ft, Psa. 37:15, Job. 23: 4, denotes
counter evidence, and generally rejoinders, thus in the first line a reasoner is
designated who lets nothing be said to him, and nothing be shown to him, but
contradicts all and every one. Thus e.g., Fleischer: vir qui correptus
contradicit et cervicem obdurat. But this interpolated correptus gives
involuntary testimony of this, that the nearest lying impression of the `WT �YJI
suffers a change by �RE�O H�EQiMÁ : if we read H�QH (BL) �R� with `WT, the
latter then designates the correptio, over against which is placed obstinate
boldness (Syr., Targ., Jerome, Luther), and `WT shows itself thus to be gen.
objecti, and we have to compare the gen. connection of �YJ, as at Pro. 18:23;
21:17, or rather at 1Ki. 20:42 and Jer. 15:10. But it is unnecessary, with Hitzig,
to limit `WT to divine infliction of punishment, and after Hos. 5: 9, Isa. 37: 3, to
read TWXK�WT [punishment], which occurs, Psa. 149: 7, in the sense of
punishment inflicted by man. f236

Besides, we must think first not of actual punishment, but of chastening,
reproving words; and the man to whom are spoken the reproving words is one



whose conduct merits more and more severe censure, and continually receives
correction from those who are concerned for his welfare. Hitzig regards the
first line as a conditional clause: “Is a man of punishment stiff-necked?”....
This is syntactically impossible. Only �R� H�QM could have such force: a
man of punishment, if he.... But why then did not the author rather write the
words �R� H�QM JWHW ? Why then could not �R� H�QM be a co-ordinated
further description of the man? Cf. e.g., Exo. 17:21. The door of penitence, to
which earnest, well-meant admonition calls a man, does not always remain
open. He who with stiff-necked persistence in sin and in self-delusion sets
himself in opposition to all endeavours to save his soul, shall one day
suddenly, and without the prospect and possibility of restoration (cf.
Jer. 19:11), become a wreck. Audi doctrinam si vis vitare ruinam.

Pro. 29: 2. The general ethical proverb is here followed by one that is
political:

2 When the righteous increase, the people rejoice;
And when a godless man ruleth, the people mourn.

Regarding `dICÁ T�BRibI (Aquila rightly, eÏn twÌÄ plhquÌnai dikaiÂouj), vid., at
Pro. 28:28. If the righteous form the majority, or are in such numbers that they
are the party that give the tone, that form the predominant power among the
people (Fleischer, cum incrementa capiunt justi), then the condition of the
people is a happy one, and their voice joyful (Pro. 11:10); if, on the contrary, a
godless man or (after Pro. 28: 1) godless men rule, the people are made to sigh
(��F XNAJFY�, with the Gaja, according to rule). “There is reason,” as Hitzig
remarks, “why �� should be placed first with, and then without, the article.”
In the first case it denotes the people as those among whom there is such an
increase of the righteous; in the second case, the article is wanting, because it
is not generally used in poetry; and, besides, its absence makes the second line
consist of nine syllables, like the first.

Pro. 29: 3. This political proverb is now followed by one of general ethics:

3 A man who loveth wisdom delighteth his father;
And he who keepeth company with harlots spendeth his substance.

Line first is a variation of Pro. 10: 1. BH�JO��YJI has, according to rule, the
Metheg, cf. 9a. �YJI is man, without distinction of age, from childhood
(Gen. 4: 1) up to ripe old age (Isa. 66:13); love and dutiful relation towards
father and mother never cease. Line second reminds of Pro. 28: 7 (cf.
Pro. 13:20).

A series of six proverb follows, beginning with a proverb of the king:



4 A king by righteousness bringeth the land to a good condition;
But a man of taxes bringeth it down.

Pro. 29: 4. The Hiph. DYMI�åHE signifies to make it so that a person or matter
comes to stand erect and stand fast (e.g., 1Ki. 15: 4); SRÁHF, to tear down, is the
contrary of building up and extending (Psa. 28: 5), cf. SRÁHeNE, opp. �wR, of the
state, Pro. 11:11. By `Rti �YJI is meant the king, or a man of this kind; but it is
questionable whether as a man of gifts, i.e., one who lets gifts be made to him
(Grotius, Fleischer, Ewald, Bertheau, Zöckler), or as a man of taxes, i.e., who
imposes them (Midrash, Aben Ezra, Ralbag, Rosenmüller, Hitzig). Both
interpretations are possible, for `RT means tax (lifting, raising = dedicating),
free-will offerings, as well as gifts that are obligatory and required by the laws
of nature. Since the word, in the only other place where it occurs, Eze. 45:13-
16, is used of the relation of the people to the prince, and denotes a legally-
imposed tax, so it appears also here, in passing over from the religious sphere
to the secular, to be meant of taxes, and that according to its fundamental
conception of gifts, i.e., such taxes as are given on account of anything, such as
the produce of the soil, manufactures, heritages. Thus also is to be understood
Aquila’s and Theodotion’s aÏnhÃr aÏfairemaÂtwn, and the rendering also of the
Venet. eÏraÂnwn. A man on the throne, covetous of such gifts, brings the land to
ruin by exacting contributions; on the contrary, a king helps the land to a good
position, and an enduring prosperity, by the exercise of right, and that in
appointing a well-proportioned and fit measure of taxation.

5 A man who flattereth his neighbour
Spreadeth a net for his steps.

Pro. 29: 5. Fleischer, as Bertheau: vir qui alterum blanditiis circumvenit; but
in the LJA there does not lie in itself a hostile tendency, an intention to do
injury; it interchanges with LJE, Psa. 36: 3, and what is expressed in line
second happens also, without any intention on the part of the flatterer: the web
of the flatterer before the eyes of a neighbour becomes, if he is caught thereby,
a net for him in which he is entangled to his own destruction (Hitzig). QYLIXåHE
signifies also, without any external object, Pro. 28:23; 2:16, as internally
transitive: to utter that which is smooth, i.e., flattering. WYMF�Fpi is, as Psa. 57: 7
= WYLFGiRÁ, for which it is the usual Phoenician word.

6 In the transgression of the wicked man lies a snare;
But the righteous rejoiceth [jubelt] and is glad.

Pro. 29: 6. Thus the first line is to be translated according to the sequence of
the accents, Mahpach, Munach, Munach, Athnach, for the second Munach is



the transformation of Dechi; �RF �YJI thus, like �RF�Y��NiJÁ, Pro. 28: 5, go
together, although the connection is not, like this, genitival, but adjectival. But
there is also this sequence of the accents, Munach, Dechi, Munach, Athnach,
which separates �RF and �YJI. According to this, Ewald translates: “in the
transgression of one lies an evil snare;” but in that case the word ought to have
been �R �QWM, as at Pro. 12:13; for although the numeral �YBR sometimes
precedes its substantive, yet no other adjective ever does; passages such as
Isa. 28:21 and 10:30 do not show the possibility of this position of the words.
In this sequence of accents the explanation must be: in the wickedness of a
man is the evil of a snare, i.e., evil is the snare laid therein (Böttcher); but a
reason why the author did not write �R �QWM would also not be seen there,
and thus we must abide by the accentuation �R �YJ. The righteous also may
fall, yet he is again raised by means of repentance and pardon; but in the
wickedness of a bad man lies a snare into which having once fallen, he cannot
again release himself from it, Pro. 24:16. In the second line, the form �wRYF, for
�ROYF, is defended by the same metaplastic forms as Dw�YF, Psa. 91: 6; �wRYF,
Isa. 42: 4; and also that the order of the words is not �n�RIWi XMÁViYI (LXX eÏn xaraÌÄ
kaiÃ eÏn euÏfrosuÂnhÄ; Luther: frewet sich und hat wonne [rejoices and has
pleasure]), is supported by the same sequence of ideas, Zec. 2:14, cf. Jer. 31: 7:
the Jubeln is the momentary outburst of gladness; the Freude [gladness],
however, is a continuous feeling of happiness. To the question as to what the
righteous rejoiceth over [jubelt] and is glad [greuet] because of, the answer is
not: because of his happy release from danger (Zöckler), but: because of the
prosperity which his virtue procures for him (Fleischer). But the contrast
between the first and second lines is not clear and strong. One misses the
expression of the object or ground of the joy. Cocceius introduces into the
second line a si lapsus fuerit. Schultens translates, justus vel succumbens
triumphabit, after the Arab. raÑnf. o., which, however, does not mean
succumbere, but subigere (vid., under Psa. 78:65). Hitzig compares Arab.
raymf. i., discedere, relinquere, and translates: “but the righteous passeth
through and rejoiceth.” Böttcher is inclined to read XMVW HJERiYI, he sees it
(what?) and rejoiceth. All these devices, however, stand in the background
compared with Pinsker’s proposal (Babylon.-Heb. Punktationssystem, p. 156):

“On the footsteps of the wicked man lie snares,
But the righteous runneth and is glad,”

i.e., he runneth joyfully (like the sun, Psa. 19: 6) on the divinely-appointed
way (Psa. 119:132), on which he knows himself threatened by no danger. The
change of ��PB into �VPB has Pro. 12:13 against it; but �WRY may be



regarded, after Pro. 4:12, cf. 18:10, as the original from which �WRY is
corrupted.

7 The righteous knoweth the cause of the poor,
But the godless understandeth no knowledge.

Pro. 29: 7. The righteous knoweth and recogniseth the righteous claims of
people of low estate, i.e., what is due to them as men, and in particular cases;
but the godless has no knowledge from which such recognition may go forth
(cf. as to the expression, Pro. 19:25). The proverb begins like Pro. 12:10,
which commends the just man’s compassion to his cattle; this commends his
sympathy with those who are often treated as cattle, and worse even than
cattle. The LXX translates 7b twice: the second time reading �R instead of
��R, it makes nonsense of it.

8 Men of derision set the city in an uproar,
But wise men allay anger.

Pro. 29: 8. Isaiah 28 shows what we are to understand by ��CLF Y��NiJÁ : men
to whom nothing is holy, and who despise all authority. The Hiphil wXYPiYF does
not signify irretiunt, from XXÁpF (Venet. pagidiouÌsi, after Kimchi, Aben Ezra,
and others), but sufflant, from XWP (Rashi: WBYHLY): they stir up or excite the
city, i.e., its inhabitants, so that they begin to burn as with flames, i.e., by the
dissolution of the bonds of mutual respect and of piety, by the letting loose of
passion, they disturb the peace and excite the classes of the community and
individuals against each other; but the wise bring it about that the breathings of
anger that has broken forth, or is in the act of breaking forth, are allayed. The
anger is not that of God, as it is rendered by Jerome and Luther, and as WXYPY
freely translated might mean. The Aram. err in regard to WXYPY in passages
such as Pro. 6:19.

9 If a wise man has to contend with a fool,
He [the fool] rageth and laugheth, and hath no rest.

Pro. 29: 9. Among the old translators, Jerome and Luther take the “wise
man” as subject even of the second line, and that in all its three members: vir
sapiens si cum stulto contenderit, sive irascatur sive reideat, non inveniet
requiem. Thus Schultens, C. B. Michaelis, Umbreit, Ewald, Elster, and also
Fleischer: “The doubled Vav is correlative, as at Exo. 21:16, Lev. 5: 3, and
expresses the perfect sameness in respect of the effect, here of the want of
effect. If the wise man, when he disputes with a fool, becomes angry, or jests,
he will have no rest, i.e., he will never bring it to pass that the fool shall cease
to reply; he yields the right to him, and thus makes it possible for him to end



the strife.” But the angry passion, and the bursts of laughter alternating
therewith, are not appropriate to the wise man affirming his right; and since,
after Ecc. 9:17, the words of the wise are heard TXÁNAbI, the TXÁNF �YJ�Wi [and there
is no rest] will cause us to think of the fool as the logical subject. So far
correctly, but in other respects inappropriately, the LXX aÏnhÃr sofoÃj krineiÌ
eÏÂqnh (after the expression ��, i.e., ��I, instead of TJ), aÏnhÃr deÃ fauÌloj (which
LYWJ �YJ does not mean) oÏrgizoÂmenoj katagelaÌtai kaiÃ ouÏ katapthÂssei (as if
the words were tj�ye alw).f236a The syntactical relation would be simpler if
�PA�iNI in 9a were vocalized as a hypothetical perfect. But we read for it the
past �pF�iNI. Ewald designates 9a as a conditional clause, and Hitzig remarks
that the Lat. viro sapiente disceptante cum stulto corresponds therewith. It
marks, like 1Sa. 2:13, Job. 1:16, the situation from which there is a departure
then with perf. consec.: if a wise man in the right is in contact with a fool, he
starts up, and laughs, and keeps not quiet (supply �L as at Pro. 28:27), or
(without WL): there is no keeping quiet, there is no rest. The figure is in
accordance with experience. If a wise man has any controversy with a fool,
which is to be decided by reasonable and moral arguments, then he becomes
boisterous and laughs, and shows himself incapable of quietly listening to his
opponent, and of appreciating his arguments.

We now group together vv. 10-14. Of these, vv. 10 and 11 are alike in respect
of the tense used; vv. 12-14 have in common the pronoun pointing back to the
first member.

10 Men of blood hate the guiltless
And the upright; they attempt the life of such

Pro. 29:10. The nearest lying translation of the second line would certainly
be: the upright seek his soul (that of the guiltless). In accordance with the
contrasted WJNVY, the Aram. understand the seeking of earnest benevolent
seeking, but disregarding the �PN in W�PNL; f237

Symmachus (eÏpizhthÂsousi), Jerome (quaerunt), and Luther thus also
understand the sentence; and Rashi remarks that the phrase is here HbFXI �W�L,
for he rests; but mistrusting himself, refers to 1Sa. 21:23. Ahron b. Josef
glosses: to enter into friendship with him. Thus, on account of the contrast,
most moderns, interpreting the phrase sensu bono, also Fleischer: probi autem
vitam ejus conservare student. The thought is, as Pro. 12: 6 shows, correct; but
the usus loq. protests against this rendering, which can rest only on Psa. 142: 5,
where, however, the poet does not say Y�IPiNA �R��d �YJ�, but, as here also the



usus loq. requires, Y�IPiNALi. There are only three possible explanations which
Aben Ezra enumerates:

(1) they seek his, the bloody man’s, soul, i.e., they attempt his life, to take
vengeance against him, according to the meaning of the expressions as
generally elsewhere, used, e.g., at Psa. 63:10;

(2) they revenge his, the guiltless man’s, life (LXX eÏkzhthÂsousin), which has
fallen a victim, after the meaning in which elsewhere only �dF �q�bI and �PENE
�RÁdF, Gen. 9: 5, occur. This second meaning also is thus not in accordance
with the usage of the words, and against both meanings it is to be said that it is
not in the spirit of the Book of Proverbs to think of the �YR�Y [the upright,
righteous] as executors of the sentences of the penal judicature. There thus
remains f238 the interpretation

(3): the upright — they (the bloody men) seek the soul of such an one. The
transition from the plur. to the sing. is individualizing, and thus the
arrangement of the words is like Gen. 47:21: “And the people (as regards
them), he removed them to the cities,” Gesen. § 145. 2. This last explanation
recommends itself by the consideration that �T and �YR�Y are cognate as to
the ideas they represents, — let one call to mind the common expression R�FYFWi
�Tf [perfect and upright, e.g., Job. 1: 1; 2: 3], — that the same persons are
meant thereby, and it is rendered necessary by this, that the thought, “bloody
men hate the guiltless,” is incomplete; for the same thing may also be said of
the godless in general. One expects to hear that just against the guiltless, i.e.,
men walking in their innocence, the bloody-mindedness of such men is
specially directed, and 10b says the same thing; this second clause first brings
the contrast to the point aimed at. Lutz is right in seeking to confute Hitzig, but
he does so on striking grounds.

11 All his wrath the fool poureth out;
But the wise man husheth it up in the background.

Pro. 29:11. That �XwR is not meant here of his spirit (Luther) in the sense of
quaecunque in mente habet (thus e.g., Fleischer) the contrast shows, for
HnFXEbI�AYi does not signify cohibet, for which HnFKE�iXiYA (LXX tamieuÂetai) would
be the proper word: XÁwR thus is not here used of passionate emotion, such as at
Pro. 16:31; Isa. 25: 4; 33:11. XÁb��I is not here equivalent to Arab. sabbah,
aiÏneiÌn (Imman., Venet., and Heidenheim), which does not supply an admissible
sense, but is equivalent to Arab. sabbakh, to quiet (Ahron b. Josef: �WJYP�Q =
katapauÂein), the former going back to the root-idea of extending (amplificare),
the latter to that of going to a distance, putting away: sabbakh, procul recessit,



distitit, hence XÁb��I, Psa. 89:10, and here properly to drive off into the
background, synon. BY�IH� (Fleischer). But R�XJFbI (only here with B) is
ambiguous. One might with Rashi explain: but the wise man finally, or
afterwards (Symmachus, eÏp� eÏsxaÂtwn; Venet. katoÂpin = katoÂpisqe), appeaseth
the anger which the fool lets loose; i.e., if the latter gives vent to his anger, the
former appeases, subdues, mitigates it (cf. HNFROXáJÁbF, RWXJLi, Isa. 42:23). But it
lies still nearer to refer the antithesis to the anger of the wise man himself; he
does not give to it unbridled course, but husheth it in the background, viz., in
his heart. Thus Syr. and Targ. reading JNFYF�iRÁbI, the former, besides HnFBEªiXÁYi
(reputat eam), so also Aben Ezra: in the heart as the background of the organ
of speech. Others explain: in the background, afterward, retrorsum, e.g.,
Nolde, but to which compescit would be more appropriate than sedat. Hitzig’s
objection, that in other cases the expression would be �bRiQIbI, is answered by
this, that with RWXJB the idea of pressing back (of RwXJI) is connected. The
order of the words also is in favour of the meaning in recessu (cordis). Irae
dilatio mentis pacatio (according to an old proverb).

12 A ruler who listens to deceitful words,
All his servants are godless.

Pro. 29:12. They are so because they deceive him, and they become so; for
instead of saying the truth which the ruler does not wish to hear, they seek to
gain his favour by deceitful flatteries, misrepresentations, exaggerations,
falsehoods. Audita rex quae praecipit lex. He does not do this, as the saying is,
sicut rex ita grex (Sir. 10: 2), in the sense of this proverb of Solomon.

13 The poor man and the usurer meet together —
Jahve lighteneth the eyes of both.

Pro. 29:13. A variation of Pro. 22: 2, according to which the proverb is to be
understood in both of its parts. That �YKIKFti �YJI is the contrast of �RF, is
rightly supposed in Temura 16b; but Rashi, who brings out here a man of
moderate learning, and Saadia, a man of a moderate condition (thus also the
Targ. JYF�FCiMÁ JRFBigA, after Buxtorf, homo mediocris fortunae), err by
connecting the word with ¥WETf. The LXX daneistouÌ kaiÃ xrewfeileÂtou,
aÏllhÂloij sunelqoÂntwn), which would be more correct inverted, for �YKKT
�YJ is a man who makes oppressive taxes, high previous payments of interest;
the verbal stem ¥KATf, Arab. tak, is a secondary to R. walk, which has the
meanings of pressing together, and pressing firm (whence also the middle is
named; cf. Arab. samym aÑlaklab, the solid = the middle point of the heart). ¥tO,
with the plur. �YKKT, scarcely in itself denotes interest, toÂkoj; the designation



�YKKT �YJ includes in it a sensible reproach (Syr. afflictor), and a rentier
cannot be so called (Hitzig). Luther: Reiche [rich men], with the marginal note:
“who can practise usury as they then generally all do?” Therefore Löwenstein
understands the second line after 1Sa. 2: 7: God enlighteneth their eyes by
raising the lowly and humbling the proud. But this line, after 22: 2b, only
means that the poor as well as the rich owe the light of life (Psa. 13: 4) to God,
the creator and ruler of all things, — a fact which has also its moral side: both
are conditioned by Him, stand under His control, and have to give to Him an
account; or otherwise rendered: God maketh His sun to rise on the low and the
high, the evil and the good (cf. Mat. 5:45) — an all-embracing love full of
typical moral motive. f239

14 A king who judgeth the poor with truth,
His throne shall stand for ever.

Pro. 29:14. TMEJåbE, as at Isa. 16: 5 (synon. HNWMJB, �YR�YMB, RW�YMB), is
equivalent to fidelity to duty, or a complete, full accomplishment of his duty as
a ruler with reference to the dispensing of justice; in other words: after the
norm of actual fact, and of the law, and of his duty proceeding from both
together. ¥LEME has in Codd., e.g., Jaman., and in the Venetian 1517, 21, rightly
Rebia. In that which follows, TMJB �PW� are more closely related than �YLD
TMJB, for of two conjunctives standing together the first always connects
more than the second. �YLD TMJB �PW� �LM is the truest representation of
the logical grammatical relation. To 14b compare the proverb of the king,
Pro. 16:12; 25: 5.

Pro. 29:15. A proverb with �B�, v. 15, is placed next to one with �PW�, but
it begins a group of proverbs regarding discipline in the house and among the
people:

15 The rod and reproof give wisdom;
But an undisciplined son is a shame to his mother.

With �BE�� [a rod], which Pro. 22:15 also commends as salutary, TXÁKA�T refers
to discipline by means of words, which must accompany bodily discipline, and
without them is also necessary; the construction of the first line follows in
number and gender the scheme Pro. 27: 9, Zec. 7: 7; Ewald, § 339c. In the
second line the mother is named, whose tender love often degenerates into a
fond indulgence; such a darling, such a mother’s son, becomes a disgrace to
his mother. Our “ausgelassen,” by which Hitzig translates XlF�UMi, is used of
joyfulness unbridled and without self-restraint, and is in the passage before us
too feeble a word; XlÁ�U is used of animals pasturing at liberty, wandering in



freedom (Job. 39: 5; Isa. 16: 2); XL�M RJANA is accordingly a child who is kept
in by no restraint and no punishment, one left to himself, and thus
undisciplined (Luther, Gesenius, Fleischer, and others).

16 When the godless increase, wickedness increaseth;
But the righteous shall see their fall.

Pro. 29:16. The LXX translation is not bad: pollwÌn oÏÂntwn aÏsebwÌn pollaiÃ
giÂnontai aÎmartiÂai (vid., regarding HBFRF, v. 2, Pro. 28:28); but in the main it is
only a Binsenwahrheit, as they say in Swabia, i.e., a trivial saying. The proverb
means, that if among a people the party of the godless increases in number, and
at the same time in power, wickedness, i.e., a falling away into sins of thought
and conduct, and therewith wickedness, prevails. When irreligion and the
destruction of morals thus increase, the righteous are troubled; but the conduct
of the godless carries the judgment in itself, and the righteous shall with joy
perceive, in the righteous retribution of God, that the godless man will be cast
down from his power and influence. This proverb is like a motto to
Psalm ch. 12.

17 Correct thy son, and he will give thee delight,
And afford pleasure to thy soul.

Pro. 29:17. The LXX well translates �XYNYW by kaiÃ aÏnapauÂsei se; f240 XYNH
denotes rest properly, a breathing again, aÏnaÂyucij; and then, with an
obliteration of the idea of restraint so far, generally (like the Arab. arahå,
compared by Fleischer) to afford pleasure or delight. The post.-bibl. language
uses for this the words XÁwR TXÁNA, and says of the pious that he makes XWR TXN
to his Creator, Berachoth 17a; and of God, that He grants the same to them
that fear Him, Berach. 29b; in the morning prayer of the heavenly spirits, that
they hallow their Creator XWR TXNB (with inward delight). Write with Codd.
(also Jaman.) and older editions ¦XEYNIYWI, not kFXEYNIYWI; for, except in verbs H�L,
the suffix of this Hiphil form is not dageshed, e.g., ¦TEYMJ, 1Ki. 2:26; cf. also
1Ki. 22:16 and Psa. 50: 8. �YnIDA�áMÁ the LXX understands, after 2Sa. 1:24
(�YND����, metaÃ koÂsmou), also here, of ornament; but the word signifies
dainty dishes — here, high spiritual enjoyment. As in vv. 15 and 16 a
transition was made from the house to the people, so there now follows the
proverb of the discipline of children, a proverb of the education of the people:

18 Without a revelation a people becomes ungovernable;
But he that keepeth the law, happy is he.

Pro. 29:18. Regarding the importance of this proverb for estimating the
relation of the Chokma to prophecy, vid., p. 29. ��ZXF is, according to the sense,



equivalent to HJFwBNi, the prophetic revelation in itself, and as the contents of
that which is proclaimed. Without spiritual preaching, proceeding from
spiritual experience, a people is unrestrained (�RÁpFYI, vid., regarding the
punctuation at Pro. 28:25, and regarding the fundamental meaning, at
Pro. 1:25); it becomes JARUpF, disorderly, Exo. 32:25; wild und wüst, as Luther
translates. But in the second line, according to the unity of the antithesis, the
words are spoken of the people, not of individuals. It is therefore not to be
explained, with Hitzig: but whoever, in such a time, nevertheless holds to the
law, it is well with him! Without doubt this proverb was coined at a time when
the preaching of the prophets was in vogue; and therefore this, “but whoever,
notwithstanding,” is untenable; such a thought at that time could not at all
arise; and besides this, HRWT is in the Book of Proverbs a moveable
conception, which is covered at least by the law in contradistinction to
prophecy. ToÑra denotes divine teaching, the word of God; whether that of the
Sinaitic or that of the prophetic law (2Ch. 15: 3, cf. e.g., Isa. 1:10). While, on
the one hand, a people is in a dissolute condition when the voice of the
preacher, speaking from divine revelation, and enlightening their actions and
sufferings by God’s word, is silent amongst them (Psa. 74: 9, cf. Amo. 8:12);
on the other hand, that same people are to be praised as happy when they show
due reverence and fidelity to the word of God, both as written and as preached.
That the word of God is preached among a people belongs to their condition of
life; and they are only truly happy when they earnestly and willingly
subordinate themselves to the word of God which they possess and have the
opportunity of hearing. wHR��iJÁ (defective for wHYRI�iJÁ) is the older, and here
the poetic kindred form to WYRF�iJÁ, Pro. 14:21; 16:20. From the discipline of
the people this series of proverbs again returns to the discipline of home:

19 With words a servant will not let himself be bettered;
For he understandeth them, but conformeth not thereto.

Pro. 29:19. The Niph. RSA�N becomes a so-called tolerative, for it connects
with the idea of happening that of reaching its object: to become truly bettered
(taught in wisdom, corrected), and thus to let himself be bettered. With mere
words this is not reached; the unreasonable servant needs, in order to be set
right, a more radical means of deliverance. This assertion demands
confirmation; therefore is the view of von Hofmann (Schriftbew. ii. 2. 404)
improbable, that 19b has in view a better-disposed servant: supposing that he is
intelligent, in which case he is admonished without cause, then the words are
also lost: he will let them pass over him in silence without any reply. This
attempted explanation is occasioned by this, that HNE�áMÁ can signify nothing
else than a response in words. If this were correct, then without doubt its



fundamental meaning would correspond with YkI; for one explains, with
Löwenstein, “for he perceives it, and may not answer,” i.e., this, that a reply
cut off frustrates the moral impression. Or also: for he understands it, but is
silent, — in praefractum se silentium configit (Schultens); and thus it is with
the ancients (Rashi). But why should not HNE�áMÁ �YJ�Wi itself be the expression of
this want of any consequences? HN�M cannot certainly mean humiliation f241

(Me−Ñri, after Exo. 10: 3, H�NKH), but why as an answer in words and not also a
response by act (Stuart: a practical answer)? Thus the LXX eÏaÃn gaÃr kaiÃ nohÂshÄ,
aÏll� ouÏx uÎpakouÂsetai, according to which Luther: for although he at once
understands it, he does not yet take it to himself. That HN�M may mean
obedience, the Aram. so understood, also at Pro. 16: 4. It denoted a reply in the
most comprehensive meaning of the word, vid., at Pro. 16: 1. The thought,
besides, is the same as if one were to explain: for he understands it, and is
silent, i.e., lets thee speak; or: he understands it, but that which he perceives
finds no practical echo.

20 Seest thou a man hasty in his words?
The fool hath more hope than he.

Pro. 29:20. Cf. Pro. 26:12. Such an one has blocked up against himself the
path to wisdom, which to the fool, i.e., to the ingenuous, stands open; the
former is perfect, of the latter something may yet be made. In this passage the
contrast is yet more precise, for the fool is thought of as the dull, which is the
proper meaning of LYSIki, vid., under Pro. 17:24. There is more hope for the
fool than for him, although he may be no fool in himself, who overthrows
himself by his words. “The propethÃj eÏn loÂgwÄ auÏtouÌ (Sir. 9:18) has, in the
existing case, already overleaped the thought; the LYSK has it still before him,
and comes at length, perhaps with his slow conception, to it” (Hitzig); for the
ass, according to the fable, comes at last farther than the greyhound. Hence, in
words as well as in acts, the proverb holds good, “Eile mit Weile” [= festina
lente]. Every word, as well as act, can only be matured by being thought out,
and thought over. From this proverb, which finds its practical application to
the affairs of a house, and particularly also to the relation to domestics, the
group returns to the subject of instruction, which is its ground-tone.

21 If one pampers his servant from youth up,
He will finally reach the place of a child.

Pro. 29:21. The LXX had no answer to the question as to the meaning of
�WNM. On the other hand, for Qn�pI, the meaning to fondle; delicatius enutrire, is
perfectly warranted by the Aram. and Arab. The Talmud, Succa 52b, resorts to
the alphabet XB��J in order to reach a meaning for �WNM. How the Targ.



comes to translate the word by XsANAMi (outrooted) is not clear; the rendering of
Jerome: postea sentiet eum contumacem, is perhaps mediated by the eÏÂstai
goggusmoÂj of Symmachus, who combines �WN with �WL, Niph. gogguÂzein. The
oÏqunhqhÂsetai of the LXX, with the Syr., von Hofmann has sought to justify
(Schriftbew. ii. 2. 404), for he derives ��NMF = ��HNiMÁ from HHFNF. We must then
punctuate ��nMÁ; but perhaps the LXX derived the word from �NAJF = ��NJáMÁ,
whether they pronounced it ��NMF (cf. TRESOMF = TRESOJáMÁ) or ��nMÁ. To follow
them is not wise, for the formation of the word is precarious; one does not see
with the speaker of this proverb, to whom the language presented a fulness of
synonyms for the idea of complaint, meant by using this peculiar word.
Linguistically these meanings are impossible: of Jerome, dominus = HnEMUMi
(Ahron b. Josef, Me−Ñri, and others); or: the oppressed = HNEwM, from HNFYF
(Johlson); or: one who is sick = HN�EM (Euchel). and Ewald’s “undankbar”
[unthankful], derived from the Arabic, is a mere fancy, since (Arab.) manuwan
does not mean one who is unthankful, but, on the contrary, one who upbraids
good deeds shown. f242

The ancients are in the right track, who explain �WNM after the verb �wN,
Psa. 72:17 = �YNI = �b�; the Venet., herein following Kimchi, also adopts the
nominal form, for it translates (but without perceptible meaning) goÂnwsij.
Luther’s translation is fortunate:

“If a servant is tenderly treated from youth up,
He will accordingly become a Junker [squire].”

The ideas represented in modern Jewish translations: that of a son (e.g.,
Solomon: he will at last be the son) and that of a master (Zunz), are here
united. But how the idea of a son (from the verb �WN), at the same time that of a
master, may arise, is not to be perceived in the same way as with Junker and
the Spanish infante and hidalgo; rather with �WNM, as the ironical naming of the
son (little son), the idea of a weakling (de Wette) may be connected. The state
of the matter appears as follows: — the Verb �wN has the meanings of luxuriant
growth, numerous propagation; the fish has from this the Aram. name of �wN,
like the Heb. GdF, from HGFdF, which also means luxuriant, exuberant increase
(vid., at Psa. 72:17). From this is derived �YNI, which designates the offspring as
a component part of a kindred, as well as ��NMF, which, according as the M is
interpreted infin. or local, means either this, that it sprouts up luxuriantly, the
abundant growth, or also the place of luxuriant sprouting, wanton growing,
abundant and quick multiplication: thus the place of hatching, spawning. The
subject in HYEHiYI might be the fondled one; but it lies nearer, however, to take



him who fondles as the subject, as in 21a. �TYRIXáJÁ is either adv. accus. for
WTYRXJBi, or, as we preferred at Pro. 23:32, it is the subj. introducing, after the
manner of a substantival clause, the following sentence as its virtual predicate:
“one has fondled his servant from his youth up, and his (that of the one who
fondles) end is: he will become a place of increase.” The master of the house is
though of along with his house; and the servant as one who, having become a
man, presents his master with TYIBÁ YD�YLIYi, who are spoilt scapegraces, as he
himself has become by the pampering of his master. There was used in the
language of the people, �YNI for �b�, in the sense on which we name a degenerate
son a “Schönes Früchtchen” [pretty little fruit]; and ��NMF is a place (house)
where many �YNYN are; and a man (master of a house) who has many of them is
one whose family has increased over his head. One reaches the same meaning
if �WNMF is rendered more immediately as the place or state of growing,
increasing, luxuriating. The sense is in any case: he will not be able, in the end,
any more to defend himself against the crowd which grows up to him from this
his darling, but will be merely a passive part of it.

The following group begins with a proverb which rhymes by �WDM, with �WNM
of the foregoing, and extends on to the end of this Hezekiah collection:

22 A man of anger stirreth up strife;
And a passionate man aboundeth in transgression.

Pro. 29:22. Line first is a variation of Pro. 15:18a and Pro. 28:25a. �YJI and
LJAbÁ as here, but in the reverse order at Pro. 22:24. f243

�JÁ here means anger, not the nose, viz., the expanded nostrils (Schultens). In
��ApF�BRÁ the ��P is, after Pro. 14:29; 28:16; 20:27, the governed genitive;
Hitzig construes it in the sense of BR ��P, Psa. 19: 2, with HRGY, but one
does not say ��P HRFg� ; and that which is true of �YbIRÁ, that, after the manner
of a numeral, it can precede its substantive (vid., under Psa. 7:26; 89:51),
cannot be said of BRÁ. Much (great) in wickedness denotes one who heaps up
many wicked actions, and burdens himself with greater guilt (cf. ��P, v. 16).
The wrathful man stirreth up (vid., under Pro. 15:18) strife, for he breaks
through the mutual relations of men, which rest on mutual esteem and love,
and by means of his passionate conduct he makes enemies of those against
whom he thinks that he has reason for being angry; that on account of which
he is angry can be settled without producing such hostility, but passion impels
him on, and misrepresents the matter; it embitters hearts, and tears them
asunder. The LXX has, instead of br, eÏcwÂrucen, of dreaming, HRK
(Pro. 16:27).



Pro. 29:23. passes from anger to haughtiness:

A man’s pride will bring him low;
But the lowly attaineth to honour.

Thus we translate D�BkF ¥MOTitI (Lat. honorem obtinet) in accord with
Pro. 11:16, and XÁwR�LPA�i with Pro. 16:19, where, however, LPA�i is not adj. as
here, but inf. The haughty man obscures the honour which he has by this, that
he boasts immeasurably of it, and aspires yet more after it; the lowly man, on
the other hand, obtains honour without his seeking it, honour before God and
before men, which would be of no worth were it not connected with the honour
before God. The LXX: touÃj deÃ tapeinoÂfronaj eÏreiÂdei doÂchÄ kuÂrioj. This
kuÂrioj is indeed not contrary to the sense, but it is opposed to the style. Why
the 24th verse should now follow is, as regards the contents and the
expression, hard to say; but one observes that vv. 22-27 follow each other,
beginning with the successive letters of the alphabet J (B), G, X, X, R, T (T).

24 He that taketh part with a thief hateth himself;
He heareth the oath and confesseth not.

Pro. 29:24. Hitzig renders the first member as the pred. of the second: “he
who does not bring to light such sins as require an atonement (Lev. 5: 1 ff.),
but shares the secret of them with the sinner, is not better than one who is a
partner with a thief, who hateth himself.” The construction of the verse, he
remarks, is not understood by any interpreter. It is not, however, so cross, —
for, understood as Hitzig thinks it ought to be, the author should have
expressed the subject by DYGY JLW HLJ JAM��O, — but is simple as the order of
the words and the verbal form require it. The oath is, after Lev. 5: 1, that of the
judge who adjures the partner of the thief by God to tell the truth; but he
conceals it, and burdens his soul with a crime worthy of death, for from a
concealer he becomes in addition a perjured man.

25 Fear of man bringeth a snare with it;
But he that trusteth in Jahve is advanced.

Pro. 29:25. It sounds strange, Hitzig remarks, that here in the Book of an
Oriental author one should be warned against the fear of man. It is enough, in
reply to this, to point to Isa. 51:12 f. One of the two translations in the LXX
(cf. Jerome and Luther) has found this “strange” thought not so strange as not
to render it, and that in the gnomic aorist: fobhqeÂntej kaiÃ aiÏsxunqeÂntej
aÏnqrwÂpouj uÎpeskeliÂsqhsan. And why should not �DFJF TdARiXE be able to
mean the fear of man (cowardice)? Perhaps not so that �DJ is the gen. objecti,
but so that �DJ TDRX means to frighten men, as in 1Sa. 14:15. �YHLJ



TDRX, a trembling of God; cf. Psa. 64: 2; BYJ DXP, the fear occasioned by
the enemy, although this connection, after Deu. 2:25, can also mean fear of the
enemy (gen. objecti). To �T�YI, occasioned = brings as a consequence with it, cf.
Pro. 10:10; 13:15; the synallage generis is as at Pro. 12:25 a: it is at least
strange with fem. infinit. and infinitival nouns, Pro. 16:16; 25:14; Psa. 73:28;
but HdFRiXE (trembling) is such a nom. actionis, Ewald, § 238a. Regarding BgFVUYI
(for which the LXX1 swqhÂsetai, and LXX2 euÏfranqhÂsetai = XMVY), vid., at
Pro. 18:10. He who is put into a terror by a danger with which men threaten
him, so as to do from the fear of man what is wrong, and to conceal the truth,
falls thereby into a snare laid by himself — it does not help him that by this
means he has delivered himself from the danger, for he brands himself as a
coward, and sins against God, and falls into an agony of conscience (reproach
and anguish of heart) which is yet worse to bear than the evil wherewith he
was threatened. It is only confidence in God that truly saves. The fear of man
plunges him into yet greater suffering than that from which he would escape;
confidence in God, on the other hand, lifts a man internally, and at last
externally, above all his troubles.

Pro. 29:26. A similar gen. connection to that between �DJ TDRX exists
between �YJ��P�M:

Many seek the countenance of the ruler;
Yet from Jahve cometh the judgment of men.

Line first is a variation of 19: 6a, cf. 1Ki. 10:24. It lies near to interpret �YJI as
gen. obj.: the judgment regarding any one, i.e., the estimating of the man, the
decision regarding him; and it is also possible, for Y�IpF�iMI, Psa. 17: 2, may be
understood of the judgment which I have, as well as of the judgment
pronounced regarding me (cf. Lam. 3:59). But the usage appears to think of the
genit. after �P�M always as subjective, e.g., Pro. 16:33, of the decision which
the lot brings, Job. 36: 6, the right to which the poor have a claim; so that thus
in the passage before us �YJ��P�M means the right of a man, as that which is
proper or fitting to him, the judgment of a man, as that to which as appropriate
he has a claim (LXX toÃ diÂkaion aÏndriÂ). Whether the genit. be rendered in the
one way or the other, the meaning remains the same: it is not the ruler who
finally decides the fate and determines the worth of a man, as they appear to
think who with eye-service court his favour and fawn upon him.

27 An abomination to a righteous man is a villanous man;
And an abomination to the godless is he who walketh uprightly.



Pro. 29:27. In all the other proverbs which begin with TBÁ�á�t, e.g.,
Pro. 11:20, HWHY follows as genit., here �YQIYdICÁ, whose judgment is like that
of God. LWE�F �YJI is an abhorrence to them, not as a man, but just as of such a
character; LWE�F is the direct contrast to R�EYO. The righteous sees in the villanous
man, who boldly does that which is opposed to morality and to honour, an
adversary of his God; on the other hand, the godless sees in the man that
walketh uprightly (¥REdF�R�AYi, as at Psa. 37:14) his adversary, and the
condemnation of himself.

With this doubled T the Book of Proverbs, prepared by the men of Hezekiah,
comes to an end. It closes, in accordance with its intention announced at the
beginning, with a proverb concerning the king, and a proverb of the great
moral contrasts which are found in all circles of society up to the very throne
itself.

First Appendix to the Second Solomonic Collection of
Proverbs 30

Pro. 30: 1. The title of this first appendix, according to the text lying before
us, is:

“The words of Agur the son of Jakeh, the utterance.”

This title of the following collection of proverbs is limited by Olewejored; and
JvFmAHA, separated from the author’s name by Rebia, is interpreted as a second
inscription, standing on one line with YR�BidI, as particularizing that first. The
old synagogue tradition which, on the ground of the general title Pro. 1: 1,
regarded the whole Book of Proverbs as the work of Solomon, interpreted the
words, “Agur the son of Jakeh,” as an allegorical designation of Solomon, who
appropriated the words of the ToÑra to the king, Deu. 17:17, and again rejected
them, for he said: God is with me, and I shall not do it (viz., take many wives,
without thereby suffering injury), SchemoÑth rabba, c. 6. The translation of
Jerome: Verba congregantis filii Vomentis, is the echo of this Jewish
interpretation. One would suppose that if “Agur” were Solomon’s name,
“Jakeh” must be that of David; but another interpretation in Midrash Mishle
renders �B (“son”) as the designation of the bearer of a quality, and sees in
“Agur” one who girded (RGJ = RGX) his loins for wisdom; and in “son of
Jakeh” one free from sin (�W�W J�X LKM YQN). In the Middle Ages this mode
of interpretation, which is historically and linguistically absurd, first began to
prevail; for then the view was expressed by several (Aben Ezra, and Me−Ñri the
Spaniard) that Agur ben Jakeh was a wise man of the time of Solomon. That of
Solomon’s time, they thence conclude (blind to Pro. 25: 1) that Solomon



collected together these proverbs of the otherwise unknown wise man. In truth,
the age of the man must remain undecided; and at all events, the time of
Hezekiah is the fixed period from which, where possible, it is to be sought.
The name “Agur” means the gathered (Pro. 6: 8; 10: 5), or, after the
predominant meaning of the Arab. aÑjar, the bribed, mercede conductum; also
the collector (cf. �wQYF, fowler); or the word might mean, perhaps, industrious
in collecting (cf. ÿalwakå, attached to, and other examples in Mühlau, p. 36).
Regarding �bI = binj (usual in �wn��bI), and its relation to the Arab. ibn, vid.,
Genesis, p. 555. The name Jakeh is more transparent. The noun HHFQiYI,
Pro. 30:17, Gen. 49:10, means the obedient, from the verb hQAYF; but, formed
from this verbal stem, the form of the word would be hAQ�YF (not HQEYF). The form
HQEYF is the participial adj. from HQFYF, like HPEYF from HPFYF; and the Arab. wakåay,
corresponding to this HQFYF, 8 ittakåay, to be on one’s guard, particularly before
God; the usual word fore piety regarded as euÏlaÂbeia. Mühlau (p. 37) rightly
sees in the proper names Eltekeh [Jos. 19:44] and Eltekon [Jos. 15:59] the
secondary verbal stem HQFTf, which, like e.g., HWFTf (HJFTf), BJÁTf, DTA�F, has
originated from the reflexive, which in these proper names, supposing that LJ
is subj., means to take under protection; not: to give heed = cavere. All these
meanings are closely connected. In all these three forms — hQAYF, HQFYF, HQFTf —
the verb is a synonym of RM�; so that HQEYF denotes f244 the pious, either as
taking care, euÏlabhÂj, or as keeping, i.e., observing, viz., that which is
commanded by God.

In consequence of the accentuation, JvFMÁHA is the second designation of this
string of proverbs, and is parallel with YRBD. But that is absolutely impossible.
JvFM (from JVFNF, to raise, viz., the voice, to begin to express) denotes the
utterance, and according to the usage of the words before us, the divine
utterance, the message of God revealed to the prophet and announced by him,
for the most part, if not always (vid., at Isa. 13: 1), the message of God as the
avenger. Accordingly Jewish interpreters (e.g., Me−Ñri and Arama) remark that
JVM designates what follows, as YyIJIwBNi RBD, i.e., an utterance of the
prophetic spirit. But, on the other hand, what follows begins with the
confession of human weakness and short-sightedness; and, moreover, we read
proverbs not of a divine but altogether of a human and even of a decaying
spiritual stamp, besides distinguished from the Solomonic proverbs by this,
that the I of the poet, which remains in the background, here comes to the
front. This JVM of prophetic utterances does not at all harmonize with the
following string of proverbs. It does not so harmonize on this account, because
one theme does not run through these proverbs which the sing. JVM requires.



It comes to this, that JVM never occurs by itself in the sense of a divine, a
solemn utterance, without having some more clearly defining addition, though
it should be only a demonstrative HzEHA (Isa. 14:28). But what author, whether
poet or prophet, would give to his work the title of JVM, which in itself means
everything, and thus nothing! And now: the utterance — what can the article at
all mean here? This question has remained unanswered by every interpreter.
Ewald also sees himself constrained to clothe the naked word; he does it by
reading together �JÁNF JVMH, and translating the “sublime saying which he
spoke.” But apart from the consideration that Jer. 23:31 proves nothing for the
use of this use of �JÁNF, the form (RBGH) �JUNi is supported by 2Sa. 23: 1 (cf. v.
5 with 2Sa. 22:31); and besides, the omission of the R�EJá, and in addition of
the relative pronoun (�MJFNi), would be an inaccuracy not at all to be expected
on the brow of this gnomology (vid., Hitzig). If we leave the altogether
unsuspected �JUNi undisturbed, JVMH will be a nearer definition of the name of
the author. The Midrash has a right suspicion, for it takes together Hamassa
and Agur ben Jakeh, and explains: of Agur the son of Jakeh, who took upon
himself the yoke of the most blessed. The Graecus Venetus comes nearer what
is correct, for it translates: loÂgoi AÏgouÂrou uiÎeÂwj IÏakeÂwj touÌ MasaÂou.

We connect Pro. 31: 1, where ¥LEME LJ�wMLi, “Lemuel (the) king,” is a linguistic
impossibility, and thus, according to the accentuation lying before us, JvFMÁ
¥LEME also are to be connected together; thus it appears that JVM must be the
name of a country and a people. It was Hitzig who first made this Columbus-
egg to stand. But this is the case only so far as he recognised in JVM �LM
LJWML a Lemuel, the king of Massa, and recognised this Massa also in
Pro. 30: 1 (vid., his dissertation: Das Königreich Massa [the kingdom of
Massa], in Zeller’s Theolog. Jahrbb. 1844, and his Comm.), viz., the Israelitish
Massa named in Gen. 25:14 (= 1Ch. 1:30) along with Dumah and Tema. But
he proceeds in a hair-splitting way, and with ingenious hypothesis, without any
valid foundation. That this Dumah is the Dumat el-jendel (cf. under Isa. 21:11)
lying in the north of Nejed, near the southern frontiers of Syria, the name and
the founding of which is referred by the Arabians to DuÑm the son of Ishmael,
must be regarded as possible, and consequently Massa is certainly to be sought
in Northern Arabia. But if, on the ground of 1Ch. 4:42 f., he finds there a
Simeonitic kingdom, and finds its origin in this, that the tribe of Simeon
originally belonging to the ten tribes, and thus coming from the north settled in
the south of Judah, and from thence in the days of Hezekiah, fleeing before the
Assyrians, were driven farther and farther in a south-east direction towards
Northern Arabia; on the contrary, it has been shown by Graf (The Tribe of
Simeon, a contribution to the history of Israel, 1866) that Simeon never settled



in the north of the Holy Land, and according to existing evidences extended
their settlement from Negeb partly into the Idumean highlands, but not into the
highlands of North Arabia. Hitzig thinks that there are found traces of the
Massa of Agur and Lemuel in the Jewish town f245 of SJMLY�, of Benjamin of
Tudela, lying three days’ journey from Chebar, and in the proper name (Arab.)
MalsaÝ (smooth), which is given to a rock between Tema and Wady el-Kora
(vid., Kosegarten’s Chestom. p. 143); but how notched his ingenuity here is
need scarcely be shown. By means of more cautious combinations Mühlau has
placed the residence of Agur and Lemuel in the Hauran mountain range, near
which there is a Dumah, likewise a TeÑmaÑ; and in the name of the town
Mism−Ñje, lying in the LejaÑ, is probably found the Mishma which is named
along with Massa, Gen. 25:14; and from this that is related in 1Ch. 5: 9 f., 18-
22, of warlike expeditions on the part of the tribes lying on the east of the
Jordan against the Hagarenes and their allies Jetur, Nephish, and Nodab, f246 it
is with certainty concluded that in the Hauran, and in the wilderness which
stretches behind the Euphrates towards it, Israelitish tribes have had their
abode, whose territory had been early seized by the trans-Jordanic tribes, and
was held “until the captivity,” 1Ch. 5:22, i.e., till the Assyrian deportation.
This designation of time is almost as unfavourable to Mühlau’s theory of a
Massa in the Hauran, inhabited by Israelitish tribes from the other side, as the
expression “to Mount Seir” (1Ch. 4:42) is to Hitzig’s North Arabian Massa
inhabited by Simeonites. We must leave it undecided whether Dumah and
TeÑmaÑ, which the Toledoth of Ismael name in the neighbourhood of Massa, are
the east Hauran districts now existing; or as Blau (Deu. Morgl. Zeit. xxv. 539),
with Hitzig, supposes, North Arabian districts (cf. Genesis. p. 377, 4th ed.). f247

“Be it as it may, the contents and the language of this difficult piece
almost necessarily point to a region bordering on the Syro-Arabian
waste. Ziegler’s view (Neue Uebers. der Denksprüche Salomo’s, 1791,
p. 29), that Lemuel was probably an emir of an Arabian tribe in the east
of Jordan, and that a wise Hebrew translated those proverbs of the emir
into Hebrew, is certainly untenable, but does not depart so far from the
end as may appear at the first glance” (Mühlau). f248

If the text-punctuation lying before us rests on the false supposition that
Massa, Pro. 30: 1; 31: 1, is a generic name, and not a proper name, then
certainly the question arises whether JVM should not be used instead of JvFMÁ,
much more JVFM�, which is suggested as possible in the article “Sprüche,” in
Herzog’s Encycl. xiv. 694. Were J�FM�, Gen. 10:30, the region MeshÂnh, on the
northern border of the Persian Gulf, in which Apamea lay, then it might be said
in favour of this, that as the histories of Muhammed and of Benjamin of
Tudela prove the existence of an old Jewish occupation of North Arabia, but



without anything being heard of a JvFMÁ, the Talmud bears testimony f249 to a
Jewish occupation of Mesene, and particularly of Apamea; and by the mother
of Lemuel, the king of Mesha, one may think f250 of Helena, celebrated in
Jewish writings, queen of Adiabene, the mother of Monabaz and Izates. But
the identity of the Mesha of the catalogue of nations with MeshÂnh is uncertain,
and the Jewish population of that place dates at least from the time of the
Sassanides to the period of the Babylonian exile. We therefore hold by the
Ishmaelite Massa, whether North Arabian or Hauranian; butt we by no means
subscribe Mühlau’s non possumus non negare, Agurum et Lemuëlem proseytos
e paganis, non Israelitas fuisse. The religion of the tribes descended from
Abraham, so far as it had not degenerated, was not to be regarded as
idolatrous. It was the religion which exists to the present day among the great
Ishmaelite tribes of the Syrian desert as the true tradition of their fathers under
the name of D−Ñn IbraÑh−Ñm (Abraham’s religion); which, as from Wetzstein, we
have noted in the Commentary on Job (p. 387 and elsewhere), continues along
with Mosaism among the nomadic tribes of the wilderness; which shortly
before the appearance of Christianity in the country beyond the Jordan,
produced doctrines coming into contact with the teachings of the gospel; which
at that very time, according to historic evidences (e.g., MeÑjaÑsin−Ñÿs chronicles of
the Ka’be), was dominant even in the towns of HigaÑz; and in the second
century after Christ, was for the first time during the repeated migration of the
South Arabians again oppressed by Greek idolatry, and was confined to the
wilderness; which gave the mightiest impulse to the rise of Islam, and
furnished its best component part; and which towards the end of the last
century, in the country of Neged, pressed to a reform of Islam, and had as a
result the Wahabite doctrine. If we except Pro. 30: 5 f., the proverbs of Agur
and Lemuel contain nothing which may not be conceived from a non-
Israelitish standpoint on which the author of the Book of Job placed himself.
Even Pro. 30: 5 f. is not there (cf. Job. 6:10; 23:12) without parallels. When
one compares Deu. 4: 2; 13: 1, and 2Sa. 22:31 = Psa. 18:31 (from which v. 5 of
the proverbs of Agur is derived, with the change of HWHY into hA�LJå), Agur
certainly appears as one intimately acquainted with the revealed religion of
Israel, and with their literature. But must we take the two Massites therefore,
with Hitzig, Mühlau, and Zöckler, as born Israelites? Since the Bible history
knows no Israelitish king outside of the Holy Land, we regard it as more
probable that King Lemuel and his countryman Agur were Ishmaelites who
had raised themselves above the religion of Abraham, and recognised the
religion of Israel as its completion.

If we now return to the words of Pro. 30: 1 a, Hitzig makes Agur Lemuel’s
brother, for he vocalizes JvFMÁ hHFQFYf��bI RwGJF, i.e., Agur the son of her whom
Massa obeys. Ripa and Björck of Sweden, and Stuart of America, adopt this



view. But supposing that hQAYF is connected with the accusative of him who is
obeyed, �B, as the representative of such an attributive clause, as of its virtual
genitive, is elsewhere without example; and besides, it is unadvisable to
explain away the proper name HQEYF, which speaks for itself. There are two
other possibilities of comprehending JªFmAHA, without the change, or with the
change of a single letter. Wetzstein, on Pro. 31: 1, has said regarding Mühlau’s
translation “King of Massa:” “I would more cautiously translate, ‘King of the
Massans,’ since this interpretation is unobjectionable; while, on the contrary,
this is not terra Massa, nor urbs Massa. It is true that the inhabitants of Massa
were not pure nomads, after 30 and 31, but probably, like the other tribes of
Israel, they were half nomads, who possessed no great land as exclusive
property, and whose chief place did not perhaps bear their name. The latter
may then have been as rare in ancient times as it is in the present day. Neither
the Sammar, the Harb, the Muntefik, nor other half nomads whom I know in
the southern parts of the Syrian desert, have any place which bears their name.
So also, it appears, the people of Uz (�W�), which we were constrained to
think of as a dominant, firmly-settled race, since it had so great a husbandman
as Job, possessed no �w� TYARiQI. Only in certain cases, where a tribe resided
for many centuries in and around a place, does the name of this tribe appear to
have remained attached to it. Thus from HMFwd �wG, ‘the low-country of the
Dumahns,’ or HMFwd TYARiQI, ‘the city of Dumahns,’ as also from JMFYT� TYARiQI,
‘the city of the Temans,’ gradually there arose (probably not till the decline
and fall of this tribe) a city of Dumah, a haven of Midian, and the like, so that
the primary meaning of the name came to be lost.” It is clear that, from the
existence of an Ishmaelite tribe JvFMÁ, there does not necessarily follow a
similar name given to a region. The conj. JvFmAMI, for JvFmAHA (vid., Herzog’s
Encycl. xiv. 702), has this against it, that although it is good Heb., it directly
leads to this conclusion (e.g., 2Sa. 23:20, 29, cf. 1Ki. 17: 1). Less
objectionable is Bunsen’s and Böttcher’s YJIvFmAHA. But perhaps JVMH may also
have the same signification; far rather at least this than that which Malbim,
after JvFmAHA RvAHA, 1Ch. 15:27, introduced with the LXX aÏÂrxwn twÌn wÏÄdwÌn:
“We ought then to compare 2Sa. 23:24, �XELF TYb� WDWD, a connection in
which, after the analogy of such Arabic connections as kåaysu ÿaylana, Kåais of
the tribe of ÿAilaÑn (Ibn Coteiba, 13 and 83), or Maÿnu Tåayyin, Ma’n of the
tribe of Tay, i.e., Ma’n belonging to this tribe, as distinguished from other men
and families of this name (Schol. Hamasae 144. 3), �XL TYB is thought of as
genit” f251

(Mühlau). That �XL TYB (instead of YMIXilÁHA TYb�) is easily changed, with
Thenius and Wellhausen, after 1Ch. 11:26, into �XL TYb�MI, and in itself it is



not altogether homogeneous, because without the article. Yet it may be
supposed that instead of JVM, on account of the appelat. of the proper name
(the lifting up, elatio), the word JVMH might be also employed. And since
HQY��B, along with RWGJ, forms, as it were, one compositum, and does not at
all destroy f252 the regulating force of RWGJ, the expression is certainly, after
the Arabic usus loq., to be thus explained: The words of Agur the son of Jakeh,
of the tribe (the country) of Massa.

The second line of this verse, as it is punctuated, is to be rendered:

The saying of the man to Ith−Ñel, toIth−Ñel and Uchal, not Ukkal; for, since Athias
and van der Hooght, the incorrect form LkFJUWi has become current. J. H.
Michaelis has the right form of the word LKFJUWi. Thus, with K raphatum, it is to
be read after the Masora, for it adds to this word the remark RSXW TYL, and
counts it among the forty-eight words sometimes written defectively without W
(vid., this list in the Masora finalis, 27b, Col. 4); and since it only remarks the
absence of the letter lengthening the word where no dagesh follows the vocal,
it thus supposes that the K has no dagesh, as it is also found in Codd. (also
Jaman.) written with the Raphe. LJ�YTIYJILi is doubly accentuated; the Tarcha
represents the Metheg, after the rule Thorath Emeth, p. 11. The L after �JUNi is,
in the sense of the punctuation, the same dat. as in YNIDOJLÁ, Psa. 110: 1, and has
an apparent right in him who asks �DFT� YkI in the 4th verse. Ith−Ñel and Uchal
must be, after an old opinion, sons, or disciples, or contemporaries, of Agur.
Thus, e.g., Gesenius, in his Lex. under LJ�YTIYJI, where as yet his reference to
Neh. 11: 7 is wanting. LJYTYJ is rendered by Jefet and other Karaites, “there
is a God” = LJ� YTAYJI ; but it is perhaps equivalent to LJ� YtIJI, “God is with
me;” as for YtÁJI, the form YTAYJI is also found. LKFJU (LKAJU) nowhere occurs as a
proper name; but in the region of proper names, everything, or almost
everything, is possible. f253

Ewald sees in 1b -14 a dialogue: in vv. 2-4 the RBEGEHA, i.e., as the word appears
to him, the rich, haughty mocker, who has worn out his life, speaks; and in 5-
14 the “Mitmirgott” [= God with me], or, more fully, “Mitmirgott-
sobinichstark” [= God with me, so am I strong], i.e., the pious, humble man
answers. “The whole,” he remarks, “is nothing but poetical; and it is poetical
also that this discourse of mockery is called an elevated strain.” But

(1) RBEGE is a harmless word; and in RBEGEHA �JUNi, Num. 24: 3, 15, 2Sa. 23: 1, it is
a solemn, earnest one;



(2) a proper name, consisting of two clauses connected by Vav, no matter
whether it be an actual or a symbolical name, is not capable of being
authenticated; Ewald, § 274b, recognises in `WGW YtILidAgI, 1Ch. 25: 4, the
naming, not of one son of Heman, but of two; and

(3) it would be a very forced, inferior poetry if the poet placed one half of the
name in one line, and then, as if constrained to take a new breath, gave the
other half of it in a second line. But, on the other hand, that LJYTYJ and LKJ
are the names of two different persons, to whom the address of the man is
directed, is attested by the, in this case aimless, anadiplosis, the here
unpoetical parallelism with reservation. The repetition, as Fleischer remarks,
of the name Ith−Ñel, which may rank with Uchal, as the son of disciple of Agur,
has probably its reason only as this, that one placed a second more extended
phrase simply along with the shorter. The case is different; but Fleischer’s
supposition, that the poet himself cannot have thus written, is correct. We must
not strike out either of the two LJYTYJL; but the supposed proper names must
be changed as to their vocalization into a declaratory clause.

A principal argument lies in v. 2, beginning with YkI: this YK supposes a clause
which it established; for, with right, Mühlau maintains that YK, in the
affirmative sense, which, by means of aposiopesis, proceeds from the
confirmative, may open the conclusion and enter as confirmatory into the
middle of the discourse (e.g., Isa. 32:13), but cannot stand abruptly at the
commencement of a discourse (cf. under Isa. 15: 1 and 7: 9). But if we now ask
how it is to be vocalized, there comes at the same time into the sphere of
investigation the striking phrase RBEGEHA �JN. This phrase all the Greek
interpreters attest by their rendering, taÂde leÂgei oÎ aÏnhÂr (Venet. fhsiÃn aÏnhÂr);
besides, this is to be brought forward from the wilderness of the old attempts at
a translation, that the feeling of the translators strives against the recognition in
LKJW of a second personal name: the Peshito omits it; the Targ. translates it,
after the Midrash, by LKFwJWi (I may do it); as Theodotion, kaiÃ dunhÂsomai,
which is probably also meant by the kaiÃ sunhÂsomai (from suneiÂnai, to be
acquainted with) of the Venet.; the LXX with kaiÃ pauÂomai; and Aquila, kaiÃ
teÂleson (both from the verb HLK). As an objection to RBGH �JN is this, that it
is so bald without being followed, as at Num. 24: 3, 15, 2Sa. 23: 1, with the
attributive description of the man. Luther was determined thereby to translate:
discourse of the man Leithiel.... And why could not LJ�YTIYJILi be a proper-
name connection like LJ�YtILiJÁ�i (LJ�YtILi�A)? Interpreted in the sense of “I am
troubled concerning God,” is might be a symbolical name of the filoÂsofoj, as
of one who strives after the knowledge of divine things with all his strength.
But



(1) HJFLF, with the accus. obj., is not established, and one is rather inclined to
think of a name such as LJ�YTIYLIki, after Psa. 84: 3;

(2) moreover, LJYTYJL cannot be at one time a personal name, and at another
time a declarative sentence — one must both times transform it into LJ� YTIYJILF
; but LJ� has to be taken as a vocative, not as accus., as is done by J. D.
Michaelis, Hitzig, Bunsen, Zöckler, and others, thus: I have wearied myself, O
God!... The nakedness of RBGH is accordingly not covered by the first Leithiel.
Mühlau, in his work, seeks to introduce JVMH changed into JVMM: “The man
from Massa,” and prefers to interpret RBGH generically: f254 “proverb
(confession) of the man (i.e., the man must confess): I have wearied myself, O
God!...” Nothing else in reality remains. The article may also be retrospective:
the man just now named, whose “words” are announced, viz., Agur. But why
was not the expression RWGJ �JN then used? Because it is not poetical to say:
“the (previously named) man.” On the other hand, what follows applies so that
one may understand, under RBGH, any man you choose. There are certainly
among men more than too many who inquire not after God (Psa. 14: 2 f.). But
there are also not wanting those who feel sorrowfully the distance between
them and God. Agur introduces such a man as speaking, for he generalizes his
own experience. Psa. 36: 2 (vid., under this passage) shows that a proper name
does not necessarily follow �JN.

With RBGH �JN Agur then introduces what the man has to confess — viz. a
man earnestly devoted to God; for with �JN the ideas of that which comes
from the heart and the solemnly earnest are connected. If Agur so far
generalizes his own experience, the passionate anadiplosis does not disturb
this. After long contemplation of the man, he must finally confess: I have
troubled myself, O God! I have troubled myself, O God!... That the trouble
was directed toward God is perhaps denoted by the alliteration of YTYJL with
LJ. But what now, further? LKJW is read as LKFJUWi, LKFJUWF, LKAJáWF, LKEJ�Wi, LKEJ�WF,
and it has also been read as LKAJ�WF. The reading LKFJUWF no one advocates; this
that follows says the direct contrary, et potui (pollui). Geiger (Urschrift, p. 61)
supports the reading LKFJUWi, for he renders it interrogatively: “I wearied myself
in vain about God, I wearied myself in vain about God; why should I be able to
do it?” But since one may twist any affirmative clause in this way, and from a
yes make a no, one should only, in cases of extreme necessity, consent to such
a question in the absence of an interrogative word. Böttcher’s LJÁ YTIYJILF, I
have wearied myself out in vain, is not Hebrew. But at any rate the expression
might be LKFJU�LJÁ, if only the Vav did not stand between the words! If one



might transpose the letters, then we might gain LKFJU JLOWi, according to which
the LXX translates: ouÏ dunhÂsomai. At all events, this despairing as to the
consequence of further trouble, “I shall be able to do nothing (shall bring it to
nothing),” would be better than LKEJ�Wi (and I shall withdraw — become faint),
for which, besides, HLEKiJEWi should be used (cf. Pro. 22: 8 with Job. 33:21). One
expects, after YTYJL, the expression of that which is the consequence of
earnest and long-continued endeavour. Accordingly Hitzig reads LKAJ�WF, and I
have become dull — suitable to the sense, but unsatisfactory on this account,
because LLÁkF, in the sense of the Arab. kall, hebescere, is foreign to the
Heb. usus loq. Thus LKJW will be a fut. consec. of HLK. J. D. Michaelis, and
finally Böttcher, read it as fut. consec. Piel LKAJáWA or LKFJáWA (vid., regarding this
form in pause under Pro. 25: 9), “and I have made an end;” but it is not
appropriate to the inquirer here complaining, when dissatisfaction with his
results had determined him to abandon his research, and let himself be no more
troubled. We therefore prefer to read with Dahler, and, finally, with Mühlau
and Zöckler, LKEJ�WF, and I have withdrawn. The from understood by Hitzig as a
pausal form is, in the unchangeableness of its vocals, as accordant with rule as
those of DXÁYF, Pro. 27:17, which lengthen the �A of their first syllables in pause.
And if Hitzig objects that too much is said, for one of such meditation does not
depart, we answer, that if the inquiry of the man who speaks here has
completed itself by the longing of his spirit and his soul (Psa. 84: 3; 143: 7), he
might also say of himself, in person, YTIYLIKF or LKEJ�WF. An inquiry proceeding
not merely from intellectual, but, before all, from practical necessity, is meant
— the doubled YTYJL means that he applied thereto the whole strength of his
inner and his outer man; and LKJW, that he nevertheless did not reach his end,
but wearied himself in vain. By this explanation which we give to 1a, no
change of its accents is required; but 1b has to be written:

la� ytiyail; rb,G,h} µa,n]
>lk,a}w; lae ytiyail;f255

Pro. 30: 2, 3. The YK now following confirms the fruitlessness of the long
zealous search:

2 For I am without reason for a man,
And a man’s understanding I have not.

3 And I have not learned wisdom,
That I may possess the knowledge of the All-Holy.



He who cannot come to any fixed state of consecration, inasmuch as he is
always driven more and more back from the goal he aims at, thereby brings
guilt upon himself as a sinner so great, that every other man stands above him,
and he is deep under them all. So here Agur finds the reason why in divine
things he has failed to attain unto satisfying intelligence, not in the ignorance
and inability common to all men — he appears to himself as not a man at all,
but as an irrational beast, and he misses in himself the understanding which a
man properly might have and ought to have. The �MI of �YJIM� is not the
partitive, like Isa. 44:11, not the usual comparative: than any one (Böttcher),
which ought to be expressed by �YJI�LkFMI, but it is the negative, as Isa. 52:14;
Fleischer: rudior ego sum quam ut homo appeller, or: brutus ego, hominis non
similis. Regarding RJABÁ, vid., under Pro. 12: 1. f256

V. 3 now says that he went into no school of wisdom, and for that reason in his
wrestling after knowledge could attain to nothing, because the necessary
conditions to this were wanting to him. But then the question arises: Why this
complaint? He must first go to school in order to obtain, according to the word
“To him who hath is given,” that for which he strove. Thus YtIDiMÁLF refers to
learning in the midst of wrestling; but DML, spiritually understood, signifies
the acquiring of a kennens [knowledge] or könnens [knowledge = ability]: he
has not brought it out from the deep point of his condition of knowledge to
make wisdom his own, so that he cannot adjudge to himself knowledge of the
all-holy God (for this knowledge is the kernel and the star of true wisdom). If
we read 3b �DFJ� JLO, this would be synchronistic, nesciebam, with YTDML
standing on the same line. On the contrary, the positive �DJ subordinates
itself to YTDML�JLW, as the Arab. faÑaÿ lama, in the sense of (ita) ut scirem
scientiam Sanctissimi, thus of a conclusion, like Lam. 1:19, a clause expressive
of the intention, Ewald, § 347a. �Y�IDOQi is, as at Pro. 9:10, the name of God in
a superlative sense, like the Arab. el-kudduÑs.

4 Who hath ascended to the heavens and descended?
Who hath grasped the wind in his fists?

Who hath bound up the waters in a garment?
Who hath set right all the ends of the earth?

What is his name, and what his son’s name, if thou knowest?

Pro. 30: 4. The first question here, `WGW YMI, is limited by Pazer; �YM��HL�
has Metheg in the third syllable before the tone. The second question is at least
shut off by Pazer, but, contrary to the rule, that Pazer does not repeat itself in a
verse; Cod. Erfurt. 2, and several older editions, have for WYNPXB more
correctly WYNPXB with Rebia. So much for the interpunction. �YINAPiXF are



properly not the two fists, for the fist — that is, the hand gathered into a ball,
pugnus — is called �ROGiJE; while, on the contrary, �PEXO (in all the three
dialects) denotes the palm of the hand, vola (vid., Lev. 16:12); yet here the
hands are represented after they have seized the thing as shut, and thus
certainly as fists. The dual points to the dualism of the streams of air produced
by the disturbance of the equilibrium; he who rules this movement has, as it
were, the north or east wind in one first, and the south or west wind in the
other, to let it forth according to his pleasure from this prison (Isa. 24:22). The
third question is explained by Job. 26: 8; the HLFMiVI (from LMV,
comprehendere) is a figure of the clouds which contain the upper waters, as
Job. 38:37, the bottles of heaven. “All the ends of the earth” are as at five other
places, e.g., Psa. 22:28, the most distant, most remote parts of the earth; the
setting up of all these most remote boundaries (margines) of the earth is
equivalent to the making fast and forming the limits to which the earth extends
(Psa. 74:17), the determining of the compass of the earth and the form of its
figures. �DFT� YkI is in symphony with Job. 38: 5, cf. 18. The question is here
formed as it is there, when Jahve brings home to the consciousness of Job
human weakness and ignorance. But there are here two possible significations
of the fourfold question. Either it aims at the answer: No man, but a Being
highly exalted above all creatures, so that the question �Mªi�HMÁ [what his
name?] refers to the name of this Being. Or the question is primarily meant of
men: What man has the ability? — if there is one, then name him! In both
cases HL� YM is not meant, after Pro. 24:28, in the modal sense, quis
ascenderit, but as the following DRÁy�WA requires, in the nearest indicative sense,
quis ascendit. But the choice between these two possible interpretations is very
difficult. The first question is historical: Who has gone to heaven and (as a
consequence, then) come down from it again? It lies nearest thus to interpret it
according to the consecutio gemporum. By this interpretation, and this
representation of the going up before the descending again, the interrogator
does not appear to think of God, but in contrast to himself, to whom the divine
is transcendent, of some other man of whom the contrary is true. Is there at all,
he asks, a man who can comprehend and penetrate by his power and his
knowledge the heavens and the earth, the air and the water, i.e., the nature and
the inner condition of the visible and invisible world, the quantity and extent of
the elements, and the like? Name to me this man, if thou knowest one, by his
name, and designate him to me exactly by his family — I would turn to him to
learn from him what I have hitherto striven in vain to find. But there is not
such an one. Thus: as I fell myself limited in my knowledge, so there is not at
all any man who can claim limitless können and kennen [ability and
knowledge]. Thus casually Aben Ezra explains, and also Rashi, Arama, and
others, but without holding fast to this in its purity; for in the interpretation of



the question, “Who hath ascended?” the reference to Moses is mixed up with
it, after the Midrash and Sohar (Parasha, LHQYW, to Exo. 35: 1), to pass by
other obscurities and difficulties introduced. Among the moderns, this
explanation, according to which all aims at the answer, “there is no man to
whom this appertains,” has no exponent worth naming. And, indeed, as
favourable as is the quis ascendit in coelos ac rursus descendit, so
unfavourable is the quis constituit omnes terminos terrae, for this question
appears not as implying that it asks after the man who has accomplished this;
but the thought, according to all appearance, underlies it, that such an one must
be a being without an equal, after whose name inquiry is made. One will then
have to judge HL� and DRYW after Gen. 28:12; the ascending and descending
are compared to our German “auf und neider” [up and down], for which we do
not use the phrase “nieder und auf,” and is the expression of free, expanded,
unrestrained presence in both regions; perhaps, since DRYW is historical, as
Psa. 18:10, the speaker has the traditional origin of the creation in mind,
according to which the earth arose into being earlier than the starry heavens
above.

Thus the four questions refer (as e.g., also Isa. 40:12) to Him who has done
and who does all that, to Him who is not Himself to be comprehended as His
works are, and as He shows Himself in the greatness and wonderfulness of
these, must be exalted above them all, and mysterious. If the inhabitant of the
earth looks up to the blue heavens streaming in the golden sunlight, or sown
with the stars of night; if he considers the interchange of the seasons, and feels
the sudden rising of the wind; if he sees the upper waters clothed in fleecy
clouds, and yet held fast within them floating over him; if he lets his eye sweep
the horizon all around him to the ends of the earth, built up upon nothing in the
open world-space (Job. 26: 7): the conclusion comes to him that he has before
him in the whole the work of an everywhere present Being, of an all-wise
omnipotent Worker — it is the Being whom he has just named as LJ�, the
absolute Power, and as the �Y�IDOQi, exalted above all created beings, with their
troubles and limitations; but this knowledge gained viaÑ causalitatis, viaÑ
eminentiae, and viaÑ negationis, does not satisfy yet his spirit, and does not
bring him so near to this Being as is to him a personal necessity, so that if he
can in some measure answer the fourfold YM, yet there always presses upon
him the question WM��HM, what is his name, i.e., the name which dissolves the
secret of this Being above all beings, and unfolds the mystery of the wonder
above all wonders. That this Being must be a person the fourfold YM
presupposes; but the question, “What is his name?” expresses the longing to
know the name of this supernatural personality, not any kind of name which is



given to him by men, but the name which covers him, which is the appropriate
personal immediate expression of his being.

The further question, “And what the name of his son?” denotes, according to
Hitzig, that the inquirer strives after an adequate knowledge, such as one may
have of a human being. But he would not have ventured this question if he did
not suppose that God was not a monas [unity] who was without manifoldness
in Himself. The LXX translates: hÎÃ tiÂ oÏÂnoma toiÌj teÂknoij auÏtouÌ (WNFbF), perhaps
not without the influence of the old synagogue reference testified to in the
Midrash and Sohar of WNB to Israel, God’s first-born; but this interpretation is
opposed to the spirit of this HDYX (intricate speech, enigma). Also in general
the interrogator cannot seek to know what man stands in this relation of a son
to the Creator of all things, for that would be an ethical question which does
not accord with this metaphysical one. Geier has combined this WNB����HMW
with 8; and that the interrogator, if he meant the HMKX, ought to have used the
phrase �tbI����HMW, says nothing against this, for also in ��MJF, Pro. 8:30,
whether it means foster-child or artifex, workmaster, the feminine
determination disappears. Not Ewald alone finds here the idea of the Logos, as
the first-born Son of God, revealing itself, on which at a later time the
Palestinian doctrine of HWEHiYADi JRFMiYM� imprinted itself in Alexandria; f257 but
also J. D. Michaelis felt himself constrained to recognise here the N.T.
doctrine of the Son of God announcing itself from afar. And why might not
this be possible? The Rig-Veda contains two similar questions, x. 81, 4:
“Which was the primeval forest, or what the tree from which one framed the
heavens and the earth? Surely, ye wise men, ye ought in your souls to make
inquiry whereon he stood when he raised the wind!” And i. 164, 4: “Who has
seen the first-born? Where was the life, the blood, the soul of the world? Who
came thither to ask this from any one who knew it?” f258

Jewish interpreters also interpret WNB of the causa media of the creation of the
world. Arama, in his work QXCY TDQ�, sect. xvi., suggests that by WNB we are
to understand the primordial element, as the Sankhya-philosophy understands
by the first-born there in the Rig, the Prakråiti, i.e., the primeval material. R.
Levi b. Gerson (Ralbag) comes nearer to the truth when he explains WNB as
meaning the cause caused by the supreme cause, in other words: the
principium principaiatum of the creation of the world. We say: the inquirer
meant the demiurgic might which went forth from God, and which waited on
the Son of God as a servant in the creation of the world; the same might which
in Pro. 8 is called Wisdom, and is described as God’s beloved Son. But with
the name after which inquiry is made, the relation is as with the “more
excellent name than the angels,” Heb. 1: 4. f259



It is manifestly not the name �B, since the inquiry is made after the name of the
�B; but the same is the case also with the name HMKX, or, since this does not
harmonize, according to its grammatical gender, with the form of the question,
the name RBD (RMÁYM�); but it is the name which belongs to the first and only-
begotten Son of God, not merely according to creative analogies, but according
to His true being. The inquirer would know God, the creator of the world, and
His Son, the mediator in the creation of the world, according to their natures. If
thou knowest, says he, turning himself to man, his equal, what the essential
names of both are, tell them to me! But who can name them! The nature of the
Godhead is hidden, as from the inquirer, so from every one else. On this side
of eternity it is beyond the reach of human knowledge.

The solemn confession introduced by �JN is now closed. Ewald sees herein
the discourse of a sceptical mocker at religion; and Elster, the discourse of a
meditating doubter; in v. 5, and on, the answer ought then to follow, which is
given to one thus speaking: his withdrawal from the standpoint of faith in the
revelation of God, and the challenge to subordinate his own speculative
thinking to the authority of the word of God. But this interpretation of the
statement depends on the symbolical rendering of the supposed personal names
LJYTYJ and LKJ, and, besides, the dialogue is indicated by nothing; the
beginning of the answer ought to have been marked, like the beginning of that
to which it is a reply. The confession, 1b -4, is not that of a man who does not
find himself in the right condition, but such as one who is thirsting after God
must renounce: the thought of a man does not penetrate to the essence of God
(Job. 11: 7-9); even the ways of God remain inscrutable to man (Sir. 18: 3;
Rom. 11:33); the Godhead remains, for our thought, in immeasurable height
and depth; and though a relative knowledge of God is possible, yet the
dogmatic thesis, Deum quidem cognoscimus, sed non comprehendimus, i.e.,
non perfecte cognoscimus quia est infinitus, f260 even over against the positive
revelation, remains unchanged. Thus nothing is wanting to make 1-4 a
complete whole; and what follows does not belong to that section as an organic
part of it.

5 Every word of Eloah is pure;
A shield is He for those who hide themselves in Him.

6 Add thou not to His words,
Lest He convict thee and thou becomest a liar.

Pro. 30: 5, 6. Although the tetrastich is an independent proverb, yet it is
connected to the foregoing nêuÑm [utterance, v. 1]. The more limited a man is in
his knowledge of God, — viz. in that which presents itself to him lumine
naturae, — so much the more thankful must he be that God has revealed



Himself in history, and so much the more firmly has he to hold fast by the pure
word of the divine revelation. In the dependent relation of v. 5 to Psa. 18:31
(2Sa. 22:31), and of v. 6 to Deu. 4: 2, there is no doubt the self-testimony of
God given to Israel, and recorded in the book of the ToÑra, is here meant.
TRÁMiJI�LkF is to be judged after paÌsa grafhÂ, 2Ti. 3:16, not: every declaration
of God, wherever promulgated, but: every declaration within the revelation
lying before us. The primary passage [Psa. 18:31] has not LK here, but, instead
of it, �YSIXOHA LKOLi, and instead of hA�LJå TRMJ it has HWHY `MJ ; his change
of the name of Jahve is also not favourable to the opinion that v. 5 f. is a part
of the NêuÑm, viz., that it is the answer thereto. The proverb in this contains
traces of the Book of Job, with which in many respects that NêuÑm harmonizes;
in the Book of Job, hA�LJå (with YdA�A) is the prevailing name of God; whereas
in the Book of Proverbs it occurs only in the passage before us. Mühlau, p. 41,
notes it as an Arabism. �RÁCF (Arab. såaraf, to turn, to change) is the usual word
for the changing process of smelting; �wRCF signifies solid, pure, i.e., purified
by separating: God’s word is, without exception, like pure, massive gold.
Regarding HSFXF, to hide oneself, vid., under Psa. 2:12;: God is a shield for
those who make Him, as revealed in His word, their refuge. The part. HSEXO
occurs, according to the Masora, three times written defectively, — Pro. 14:32;
2Sa. 22:31; Neh. 1: 7; in the passage before us it is to be written �YSI�XLÁ; the
proverbs of Agur and Lemuel have frequently the plena scriptio of the part.
act. Kal, as well as of the fut. Kal, common to the Book of Job (vid., Mühlau,
p. 65).

In 6a, after Aben Ezra’s Moznajim 2b (11b of Heidenheim’s edition), and
Zachoth 53a (cf. Lipmann’s ed.), and other witnesses (vid., Norzi), t sp (the �
with dagesh) is to be written, — the Cod. Jaman. and others defect. without W,
— not toÑsf; for, since �S�Et (Exo. 10:28) is yet further abbreviated in this way,
it necessarily loses f261 the aspiration of the tenuis, as in tiDiLÁYO (= TDELEYO). The
words of God are the announcements of His holy will, measured by His
wisdom; they are then to be accepted as they are, and to be recognised and
obeyed. He who adds anything to them, either by an overstraining of them or
by repressing them, will not escape the righteous judgment of God: God will
convict him of falsifying His word (XÁYKI�H, Psa. 50:21; only here with B of the
obj.), and expose him as a liar — viz. by the dispensations which unmask the
falsifier as such, and make manifest the falsehood of his doctrines as
dangerous to souls and destructive to society. An example of this is found in
the kingdom of Israel, in the destruction of which the curse of the human
institution of its state religion, set up by Jeroboam, had no little share. Also the
Jewish traditional law, although in itself necessary for the carrying over of the



law into the praxis of private and public life, falls under the Deuteron.
prohibition, — which the poet here repeats, — so far as it claimed for itself the
same divine authority as that of the written law, and so far as it hindered
obedience to the law — by the straining-at-a-gnat policy — and was hostile to
piety. Or, to adduce an example of an addition more dogmatic than legal, what
a fearful impulse was given to fleshly security by that overstraining of the
promises in Genesis 17, which were connected with circumcision by the
tradition, “the circumcised come not into hell,” or by the overstraining of the
prerogative attributed by Paul, Rom. 9: 4 f., to his people according to the
Scriptures, in the principle, “All Israelites have a part in the future world!”
Regarding the accentuation of the perf. consec. after �pE, vid., at Psa. 28: 1. The
penultima accent is always in pausa (cf. vv. 9 and 10).

Pro. 30: 7-9. In what now follows, the key-note struck in v. 1 is continued.
There follows a prayer to be kept in the truth, and to be preserved in the middle
state, between poverty and riches. It is a Mashal-ode, vid., p. 9. By the first
prayer, “vanity and lies keep far from me,” it is connected with the warning of
v. 6.

7 Two things I entreat from Thee,
Refuse them not to me before I die.

8 Vanity and lies keep far away from me
Poverty and riches give me not:

Cause me to eat the bread which is allotted to me,

9 Lest in satiety I deny,
And say: Who is Jahve?

And lest, in becoming poor, I steal,
And profane the name of my God.

We begin with the settlement and explanation of the traditional punctuation. A
monosyllable like JWi�F receives, if Legarmeh, always Mehuppach Legarmeh,
while, on the contrary, the poly-syllable �bÁViJE has Asla Legarmeh.
YLI��T�tI�LJÁ, with double Makkeph and with Gaja in the third syllable before
the tone (after the Metheg-Setzung, § 28), is Ben-Asher’s; whereas Ben-
Naphtali prefers the punctuation YLI �T�tI�LJÁ (vid., Baer’s Genesis, p. 79, note
3). Also �bÁViJE��pE has (cf. HtE�iYI��pE, Pro. 31: 5) Makkeph, and on the
antepenultima Gaja (vid., Thorath Emeth, p. 32). The perf. consec. YtI�iXÁKIWi
has on the ult. the disjunctive Zinnor (Sarka), which always stands over the
final letter; but that the ult. is also to be accented, is shown by the counter-tone
Metheg, which is to be given to the first syllable. Also YtIRiMÁJFWi has in correct
Codd., e.g., Cod. 1294, the correct ultima toning of a perf. consec.; Kimchi in



the Michlol 6b, as well as Aben Ezra in both of his Grammars, quotes only
YtIViPATFWi YtIBiNAGFWi as toned on the penult. That YtIBiNAGFWi cannot be otherwise toned
on account of the pausal accent, has been already remarked under 6b; the
word, besides, belongs to the �S�JB �YTTP, i.e., to those which preserve their
Pathach unlengthened by one of the greater disjunctives; the Athnach has
certainly in the three so-called metrical books only the disjunctive form of the
Zakeph of the prose books. So much as to the form of the text.

As to its artistic form, this prayer presents itself to us as the first of the
numerical proverbs, under the “Words” of Agur, who delighted in this form of
proverb. The numerical proverb is a brief discourse, having a didactic end
complete in itself, which by means of numerals gives prominence to that which
it seeks to bring forward. There are two kinds of these. The more simple form
places in the first place only one numeral, which is the sum of that which is to
be brought forth separately: the numerical proverb of one cipher; to this class
belong, keeping out of view the above prayer, which if it did not commence a
series of numerical proverbs does not deserve this technical name on account
of the low ciphers: vv. 24-28, with the cipher 4; Sir. 25: 1 and 2, with the
cipher 3. Similar to the above prayer are Job. 13:20 f., Isa. 51:19; but these are
not numerical proverbs, for they are not proverbs. The more artistic kind of
numerical proverb has two ciphers: the two-ciphered numerical proverb we
call the sharpened (pointed) proverb. Of such two-ciphered numerical proverbs
the “words” of Agur contain four, and the whole Book of Proverbs, reckoning
Pro. 6:16-19, five — this ascending numerical character belongs to the popular
saying, 2Ki. 9:32, Job. 33:29, Isa. 16: 6, and is found bearing the stamp of the
artistic distich outside of the Book of Proverbs, Psa. 62:12, Job. 33:14; 40: 5;
Job. 5:19, and particularly Amo. 1: 3-2: 6. According to this scheme, the
introduction of Agur’s prayer should be:

 ¥TfJIM� YtILiJÁ�F TXÁJÁ
TwMJF �RE�EbI YnImEMI �NAMitI�LJÁ �YItÁ�iw

and it could take this form, for the prayer expresses two requests, but dwells
exclusively on the second. A twofold request he presents to God, these two
things he wishes to be assured of on this side of death; for of these he stands in
need, so as to be able when he dies to look back on the life he has spent,
without the reproaches of an accusing conscience. The first thing he asks is
that God would keep far from him vanity and lying words. JWi�F (= JWE�F, from
J�� = HJF�F, to be waste, after the form TWEMF) is either that which is confused,
worthless, untrue, which comes to us from without (e.g., Job. 31: 5), or
dissoluteness, hollowness, untruthfulness of disposition (e.g., Psa. 26: 4); it is
not to be decided whether the suppliant is influenced by the conception thus



from within or from without, since BZFkF�RBÁDi [a word of falsehood] may be
said by himself as well as to him, a falsehood can intrude itself upon him. It is
almost more probable that by JW� he thought of the misleading power of God-
estranged, idolatrous thought and action; and by BZK�RBD, of lying words,
with which he might be brought into sympathy, and by which he might ruin
himself and others. The second petition is that God would give him neither
poverty (�JR�, vid., Pro. 10: 4) nor riches, but grant him for his sustenance
only the bread of the portion destined for him. The Hiph. �YRI�iHI (from �RÁ�F,
to grind, viz., the bread with the teeth) means to give f262 anything, as �RE�E,
with which, Pro. 31:15, QXO �TANF is parallel: to present a fixed piece, a definite
portion of sustenance. QXO, Gen. 47:22, the portion assigned as nourishment; cf.
Job. 23:14 YqIXU, the decree determined regarding me. Accordingly, YqIXU �XELE
does not mean the bread appropriately measured out for me (like aÏÂrtoj
eÏpiouÂsioj, that which is required for ouÏsiÂa, subsistence), but the bread
appropriate for me, determined for me according to the divine plan. Fleischer
compares (Arab.) ratab and marsaum, which both in a similar way designate a
fixed sustentation portion. And why does he wish to be neither poor nor rich?
Because in both extremes lie moral dangers: in riches, the temptation to deny
God (which `HbI �X�kI signifies, in the later Heb. RqF�IbI RPAkF, to deny the
fundamental truth; cf. (Arab.) kafar, unbelieving), whom one flowing in
superabundance forgets, and of whom one in his self- indulgence desires to
know nothing (Job. 21:14-16; 22:16 f.); in poverty, the temptation is to steal
and to blaspheme the name of God, viz., by murmuring and disputing, or even
by words of blasphemy; for one who is in despair directs the outbreaks of his
anger against God (Isa. 8:21), and curses Him as the cause of His misfortune
(Rev. 16:11, 21). The question of godless haughtiness, HWHY YMI, the LXX
improperly change into HJRY YMI, tiÂj me oÎraÌ. Regarding �RÁ�N, to grow poor,
or rather, since only the fut. Niph. occurs in this sense, regarding �R�wFYI, vid., at
Pro. 20:13.

Pro. 30:10. That the author here, by blaspheming (grasping at) the name of
God, especially thinks on that which the ToÑra calls “cursing (Ll�QA) God,” and
particularly “blaspheming the name of the Lord,” Lev. 24:15, 16, is to be
concluded from the two following proverbs, which begin with the catchword
LLQ:

10 Calumniate not a servant with his master,
Lest he curse thee, and thou must atone for it.

Incorrectly Ewald: entice not a servant to slander against his master; and
Hitzig: “Make not a servant tattle regarding his master.” It is true that the Poel



����L (to pierce with the tongue, linguaÑ petere) occurs twice in the sense of to
calumniate; but that �Y�ILiHI means nothing else, is attested by the post-bibl.
Hebrew; the proverb regarding schismatics (�YNIYmIHA TkARibI) in the Jewish
Schemone-Esre (prayer of the eighteen benedictions) began with �YNY�LMLW,
“and to the calumniators” (delatoribus). Also in the Arab. aÑlsana signifies
pertulit verba alicujus ad alterum, to make a babbler, rapporteur (Fleischer).
That the word also here is not to be otherwise interpreted, is to be concluded
from LJE with the causative rendering. Rightly Symmachus, mhÃ diabaÂlhÄj;
Theodotion, mhÃ katalalhÂshÄj; and according to the sense also, Jerome, ne
accuses; the Venet. mhÃ katamhnuÂshÄj (give not him); on the contrary, Luther,
verrate nicht [betray not], renders �Y�LH with the LXX, Syr. in the sense of
the Aram. �L��iJÁ and the Arab. aÑslam (tradere, prodere). One should not
secretly accuse (Psa. 101: 5) a servant with his master, and in that lies the
character of slander (�RFHF ���Li) when one puts suspicion upon him, or
exaggerates the actual facts, and generally makes the person suspected — one
thereby makes a man, whose lot in itself is not a happy one, at length and
perhaps for ever unhappy, and thereby he brings a curse on himself. But it is
not matter of indifference to be the object of the curse of a man whom one has
unrighteously and unjustly overwhelmed in misery: such a curse is not without
its influence, for it does not fruitlessly invoke the righteous retribution of God,
and thus one has sorrowfully to atone for the wanton sins of the tongue
(veaschaÝmta, for ve-aschamtá as it is would be without pause).

Pro. 30:11-14. There now follows a Priamel, f263 the first line of which is, by
LLQY, connected with the �LLQY of the preceding distich:

11 A generation that curseth their father,
And doth not bless their mother;

12 A generation pure in their own eyes,
And yet not washed from their filthiness;

13 A generation — how haughty their eyes,
And their eyelids lift themselves up;

14 A generation whose teeth are swords and their jaw teeth knives
To devour the poor from the earth and the needy from the midst of men.

Ewald translates: O generation! but that would have required the word, 13a,
R�dHA (Jer. 2:31), and one would have expected to have found something
mentioned which the generation addressed were to take heed to; but it is not
so. But if “O generation!” should be equivalent to “O regarding the
generation!” then YWH ought to have introduced the sentence. And if we



translate, with Luther: There is a generation, etc., then �Y� is supplied, which
might drop out, but could not be omitted. The LXX inserts after eÏÂkgonon the
word kakoÂn, and then renders what follows as pred. — a simple expedient, but
worthless. The Venet. does not need this expedient, for it renders geneaÃ toÃn
pateÂra auÏtouÌ blasfhmhÂsei; but then the order of the words in 11a would have
been WYBJ LLQY RWD ; and in 12a, after the manner of a subst. clause, JWH
WYNY�B RWH� RWD, one sees distinctly, from 13 and 14, that what follows RWD
is to be understood, not as a pred., but as an attributive clause. As little can we
interpret v. 14, with Löwenstein, as pred. of the three subj., “it is a generation
whose teeth are swords;” that would at least have required the words JWH RWD
; but v. 14 is not at all a judgment valid for all the three subjects. The Targ. and
Jerome translate correctly, as we above; f264 but by this rendering there are four
subjects in the preamble, and the whole appears, since the common pred. is
wanting, as a mutilated Priamel. Perhaps the author meant to say: it is such a
generation that encompasses us; or: such is an abomination to Jahve; for RWD
is a Gesamtheit = totality, generation of men who are bound together by
contemporary existence, or homogeneity, or by both, but always a totality; so
that these verses, 11-14, might describe quatuor detestabilia genera hominum
(C. B. Michaelis), and yet one generatio, which divide among themselves
these four vices, of blackest ingratitude, loathsome self-righteousness, arrogant
presumption, and unmerciful covetousness. Similar is the description given in
the Mishna Sota ix. 14, of the character of the age in which the Messiah
appeared. “The appearance of this age,” thus it concludes, “is like the
appearance of a dog; a son is not ashamed before his father; to whom will we
then look for help? To our Father in heaven!” f265

The undutifulness of a child is here placed first. To curse one’s parents is, after
Exo. 21:17, cf. Pro. 20:10, a crime worthy of death; “not to bless,” is here, per
litoten, of the same force as Ll�QI [to curse]. The second characteristic, v. 12, is
wicked blindness as to one’s judgment of himself. The LXX coarsely, but not
bad: thÃn d� eÏÂcodon auÏtouÌ ouÏk aÏpeÂniyen. Of such darkness one says: sordes
suas putat olere cinnama. �XFRU is not the abbreviated part. (Stuart), as e.g.,
Exo. 3: 2, but the finite, as e.g., Hos. 1: 6.

In 13a the attributive clause forms itself, so as to express the astonishing
height of arrogance, into an exclamation: a generation, how lofty are their eyes
(cf. e.g., Pro. 6:17, T�MRF �YINAY��)! to which, as usual, it is simply added: and
his eyelids (palpebrae) lift themselves up; in Lat., the lifting up of the eyebrow
as an expression of haughtiness is described by elatum (superbum)
supercilium.



The fourth characteristic is insatiable covetousness, which does not spare even
the poor, and preys upon them, the helpless and the defenceless: they devour
them as one eats bread, Psa. 14: 4. The teeth, as the instruments of eating, are
compared to swords and knives, as at Psa. 57: 4 to spears and arrows. With
WYnF�I there is interchanged, as at Job. 29:17, Jon. 1: 6, WYTF�OliTAMi (not `TM, as
Norzi writes, contrary to Metheg-Setzung, § 37, according to which Gaja, with
the servant going before, is inadmissible), transposed from WYTF�OtiLiMÁ,
Psa. 58: 7, from �TALF, to strike, pierce, bite. The designation of place, �REJEM�,
“from the earth” (which also, in pausa, is not modified into �REJFM�), and
�DFJFM�, “from the midst of men,” do not belong to the obj.: those who belong
to the earth, to mankind (vid., Psa. 10:18), for thus interpreted they would be
useless; but to the word of action: from the earth, out from the midst of men
away, so that they disappear from thence (Amo. 8: 4). By means of fine but
cobweb combinations, Hitzig finds Amalek in this fourfold proverb. But it is a
portrait of the times, like Psa. 14, and certainly without any national stamp.

Pro. 30:15, 16. With the characteristic of insatiableness it closes, and there
follows an apophthegma de quatuor insatiabilibus quae ideo comparantur cum
sanguisuga (C. B. Michaelis). We translate the text here as it lies before us:

15 The ÿAluÑka hath two daughters: Give! Give!
Three of these are never satisfied;

Four say not: Enough!

16 The under-world and the closing of the womb;
The earth is not satisfied with water;

And the fire saith not: Enough!

We begin with Masoretic externalities. The first B in BH is Beth minusculum;
probably it had accidentally this diminutive form in the original MSS, to which
the Midrash (cf. Sepher Taghin ed. Bargès, 1866, p. 47) has added absurd
conceits. This first |BHA has Pasek after it, which in this case is servant to the
Olewejored going before, according to the rule Thorath Emeth, p. 24, here, as
at Psa. 85: 9, Mehuppach. The second BH, which of itself alone is the
representative of Olewejored, has in Hutter, as in the Cod. Erfurt 2, and Cod. 2
of the Leipzig Public Library, the pausal punctuation BHF (cf. XQF, 1Sa. 21:10),
but which is not sufficiently attested. Instead of wRMiJF�JLO, 15b, wRMiJF JLO,
and instead of HRFMiJF�JLO, 16b, HRFMiJF JLO are to be written; the Zinnorith
removes the Makkeph, according to Thorath Emeth, p. 9, Accentuationssystem,
iv. § 2. Instead of �YImA, 16a, only Jablonski, as Mühlau remarks, has �YImF; but
incorrectly, since Athnach, after Olewejored, has no pausal force (vid., Thorath
Emeth, p. 37). All that is without any weight as to the import of the words. But



the punctuation affords some little service for the setting aside of a view of
Rabbenu Tam (vid., Tosaphoth to Aboda zara 17a, and Erubin 19a), which has
been lately advocated by Löwenstein. That view is, that ÿAluÑka is the name of
a wise man, not Solomon’s, because the Pesikta does not reckon this among
the names of Solomon, nor yet a name of hell, because it is not, in the Gemara,
numbered among the names of Gehinnom. Thus |HQFwL�áLÁ would be a
superscription, like DWDL and HML�L, Psa. 26: 1; 72: 1, provided with Asla
Legarmeh. But this is not possible, for the Asla Legarmeh, at Psa. 26: 1 and
Psa. 72: 1, is the transformation of Olewejored, inadmissible on the first word
of the verse (Accentuationssystem, xix. § 1); but no Olewejored can follow
such an Asla Legarmeh, which has the force of an Olewejored, as after this
HQWL�L, which the accentuation then does not regard as the author’s name
given as a superscription. HQFwL�á is not the name of a person, and generally
not a proper name, but a generic name of certain traditional signification. “One
must drink no water” — says the Gemara Aboda zara 12b — ”out of a river or
pond, nor (immediately) with his mouth, nor by means of his hand; he who,
nevertheless, does it, his blood comes on his own head, because of the danger.
What danger? HQFwL�á TNAkFSA,” i.e., the danger of swallowing a leech. The
Aram. also designates a leech by JQFwL�á (cf. e.g., Targ. Psa. 12: 9: hence the
godless walk about like the leech, which sucks the blood of men), and the
Arab. by ÿalakå (n. unit. ÿalakåat), as the word is also rendered here by the Aram.
and Arab. translators. Accordingly, all the Greeks render it by bdeÂllh; Jerome,
by sanguisuga (Rashi, sangsue); also Luther’s Eigel is no the Igel erinaceus
[hedgehog], but the Egel, i.e., as we now designate it, the Blutegel [leech], or
(less correctly) Blutigel. HQFwL�á is the fem. of the adj. QwL�F, attached to,
which meaning, together with the whole verbal stem, the Arab. has preserved
(vid., Mühlau’s Mittheilung des Art. ÿalukåa aus dem Kamus, p. 42). f266

But if, now, the ÿAluÑka is the leech, f267 which are then its two daughters, to
which is here given the name BH BH, and which at the same time have this cry
of desire in their mouths? Grotius and others understand, by the two daughters
of the leech, the two branches of its tongue; more correctly: the double-
membered overlip of its sucker. C. B. Michaelis thinks that the greedy cry,
“Give! Give!” is personified: voces istae concipiuntur ut hirudinis filiae, quas
ex se gignat et velut mater sobolem impense diligat. But since this does not
satisfy, symbolical interpretations of ‘Aluka have been resorted to. The
Talmud, Aboda zara 17a, regards it as a name of hell. In this sense it is sued in
the language of the Pijut (synagogue poetry). f268

If ÿAluÑka is hell, then fancy has the widest room for finding an answer to the
question, What are the two daughters? The Talmud supposes that TW�R (the



worldly domination) and TWNYM (heresy) are meant. The Church-fathers also,
understanding by ÿAluÑka the power of the devil, expatiated in such
interpretations. Of the same character are Calmet’s interpretation, that
sanguisuga is a figure of the mala cupiditas, and its twin-daughters are
avaritia and ambitio. The truth lying in all these is this, that here there must be
some kind of symbol. But if the poet meant, by the two daughters of the
ÿAluÑka, two beings or things which he does not name, then he kept the best of
his symbol to himself. And could he use ÿAluÑka, this common name for the
leech, without further intimation, in any kind of symbolical sense? The most of
modern interpreters do nothing to promote the understanding of the word, for
they suppose that ÿAluÑka, from its nearest signification, denotes a demoniacal
spirit of the character of a vampire, like the Dåakin−Ñ of the Indians, which
nourish themselves on human flesh; the ghouls of the Arabs and Persians,
which inhabit graveyards, and kill and eat men, particularly wanderers in the
desert; in regard to which it is to be remarked, that (Arab.) ÿawlakå is indeed a
name for a demon, and that alÿaluwakå, according to the Kamus, is used in the
sense of alghwal. Thus Dathe, Döderlein, Ziegler, Umbreit; thus also Hitzig,
Ewald, and others. Mühlau, while he concurs in this understanding of the
word, and now throwing open the question, Which, then, are the two daughters
of the demoness ÿAluÑka? finds no answer to it in the proverb itself, and
therefore accepts of the view of Ewald, since 15b -16, taken by themselves,
form a fully completed whole, that the line `WGW HQWL�L is the beginning of a
numerical proverb, the end of which is wanting. We acknowledge, because of
the obscurity — not possibly aimed at by the author himself — in which the
two daughters remain, the fragmentary characters of the proverb of the ÿAluÑka;
Stuart also does this, for he regards it as brought out of a connection in which
it was intelligible, — but we believe that the line `WGW ��L� is an original
formal part of this proverb. For the proverb forming, according to Mühlau’s
judgment, a whole rounded off:

HN�BVT JL HNH �WL�

��WH WRMJ JL �BRJ
�XR RC�W LWJ�

�YM H�BV JL �RJ

��WH HRMJ JL �JW

contains a mark which makes the original combination of these five lines
improbable. Always where the third is exceeded by the fourth, the step from
the third to the fourth is taken by the connecting Vav: v. 18, �BRJWi; 21,



�BRJ TXTWi ; 29, H�BRJWi. We therefore conclude that `WGW JL �BRJ is the
original commencement of independent proverb. This proverb is:

Four things say not: Enough!
The under-world and the closing of the womb [i.e., unfruitful womb] —

The earth is not satisfied with water,
And the fire says not: Enough!

a tetrastich more acceptable and appropriate than the Arab. proverb (Freytag,
Pro. iii. p. 61, No. 347): “three things are not satisfied by three: the womb, and
wood by fire, and the earth by rain;” and, on the other hand, it is remarkable to
find it thus clothed in the Indian language, f269 as given in the Hitopadesa (p.
67 of Lassen’s ed.), and in Pantschatantra, i. 153 (ed. of Kosegarten):

naÑgnis tråpjati kaÑshtåhaÑnaÑn naÑpagaÑnaÑn mahoÑdadhih
naÑntakah sarvabhuÑtaÑnaÑn na pun saÑn vaÑmalocanaÑh .

Fire is not sated with wood, nor the ocean with the streams,
Nor death with all the living, nor the beautiful-eyed with men.

As in the proverb of Agur the 4 falls into 2 + 2, so also in this Indian sloka. In
both, fire and the realm of death (aÑntaka is death as the personified “end-
maker”) correspond; and as there the womb and the earth, so here feminarium
cupiditas and the ocean. The parallelizing of �RJ and �XR is after passages
such as Psa. 139:15, Job. 1:21 (cf. also Pro. 5:16; Num. 24: 7; Isa. 48: 1); that
of LWJ� and �J is to be judged of f270 after passages such as Deu. 32:22,
Isa. 56:24. That �WH WRMJ JL repeats itself in �WH HRMJ JL is now, as we
render the proverb independently, much more satisfactory than if it began with
`WGW �XL� : it rounds itself off, for the end returns into the beginning.
Regarding ��H, vid., 1:13. From �wH, to be light, it signifies living lightly; ease,
superabundance, in that which renders life light or easy. “Used accusatively,
and as an exclamation, it is equivalent to plenty! enough! It is used in the same
sense in the North African Arab. brrakat (spreading out, fulness). Wetzstein
remarks that in Damascus lahoÑn i.e., hitherto, is used in the sense of håajah,
enough; and that, accordingly, we may attempt to explain �WH of our [Heb.]
language in the sense of (Arab.) hawn haddah, i.e., here the end of it!”
(Mühlau).

But what do we now make of the two remaining lines of the proverb of the
ÿAluÑka? The proverb also in this division of two lines is a fragment. Ewald
completes it, for to the one line, of which, according to his view, the fragment
consists, he adds two:



The bloodsucker has two daughters, “Hither! hither!”
Three saying, “Hither, hither, hither the blood,

The blood of the wicked child.”

A proverb of this kind may stand in the O.T. alone: it sounds as if quoted from
Grimm’s Mährchen, and is a side-piece to Zappert’s altdeutsch.
Schlummerliede. Cannot the mutilation of the proverb be rectified in a less
violent way without any self-made addition? If this is the case, that in vv. 15
and 16, which now form one proverb, there are two melted together, only the
first of which lies before us in a confused form, then this phenomenon is
explained by supposing that the proverb of the ÿAluÑka originally stood in this
form:

The ÿAluÑka has two daughters: Give! give! —
The under-world and the closing of the womb;

There are three that are never satisfied.

Thus completed, this tristich presents itself as the original side-piece of the lost
tetrastich, beginning with �BRJ. One might suppose that if LWJ� and �XR
RC� have to be regarded as the daughters of the ÿAluÑka, which Hitzig and also
Zöckler have recognised, then there exists no reason for dividing the one
proverb into two. Yet the taking of them as separate is necessary, for this
reason, because in the fourth, into which it expands, the ÿAluÑka is altogether
left out of account. But in the above tristich it is taken into account, as was to
be expected, as the mother with her children. This, that sheol (L�J�i is for the
most part fem.), and the womb (�XÁRÁ = �XERE, which is fem., Jer. 20:17) to
which conception is denied, are called, on account of their greediness, the
daughters of the ÿAluÑka, is to be understood in the same way as when a
mountain height is called, Isa. 5: 1, a horn of the son of oil. In the Arab., which
is inexhaustibly rich in such figurative names, a man is called “a son of the
clay (limi);” a thief, “a son of the night;” a nettle, “the daughter of fire.” The
under-world and a closed womb have the ÿAluÑka nature; they are insatiable,
like the leech. It is unnecessary to interpret, as Zöckler at last does, ÿAluÑka as
the name of a female demon, and the TYLIYLI, “daughters,” as her companions.
It may be adduced in favour of this view that HQFwL�áLÁ is without the article,
after the manner of a proper name. But is it really without the article? Such a
doubtful case we had before us at Pro. 27:23. As yet only Böttcher, § 394, has
entered on this difficulty of punctuation. We compare Gen. 29:27, HDFBO�ábÁ;
1Ki. 12:32, �YLIGF�áLÁ; 1Ch. 13: 7, HLFGF�ábÁ; and consequently also Psa. 146: 7,
�YQIw��áLÁ; thus the assimilating force of the Chateph appears here to have
changed the syntactically required LF and bF into LÁ and bÁ. But also supposing



that HQFwL�á in HQFwL�áLÁ is treated as a proper name, this is explained from the
circumstance that the leech is not meant here in the natural history sense of the
word, but as embodied greediness, and is made a person, one individual being.
Also the symbol of the two daughters is opposed to the mythological character
of the ÿAluÑka. The imper. BHA, from BHY, occurs only here and at Dan. 7:17 (=
�T�), and in the bibl. Heb. only with the intentional H�F, and in inflection
forms. The insatiableness of sheol (Pro. 27:20 a) is described by Isaiah, 5:14;
and Rachel, Gen. 30: 1, with her “Give me children,” is an example of the
greediness of the “closed-up womb” (Gen. 20:18). The womb of a childless
wife is meant, which, because she would have children, the nuptiae never
satisfy; or also of one who, because she does not fear to become pregnant,
invites to her many men, and always burns anew with lust. “In Arab. ÿaluwakå
means not only one fast bound to her husband, but, according to Wetzstein, in
the whole of Syria and Palestine, the prostitute, as well as the kiÂnaidoi, are
called ‘ulak (plur. ‘alwak), because they obtrude themselves and hold fast to
their victim” (Mühlau). In the third line, the three: the leech, hell, and the shut
womb, are summarized: tira sunt quae non satiantur. Thus it is to be translated
with Fleischer, not with Mühlau and others, tira haec non satiantur. “These
three” is expressed in Hebrew by HlEJ���LF�i, Exo. 21:11, or T�ELO�i HlEJ�
(HlEJ�HF), 2Sa. 21:22; HnFH� (which, besides, does not signify haec, but illa) is
here, taken correctly, the pred., and represents in general the verb of being
(Isa. 51:19), vid., at 6:16. Zöckler finds the point of the proverb in the
greediness of the unfruitful womb, and is of opinion that the poet purposely
somewhat concealed this point, and gave to his proverb thereby the enhanced
attraction of the ingenious. But the tetrastich `WGW �BRJ shows that hell,
which is compared to fire, and the unfruitful womb, to which the parched and
thirsty earth is compared, were placed by the poet on one and the same line; it
is otherwise with vv. 18-20, but where that point is nothing less than
concealed.

Pro. 30:17. The proverb of the ÿAluÑka is the first of the proverbs founded on
the figure of an animal among the “words” of Agur. It is now followed by
another of a similar character:

17 An eye that mocketh at his father,
And despiseth obedience to his mother:

The ravens of the brook shall pluck it out,
And the young eagles shall eat it.

If “an eye,” and not “eyes,” are spoken of here, this is accounted for by the
consideration that the duality of the organ falls back against the unity of the
mental activity and mental expression which it serves (cf. Psychol. p. 234). As



haughtiness reveals itself (v. 13) in the action of the eyes, so is the eye also the
mirror of humble subordination, and also of malicious scorn which refuses
reverence and subjection to father and mother. As in German the verbs
[verspotten, spotten, höhnen, hohnsprechen] signifying to mock at or scorn
may be used with the accus., genit., or dat., so also GJALF [to deride] and Zwb [to
despise] may be connected at pleasure with either an accusative object or a
dative object. Ben-Chajim, Athias, van der Hooght, and others write GJALitI;
Jablonski, Michaelis, Löwenstein, GJALitI, Mühlau, with Norzi, accurately,
GJALitI, with Munach, like RXÁBitI, Psa. 65: 5; the writing of Ben-Asher f271 is
GJALátI, with Gaja, Chateph, and Munach. The punctuation of THQYL is more
fluctuating. The word THAQiLI (e.g., Cod. Jaman.) may remain out of view, for
the Dag. dirimens in Q stands here as firmly as at Gen. 49:10, cf. Psa. 45:10.
But it is a question whether one has to write THAqiYLI with Yod quiesc.
(regarding this form of writing, preferred by Ben-Naphtali, the Psalmen-
Comm. under Psa. 45:10, in both Edd.; Luzzatto’s Gramm. § 193; Baer’s
Genesis, p. 84, note 2; and Heidenheim’s Pentateuch, with the text-crit. Comm.
of Jekuthiël ha-Nakdans, under Gen. 47:17; 49:10), as it is found in Kimchi,
Michlol 45a, and under HQY, and as also Norzi requires, or THAqiYILi (as e.g.,
Cod. Erfurt 1), which appears to be the form adopted by Ben-Asher, for it is
attested f272 as such by Jekuthiël under Gen. 49:10, and also expressly as such
by an old Maros-Cod. of the Erfurt Library. Löwenstein translates, “the
weakness of the mother.” Thus after Rashi, who refers the word to HHFQF, to
draw together, and explains it, Gen. 49:10, “collection;” but in the passage
before us, understands it of the wrinkles on the countenance of the aged
mother. Nachmani (Ramban) goes still further, giving to the word, at
Gen. 49:10, everywhere the meaning of weakness and frailty. Aben Ezra also,
and Gersuni (Ralbag), do not go beyond the meaning of a drawing together;
and the LXX, with the Aram., who all translate the word by senectus, have also
HHFQF in the sense of to become dull, infirm (certainly not the Aethiopic lehêkåa,
to become old, weak through old age). But Kimchi, whom the Venet. and
Luther f273 follow, is informed by Abulwal−Ñd, skilled in the Arab., of a better:
HHFQiYI (or HHFqiYI, cf. HRFciNI, Psa. 141: 3) is the Arab. wakhat, obedience (vid.,
above HQEYF under 1a). If now it is said of such a haughty, insolent eye, that the
ravens of the brook (cf. 1Ki. 17: 4) will pluck it out, and the R�ENF�YN�Bi eat it,
they, the eagle’s children, the unchildlike human eye: it is only the description
of the fate that is before such an one, to die a violent death, and to become a
prey to the fowls of heaven (cf. e.g., Jer. 16: 3 f., and Passow’s Lex. under
koÂrac); and if this threatening is not always thus literally fulfilled, yet one has
not on that account to render the future optatively, with Hitzig; this is a false
conclusion, from a too literal interpretation, for the threatening is only to be



understood after its spirit, viz., that a fearful and a dishonourable end will
come to such an one. Instead of HFwRqiYI, as Mühlau reads from the Leipzig
Cod., HWRQY, with Mercha (Athias and Nissel have it with Tarcha), is to be
read, for a word between Olewejored and Athnach must always contain a
conjunctive accent (Thorath Emeth, p. 51; Accentuationssystem, xviii. § 9).
LXÁNF�YBR� is also irregular, and instead of it LXÁNA�YBR� is to be written, for
the reason given above under v. 16 (�YImA).

Pro. 30:18-20. The following proverb, again a numerical proverb, begins
with the eagle, mentioned in the last line of the foregoing:

18 Three things lie beyond me,
And four I understand not:

19 The way of the eagle in the heavens,
The way of a serpent over a rock,
The way of a ship on the high sea,
And the way of a man with a maid.

20 Thus is the way of the adulterous woman:
She eateth and wipeth her mouth, and saith:

I have done no iniquity.

YNImEMI wJLiPiNI, as relative clause, like 15b (where Aquila, Symmachus,
Theodotion rightly: triÂa deÂ eÏstin aÎÃ ouÏ plhsqhÂsetai), is joined to HmFH� H�FLO�i.
On the other hand, �BRJ (teÂssara, for with the Ker−Ñ, conforming to 18a,
H�FbFRiJÁ, teÂssaraj) has to be interpreted as object. accus. The introduction of
four things that are not known is in expressions like Job. 42: 3; cf. Psa. 139: 6.
The turning-point lies in the fourth; to that point the other three expressions
gravitate, which have not an object in themselves, but are only as folie to the
fourth. The articles wanting after R�EnEHA: they would be only the marks of the
gender, and are therefore unnecessary; cf. under Pro. 29: 2. And while �YIMÁªFbÁ,
in the heavens, and �YF�BLEBi, in the sea, are the expressions used, RwC YL��á is
used for on the rock, because here “on” is not at the same time “in,” “within,”
as the eagle cleaves the air and the ship the waves. For this same reason the
expression, “the way of a man HMFLiJAbI,” is not to be understood of love
unsought, suddenly taking possession of and captivating a man toward this or
that maid, so that the principal thought of the proverb may be compared to the
saying, “marriages are made in heaven;” but, as in Kidduschin 2b, with
reference to this passage, is said coitus via appellatur. The B refers to copula
carnalis. But in what respect did his understanding not reach to this?
“Wonderful,” thus Hitzig explains as the best interpreter of this opinion



elsewhere (cf. Psychol. p. 115) propounded, “appeared to him the flying, and
that how a large and thus heavy bird could raise itself so high in the air
(Job. 39:27); then how, over the smooth rock, which offers no hold, the serpent
pushes itself along; finally, how the ship in the trackless waves, which present
nothing to the eye as a guide, nevertheless finds its way. These three things
have at the same time this in common, that they leave no trace of their pathway
behind them. But of the fourth way that cannot be said; for the trace is left on
the substrat, which the man ¥RÁdF, and it becomes manifest, possibly as
pregnancy, keeping out of view that the HML� may yet be HLWTB. That which
is wonderful is consequently only the coition itself, its mystical act and its
incomprehensible consequences.” But does not this interpretation carry in
itself its own refutation? To the three wonderful ways which leave no traces
behind them, there cannot be compared a fourth, the consequences of which
are not only not trackless, but, on the contrary, become manifest as proceeding
from the act in an incomprehensible way. The point of comparison is either the
wonderfulness of the event or the tracklessness of its consequences.

But now “the way of a man HLWTB“ is altogether inappropriate to designate
the wonderful event of the origin of a human being. How altogether differently
the Chokma expresses itself on this matter is seen from Job. 10: 8-12;
Ecc. 11: 5 (cf. Psychol. p. 210). That “way of a man with a maid” denotes only
the act of coition, which physiologically differs in nothing from that of the
lower animals, and which in itself, in the externality of its accomplishment, the
poet cannot possibly call something transcendent. And why did he use the
word HML�B, and not rather HBFNibI [with a female] or HªFJIbI [id.]? For this
reason, because he meant the act of coition, not as a physiological event, but as
a historical occurrence, as it takes place particularly in youth as the goal of
love, not always reached in the divinely-appointed way. The point of
comparison hence is not the secret of conception, but the tracelessness of the
carnal intercourse. Now it is also clear why the way of the serpent RWC YL�
was in his eye: among grass, and still more in sand, the trace of the serpent’s
path would perhaps be visible, but not on a hard stone, over which it has
glided. And it is clear why it is said of the ship �Y�BLB [in the heart of the
sea]: while the ship is still in sight from the land, one knows the track it
follows; but who can in the heart of the sea, i.e., on the high sea, say that here
or there a ship has ploughed the water, since the water-furrows have long ago
disappeared? Looking to the heavens, one cannot say that an eagle has passed
there; to the rock, that a serpent has wound its way over it; to the high sea, that
a ship has been steered through it; to the maid, that a man has had carnal
intercourse with her. That the fact might appear on nearer investigation,
although this will not always guide to a certain conclusion, is not kept in view;
only the outward appearance is spoken of, the intentional concealment (Rashi)



being in this case added thereto. Sins against the sixth [= seventh]
commandment remain concealed from human knowledge, and are
distinguished from others by this, that they shun human cognition (as the
proverb says: TWYR�L SWPWR�YPJ �YJ, there is for sins of the flesh no
eÏpiÂtropoj) — unchastity can mask itself, the marks of chastity are deceitful,
here only the All-seeing Eye (LKO HJFRO �YIJA, Aboth ii. 1) perceives that which
is done. Yet it is not maintained that “the way of a man with a maid” refers
exclusively to external intercourse; but altogether on this side the proverb
gains ethical significance. Regarding HMFLiJA (from �L�, pubes esse et caeundi
cupidus, not from �L�, to conceal, and not, as Schultens derives it, from �L�,
signare, to seal) as distinguished from HLFwTbI, vid., under Isa. 7:14. The mark
of maidenhood belongs to HML� not in the same way as to HLWTB (cf.
Gen. 24:43 with 16), but only the marks of puberty and youth; the wife HªFJI
(viz., �YJI T�EJ�) cannot as such be called HML�. Ralbag’s gloss HLW�B
JYH� HML� is incorrect, and in Arama’s explanation (Akeda, Abschn. 9): the
time is not to be determined when the sexual love of the husband to his wife
flames out, ought to have been �t�iJIbI �YJI �RDW. One has therefore to
suppose that v. 20 explains what is meant by “the way of a man with a maid”
by a strong example (for “the adulterous woman” can mean only an old
adulteress), there not inclusive, for the tracklessness of sins of the flesh in their
consequences.

This 20th verse does not appear to have been an original part of the numerical
proverb, gut is an appendix thereto (Hitzig). If we assume that �k� points
forwards: thus as follows is it with the... (Fleischer), then we should hold this
verse as an independent cognate proverb; but where is there a proverb (except
Pro. 11:19) that begins with �k�? �K, which may mean eodem modo (for one
does not say �gA �k�) as well as eo modo, here points backwards in the former
sense. Instead of HFYpI HTFXáMFw (not HFYPi; for the attraction of that which
follows, brought about by the retrogression of the tone of the first word,
requires dageshing, Thorath Emeth, p. 30) the LXX has merely aÏponiyameÂnh,
i.e., as Immanuel explains: HMC� HXFniQAMi, abstergens semet ipsam, with
Grotius, who to tergens os suum adds the remark: semnologiÂa (honesta
elocutio). But eating is just a figure, like the “secret bread,” Pro. 9:17, and the
wiping of the mouth belongs to this figure. This appendix, with its �K,
confirms it, that the intention of the four ways refers to the tracklessness of the
consequences.

Pro. 30:21-23. It is now not at all necessary to rack one’s brains over the
grounds or the reasons of the arrangement of the following proverb (vid.,



Hitzig). There are, up to this point, two numerical proverbs which begin with
�YItÁ�i, v. 7, and YT��i, v. 15; after the cipher 2 there then, v. 18, followed the
cipher 3, which is now here continued:

21 Under three things doth the earth tremble,
And under four can it not stand:

22 Under a servant when he becomes king,
And a profligate when he has bread enough;

23 Under an unloved woman when she is married,
And a maid-servant when she becomes heiress to her mistress.

We cannot say here that the 4 falls into 3 + 1; but the four consists of four ones
standing beside one another. �REJE is here without pausal change, although the
Athnach here, as at v. 24, where the modification of sound occurs, divides the
verse into two; �REJEM�, 14b (cf. Psa. 35: 2), remains, on the other hand,
correctly unchanged. The “earth” stands here, as frequently, instead of the
inhabitants of the earth. It trembles when one of the four persons named above
comes and gains free space for acting; it feels itself oppressed as by an
insufferable burden (an expression similar to Amo. 7:10); — the arrangement
of society is shattered; an oppressive closeness of the air, as it were, settles
over all minds. The first case is already designated, Pro. 19:10, as improper:
under a slave, when he comes to reign (quum rex fit); for suppose that such an
one has reached the place of government, not by the murder of the king and by
the robbery of the crown, but, as is possible in an elective monarchy, by means
of the dominant party of the people, he will, as a rule, seek to indemnify
himself in his present highness for his former lowliness, and in the measure of
his rule show himself unable to rise above his servile habits, and to pass out of
the limited circle of his earlier state. The second case is this: a LBFNF, one whose
mind is perverted and whose conduct is profligate, — in short, a low man (vid.,
Pro. 17:17), — �XELF��bÁViYI (cf. Metheg-Setzung, § 28), i.e., has enough to eat
(cf. to the expression Pro. 28:19, Jer. 44:17); for this undeserved living without
care and without want makes him only so much the more arrogant, and
troublesome, and dangerous. The HJFwNVi, in the second case, is not thought of
as a spouse, and that, as in supposed polygamy, Gen. 29:31, Deu. 21:15-17, as
fallen into disfavour, but who again comes to favour and honour (Dathe,
Rosenmüller); for she can be HJWNV without her own fault, and as such she is
yet no H�FwRgi; and it is not to be perceived why the re-assumption of such an
one should shatter social order. Rightly Hitzig, and, after his example, Zöckler:
an unmarried lady, an old spinster, is meant, whom no one desired because she
had nothing attractive, and was only repulsive (cf. Grimm, under Sir. 7:26b). If



such an one, as L��bFTI YKI says, at length, however, finds her husband and
enters into the married relation, then she carries her head so much the higher;
for she gives vent to ill-humour, strengthened by long restraint, against her
subordinates; then she richly requites her earlier and happily married
companions for their depreciation of her, among whom she had to suffer, as
able to find no one who would love her. In the last case it is asked whether
�RÁYTI�YkI is meant of inheriting as an heiress (Aquila, Symmachus,
Theodotion, the Targ., Jerome, the Venet., and Luther), or supplanting (Euchel,
Gesenius, Hitzig), i.e., an entering into the inheritance of the dead, or an
entering into the place of a living mistress. Since �RY, with the accus. of the
person, Gen. 15: 3, 4, signifies to be the heir of one, and only with the accus.
of peoples and lands signifies, “to take into possession (to seize) by
supplanting,” the former is to be preferred; the LXX (Syr.), oÎÂtan eÏkbaÂlhÄ,
appear to have read �R�GFTi�YkI. This �R�gF would certainly be, after Gen. 21:10,
a piece of the world turned upside down; but also the entering, as heiress, into
the inheritance, makes the maid-servant the reverse of that which she was
before, and brings with it the danger that the heiress, notwithstanding her want
of culture and dignity, demean herself also as heiress of the rank. Although the
old Israelitish law knew only intestate succession to an inheritance, yet there
also the case might arise, that where there were no natural or legal heirs, the
bequest of a wife or rank passed over to her servants and nurses.

Pro. 30:24-28. Another proverb with the cipher 4, its first line terminating in
�RJ:

24 Four are the little things of the earth,
And yet they are quick of wit — wise:

25 The ants — a people not strong,
And yet they prepare in summer their food;

26 Conies — a people not mighty,
And yet set their dwelling on the rocks;

27 No king have the locusts,
And yet they go forth in rank and file, all of them together;

28 The lizard thou canst catch with the hands,
And yet it is in the king’s palaces.

By the disjunctive accent, H�FbFRiJÁ, in spite of the following word toned on the
beginning, retains its ultima -toning, 18a; but here, by the conjunctive accent,
the tone retrogrades to the penult., which does not elsewhere occur with this
word. The connection �REJF�Yn��AQi is not superlat. (for it is impossible that the



author could reckon the �YNP�, conies, among the smallest of beasts), but, as
in the expression �REJF�Yd�bÁKiNI, the honoured of the earth, Isa. 23: 8. In 24b, the
LXX, Syr., Jerome, and Luther see in M the comparative: sofwÂtera twÌn
sofwÌn (�YMIKFXáM�), but in this connection of words it could only be partitive
(wise, reckoning among the wise); the part. Pual �YMIkFXUMi (Theodotion, the
Venet. sesofismeÂna) was in use after Psa. 88: 6, and signified, like LªFBUMi
L��bF, Exo. 12: 9, boiled well; thus �YMKXM �YMKX, taught wit, wise,
cunning, prudent (cf. Psa. 64: 7, a planned plan = a cunningly wrought out
plan; Isa. 28:16, and Vitringa thereto: grounded = firm, grounding), Ewald, §
313c. The reckoning moves in the contrasts of littleness to power, and of
greatness to prudence. The unfolding of the H�BRJ [four] begins with the
�YLIMFniHA [the ants] and �YnIPA�i [conies], subject conceptions with apposit.
joined; 26a, at least in the indetermination of the subject, cannot be a
declaration. Regarding the fut. consec. as the expression, not of a causal, but of
a contrasted connection, vid., Ewald, § 342, 1a. The ants are called �JA, and
they deserve this name, for they truly form communities with well-ordered
economy; but, besides, the ancients took delight in speaking of the various
classes of animals as peoples and states. f274

That which is said, 25b, as also Pro. 6: 8, is not to be understood of stores laid
up for the winter. For the ants are torpid for the most part in winter; but
certainly the summer is their time for labour, when the labourers gather
together food, and feed in a truly motherly way the helpless. �PF�F, translated
arbitrarily in the Venet. by eÏxiÌnoi, in the LXX by xoirogruÂllioi, by the Syr.
and Targ. here and at Psa. 104 by SGFXá, and by Jerome by lepusculus (cf.
lagiÂdion), both of which names, here to be understood after a prevailing
Jewish opinion, denote the Caninichen f275 (Luther), Latin cuniculus
(koÂnikloj), is not the kaninchen [rabbit], nor the marmot, xoirogruÂllioj (C.
B. Michaelis, Ziegler, and others); this is called in Arab. yarbuw’; but �P� is
the wabr, which in South Arab. is called thufun, or rather thafan, viz., the
klippdachs (hyrax syriacus), like the marmot, which lives in societies and
dwells in the clefts of the mountains, e.g., at the Kedron, the Dead Sea, and at
Sinai (vid., Knobel on Leb. 11: 5; cf. Brehm’s Thierleben, ii. p. 721 ff., the
Illustrirte Zeitung, 1868, Nr. 1290). The klippdachs are a weak little people,
and yet with their weakness they unite the wisdom that they establish
themselves among the rocks. The ants show their wisdom in the organization
of labour, here in the arranging of inaccessible dwellings.

Pro. 30:27. Thirdly, the locusts belong to the class of the wise little folk:
these have no king, but notwithstanding that, there is not wanting to them



guidance; by the power and foresight of one sovereign will they march out as a
body, �C�XO, dividing, viz., themselves, not the booty (Schultens); thus:
dividing themselves into companies, ordine dispositae, from �CÁXF, to divide, to
fall into two (cogn. HCFXF, e.g., Gen. 32: 7) or more parts; Mühlau, p. 59-64, has
thoroughly investigated this whole wide range of roots. What this �C�XO denotes
is described in Joe. 2: 7: “Like mighty men they hunt; like men of war they
climb the walls; they march forward every one on his appointed way, and
change not their paths.” Jerome narrates from his own observation: tanto
ordine ex dispositione jubentis (LXX at this passage before us: aÏf� eÎnoÃj
keleuÂsmatoj euÏtaÂktwj) volitant, ut instar tesserularum, quae in pavimentis
artificis figuntur manu, suum locum teneant et ne puncto quidem et ut ita
dicam ungue transverso declinent ad alterum. Aben Ezra and others find in
�CX the idea of gathering together in a body, and in troops, according to
which also the Syr., Targ., Jerome, and Luther translate; Kimchi and Me−Ñri
gloss �CX by �TWX and TRWK, and understand it of the cutting off, i.e., the
eating up, of plants and trees, which the Venet. renders by eÏkteÂmnousa.

Pro. 30:28. In this verse the expression wavers in a way that is with
difficulty determinable between TYMIMFVi and TYMIMF�i. The Edd. of Opitz
Jablonski and Van der Hooght have `MV, but the most, from the Venetian 1521
to Nissel, have `M� (vid., Mühlau, p. 69). The Codd. also differ as to the
reading of the word; thus the Codd. Erfurt 2 and 3 have `MV, but Cod. 1294
has `M�. Isaak Tschelebi and Moses Algazi, in their writings regarding words
with � and V (Constant. 1723 and 1799), prefer `MV, and so also do Mordecai
Nathan in his Concordance (1563-4), David de Pomis (1587), and Norzi. An
important evidence is the writing TYMMS, Schabbath 77b, but it is as little
decisive as ��YRiSI [coat of mail], used by Jeremiah [44: 4], is decisive against
the older expression ��YRi�I. But what kind of a beast is meant here is a
question. The swallow is at once to be set aside, as the Venet. translates
(xelidwÂn) after Kimchi, who explains after Abulwal−Ñd, but not without
including himself, that the Heb. word for (Arab.) khuttaf (which is still the
name given to the swallow from its quickness of motion), according to Haja’s
testimony, is much rather TYNIwNSi, a name for the swallow; which also the
Arab. (Freytag, ii. p. 368) and the modern Syriac confirm; besides, in old
Heb. it has the name of SwS or SYSI (from Arab. shash, to fly confusedly hither
and thither). In like manner the ape (Aben Ezra, Me−Ñri, Immanuel) is to be set
aside, for this is called ��Q (Indian kapi, kap, kamp, to move inconstantly and
quickly up and down), f276 and appears here admissible only on the ground that
from VPTT �YDYB they read that the beast had a resemblance to man. There



remains now only the lizard (LXX, Jerome) and the spider (Luther) to be
considered. The Talmud, Schabbath 77b, reckons five instances in which fear
of the weaker pursues the stronger: one of these instances is R�NH L� TYNWNS
TMYJ, another BRQ�H L� TYMMS TMYJ. The swallow, thus Rashi explains,
creeps under the wings of the eagle and hinders it from spreading them out in
its flight; and the spider (araigne) creeps into the ear of the scorpion; or also: a
bruised spider applied heals the scorpion’s sting. A second time the word
occurs, Sanhedrin 103b, where it is said of King Amon that he burnt the ToÑra,
and that over the altar came a TYMM§ (here with §), which Rashi explains of
the spider (a spider’s web). But Aruch testifies that in these two places of the
Talmud the explanation is divided between ragnatelo (spider) and (Ital.)
luceÑrta (lizard). For the latter, he refers to Lev. 11:30, where HJ�L (also
explained by Rashi by lézard) in the Jerus. Targ. is rendered f277 by JTYMM§
(the writing here also varies between � and V or S). Accordingly, and after the
LXX and Jerome, it may be regarded as a confirmed tradition that TYMM§
means not the spider, for which the name �YBIkFJA is coined, but the lizard, and
particularly the stellion (spotted lizard). Thus the later language used it as a
word still living (plur. T�yMIMFSi, Sifre, under Deu. 33:19). The Arab. also
confirms this name as applicable to the lizard. f278

“To this day in Syria and in the Desert it is called samawiyyat, probably not
from poison, but from samawah = HMFMF�i, the wilderness, because the beast is
found only in the stony heaps of the Kharab” (Mühlau after Wetzstein). If this
derivation is correct, then TYMM� is to be regarded as an original
Heb. expression; but the lizard’s name, samm, which, without doubt,
designates the animal as poisonous (cf. �SA, samam, samm, vapour, poisonous
breath, poison), favours Schultens’ view: TYMM§ = (Arab.) samamyyat, afflatu
interficiens, or generally venenosa.

In the expression Vp�TAti �YIDAYFbI, Schultens, Gesenius, Ewald, Hitzig, Geier,
and others, understand �YDY of the two fore-feet of the lizard: “the lizard feels
(or: seizes) with its two hands;” but granting that �YDY is used of the fifteen
feet of the stellio, or of the climbing feet of any other animal (LXX kalabwÂthj
= aÏskalabwÂthj), yet it is opposed by this explanation, that in line first of this
fourth distich an expression regarding the smallness of the weakness of the
beast is to be expected, as at 25a, 26a, and 27a. And since, besides, VPT with
DYB or �KB always means “to catch” or “seize” (Eze. 21:16; 29: 7;
Jer. 38:23), so the sense according to that explanation is: the lizard thou canst
catch with the hand, and yet it is in kings’ palaces, i.e., it is a little beast, which
one can grasp with his hand, and yet it knows how to gain an entrance into



palaces, by which in its nimbleness and cunning this is to be thought of, that it
can scale the walls even to the summit (Aristoph. Nubes 170). To read VP�TftI
with Mühlau, after Böttcher, recommends itself by this, that in Vp�TAti one
misses the suff. pointing back (HnFVEpiTAti); also why the intensive of VPT is
used, is not rightly comprehended. Besides, the address makes the expression
more animated; cf. Isa. 7:25, J�BTF. In the LXX as it lies before us, the two
explanations spoken of are mingled together: kaiÃ kalabwÂthj (= aÏskalabwÂthj)
xersiÃn eÏreidoÂmenoj kaiÃ euÏaÂlwtoj wÏÃn... This euÏaÂlwtoj wÏÃn (Symmachus, xersiÃn
eÏllambanoÂmenoj) hits the sense of 28a. In ¥LEME YL�KiYH�, ¥LM is not the genit.
of possession, as at Psa. 45: 9, but of description (Hitzig), as at Amo. 7:13.

Pro. 30:29-31. Another numerical proverb with the cipher 4 = 3 + 1:

29 Three things are of stately walk,
And four of stately going:

30 The lion, the hero among beasts,
And that turneth back before nothing;

31 The swift-loined, also the goat;
And a king with whom is the calling out of the host.

Regarding BY�IYH� with inf. following (the segolated n. actionis DJACÁ is of
equal force with an inf.), vid., under Pro. 15: 2. f279

The relation of the members of the sentence in 30a is like that in 25a and 26a:
subj. and apposit., which there, as here, is continued in a verbal clause which
appears to us as relative. It deserves to be here remarked that �YILÁ, as the name
for a lion, occurs only here and at Job. 4:11, and in the description of the Sinai
wilderness, Isa. 30: 6; in Arab. it is layth, Aram. TYL�, and belongs to the
Arameo-Arab. dialect of this language; the LXX and Syr. translate it “the
young lion;” the Venet. excellently, by the epic liÌj. HMFH�bIbÁ has the article
only to denote the genus, viz., of the beasts, and particularly the four-footed
beasts. What is said in 30b (cf. with the expression, Job. 39:22) is described in
Isa. 30: 4. The two other beasts which distinguish themselves by their stately
going are in 31a only briefly named. But we are not in the condition of the
readers of this Book of Proverbs, who needed only to hear the designation
�YINATiMF RYZIRiZA at once to know what beast was meant. Certainly RYZIRiZA, as the
name for a beast, is not altogether unknown in the post-bibl. Heb. “In the days
of Rabbi Chija (the great teacher who came from Babylon to the Academy of
Sepphoris), as is narrated in Bereschith rabba, sect. 65, a zarzir flew to the
land of Israel, and it was brought to him with the question whether it were
eatable. Go, said he, place it on the roof! Then came an Egyptian raven and



lighted down beside it. See, said Chija, it is unclean, for it belongs to the genus
of the ravens, which is unclean (Lev. 11:15). From this circumstance there
arose the proverb: The raven goes to the zarzir because it belongs to his own
tribe.” f280

Also the Jer. Rosch ha-schane, Halacha 3: “It is the manner of the world that
one seeks to assist his zarzir, and another his zarzir, to obtain the victory;” and
Midrash Echa v. 1, according to which it is the custom of the world, that one
who has a large and a little zarzir in his house, is wont to treat the little one
sparingly, so that in the case of the large one being killed, he might not need to
buy another. According to this, the zarzir is a pugnacious animal, which also
the proverb Bereschith rabba, c. 75, confirms: two zarzir do not sleep on one
board; and one makes use of his for contests like cock-fights. According to
this, the RYZRZ is a bird, and that of the species of the raven; after Rashi, the
étourneau, the starling, which is confirmed by the Arab. zurzur (vulgar Arab.
zarzur), the common name of starlings (cf. Syr. zarzizo, under zrz of Castelli).

But for the passage before us, we cannot regard this as important, for why is
the starling fully named �YINATiMF RYZRZ ? To this question Kimchi has already
remarked that he knows no answer for it. Only, perhaps, the grave magpie
(corvus pica), strutting with upraised tail, might be called succinctus lumbos, if
�YNTM can at all be used here of a bird. At the earliest, this might possibly be
used of a cock, which the later Heb. named directly RBEGE, because of its manly
demeanour; most old translators so understand it. The LXX translates, omitting
the loins, by aÏleÂktwr eÏmperipatwÌn qhleiÂaij euÏÂyuxoj, according to which the
Syr. and Targ.: like the cock which struts about proudly among the hens; f281

Aquila and Theodotion: aÏleÂktwr (aÏlektruwÃn) nwÂtou; The Quinta: aÏleÂktwr
oÏsfuÂoj; Jerome: gallus succinctus lumbos. Såarsåar (nor såirsåir, as Hitzig
vocalizes) is in Arab. a name for a cock, from såarsåara, to crow, an
onomatopoeia. But the Heb. RYZRZ, as the name of a bird, signifies, as the
Talmud proves on the ground of that history, not a cock, but a bird of the raven
order, whether a starling, a crow, or a magpie. And if this name of a corvinus is
formed from the onomatopoeia RZRZ, the weaker form of that (Arab.) såarsåar,
then �YNTM, which, for RYZRZ, requires the verbal root ZRZ, to girdle, is not
wholly appropriate; and how strangely would the three animals be mingled
together, if between �YILÁ and �YITA, the two four-footed animals, a bird were
placed! If, as is to be expected, the “Lendenumgürtete” [the one girded about
the loins = �YINATiMF RYZRZ] be a four-footed animal, then it lies near, with C. B.
Michaelis and Ziegler, after Ludolf’s f282 example, to think of the zebra, the
South African wild ass. But this animal lay beyond the sphere of the author’s
observation, and perhaps also of his knowledge, and at the same time of that of



the Israelitish readers of this Book of Proverbs; and the dark-brown cross
stripes on a white ground, by which the zebra is distinguished, extend not
merely to its limbs, but over the whole body, and particularly over the front of
the body. It would be more tenable to think of the leopard, with its black round
spots, or the tiger, with dark stripes; but the name �YNTM RYZRZ scarcely refers
to the colour of the hair, since one has to understand it after the Aram. hYC�RiTA
ZR�ZF = WYNFTiMF Sn��I, 1Ki. 18:46, or WYCFLFXá RZAJF, Job. 38: 3, and thus of an
activity, i.e., strength and swiftness, depending on the condition of the loins.
Those who, with Kimchi, think that the RM�NF [leopard] is thus named, ground
their view, not on this, that it has rings or stripes round its legs, but on this, that
it WYNTMB QZXW �YNTM QD. But this beast has certainly its definite name; but a
fundamental supposition entering into every attempt at an explanation is this,
that �YNTM RYZRZ, as well as �YL and �YT, is the proper name of a beast, not a
descriptive attribute. Therefore the opinion of Rosse, which Bochart has
skilfully established in the Hierozoicon, does not recommend itself, for he only
suggests, for choice, to understand the name, “the girded about the loins,” in
the proper sense of straps and clasps around and on the loins (thus e.g.,
Gesenius, Fleischer, Hitzig), or of strength, in the sense of the Arab. habuwk,
the firmly-bound = compact, or såamm alsålab, the girded loin (thus e.g.,
Muntinghe). Schultens connects together both references: Utrumque jungas
licet. That the by-name fits the horse, particularly the war-horse, is undeniable;
one would have to refer it, with Mühlau, to the slender structure, the thin
flanks, which are reckoned among the requisites of a beautiful horse. f283

But if succinctus lumbos were a by-name of a horse, why did not the author at
once say �YNTM RYZRZ SWS ? We shall give the preference to the opinion,
according to which the expression, “girt about the loins” = “with strong loins,”
or “with slender limbs,” is not the by-name, but the proper name of the animal.
This may be said of the hunting-hound, lévrier (according to which the Venet.,
incorrectly translating �YNTM: lagwÄokuÂwn yoiwÌnf284), which Kimchi ranks in
the first place. Luther, by his translation, Ein Wind = Windhund [greyhound],
of good limbs, has given the right direction to this opinion. Melanchton,
Lavater, Mercier, Geier, and others, follow him; and, among the moderns, so
also do Ewald and Böttcher (also Bertheau and Stuart), which latter supposes
that before �YNTM RYZRZ there originally stood LBK, which afterwards
disappeared. But why should the greyhound not at once be called �YNTM RYZRZ
? We call the smaller variety of this dog the Windspiel [greyhound]; and by
this name we think on a hound, without saying Windspielhund. The name
�YNTM RYZRZ (Symmachus excellently: periesfigmeÂnoj, not
periesfragismeÂnoj, thÃn oÏsfuÂn, i.e., strongly bound in the limbs) is fitted at
once to suggest to us this almost restless, slender animal, with its high, thin,



nimble limbs. The verbal stem RRÁZF (Arab.) zarr, signifies to press together, to
knit together; the reduplicative form RZ�RiZI, to bind firmly together, whence
RYZIRiZA, firmly bound together, referred to the limbs as designating a natural
property (Ewald, § 158a): of straight and easily-moveable legs. f285

The hunting-hound (salaÑkåi or saluÑkåi, i.e., coming from Seleucia) is celebrated
by the Arab. poets as much as the hunting-horse. f286

The name BLEkE, though not superfluous, the author ought certainly to have
avoided, because it does not sound well in the Heb. collocation of words.

There now follows �YITA, a goat, and that not the ram (Jerome, Luther), which is
called LYIJÁ, but the he-goat, which bears this name, as Schultens has already
recognised, from its pushing, as it is also called DwtJA, as paratus ad pugnam;
the two names appear to be only provincially different; RY�IVF, on the contrary,
is the old he-goat, as shaggy; and RYPiCi also perhaps denotes it, as Schultens
supposes, with twisted, i.e., curled hair (tortipilus). In Arab. tays denotes the
he-goat as well as the roebuck and the gazelle, and that at full growth. The
LXX (the Syr. and Targ., which is to be emended after the Syr.) is certainly
right, for it understands the leading goat: kaiÃ traÂgoj hÎgouÂmenoj aiÏpoliÂou. The
text, however, has not �YITAWi, but �YITA �J, hÏÃ traÂgoj (Aquila, Theodotion,
Quinta, and the Venet.). Böttcher is astonished that Hitzig did not take hold of
this �J, and conjectures �YITA��Jti, which should mean a “gazelle-goat”
(Mühlau: dorcas mas). But it is too bold to introduce here �Jti (J�t), which is
only twice named in the O.T., and �YT�WJT for RKFZF �Jti is not the Heb. style;
and besides, the setting aside of WJ has a harsh asyndeton for its consequence,
which bears evidence to the appearance that WJT and �YT are two different
animals. And is the WJ then so objectionable? More wonderful still must
Son. 2: 9 appear to us. If the author enumerated the four of stately going on his
fingers, he would certainly have said �YTWi. By WJ he communicates to the
hearer, setting before him another figure, how there in the Song Sulamith’s
fancy passed from one object to another.

To the lion, the king of the animal world, the king �m�I �wQLJÁ corresponds.
This �WQLJ Hitzig regards as mutilated from �YHLJ (which was both written
and pronounced as �YQLJ by the Jews, so as to conceal the true sound of the
name of God), — which is untenable, for this reason, that this religious
conclusion [“A king with whom God is”] accords badly with the secular
character of this proverb. Geiger (Urschrift, p. 62 ff.) translates: “and King
Alkimos corresponding to it (the lustful and daring goat)” — he makes the



harmless proverb into a ludibrium from the time of the Maccabeo-Syrian war.
The LXX, which the Syr. and Targ. follow, translates kaiÃ basileuÃj dhmhgorwÌn
eÏn eÏÂqnei; it appears to have changed WM� �WQLJ into WM� LJ �Q (standing
with his people and haranguing them), like the Quinta: kaiÃ baj. aÏnastaÃj (oÎÂj
aÏneÂsth) eÏn twÌÄ lawÌÄ auÏtouÌ. Ziegler and Böttcher also, reading �mJA and LJE
without any transposition, get �mJA �wQ�LJE �LMW, which the former
translates: “a king with the presence of his people;” the latter, “a king with the
setting up of his people,” — not accordant with the thought, for the king
should be brought forward as TKELE BY�YM. For the same reason, Kimchi’s
explanation is not suitable: a king with whom is no resistance, i.e., against
whom no one can rank himself (thus e.g., also Immanuel); or more specially,
but not better: who has no successor of his race (according to which the Venet.
aÏdiaÂdektoj cuÃn eÎautwÌÄ). Rather this explanation commends itself: a king with
whom (i.e., in war with whom) is no resistance. Thus Jerome and Luther:
against whom no one dare place himself; thus Rashi, Aben Ezra, Ralbag (WM�
HMWQT �YJ�), Ahron b. Josef (�WQ = aÏntiÂstasij), Arama, and others; thus
also Schultens, Fleischer (adversus quem nemo consistere audet), Ewald,
Bertheau, Elster, Stuart, and others. But this connection of LJÁ with the infin. is
not Heb.; and if the Chokma, xii. 28, has coined the expression TWEMF�LJÁ for the
idea of resistlessness by so bold a quasi compositum. But this boldness is also
there mitigated, for YHIYi is supplied after LJÁ, which is not here practicable with
�wQ, which is not a subst. like TWEMF. Pocock in the Spec. historiae Arabum, and
Castellus in the Lex. Heptaglotton (not Castellio, as the word is printed by
Zöckler), have recognised in �WQLJ the Arab. aÑlkawm; Schultens gives the
LXX the honour of this recognition, for he regards their translation as a
paraphrase of oÎ dhÌmoj met� auÏtouÌ. Bertheau thinks that it ought to be in Arab.
kawmuhu, but WM� �WQLJ = aÑlkawhu maÿahu is perfectly correct, aÑlkawhu is
the summons or the Heerbann = arriere-ban; f287 in North Africa they speak in
their language in the same sense of the Gums. This explanation of �WQLJ,
from the Arab. Dachselt (rex cum satellitio suo), Diedrichs in his Arab.-Syr.
Spicilegium (1777), Umbreit, Gesenius, and Vaihinger, have recognised, and
Mühlau has anew confirmed it at length. Hitzig, on the contrary, remarks that
if Agur wrote on Arab. territory, we could be contented with the Arab.
appellative, but not with the article, which in words like �YBIgFLiJE and �YgIMULiJÁ
is no longer of force as an art., but is an integ. component part of the word. We
think that it is with �WQLJ exactly as with other words descriptive of lordship,
and the many similar that have passed over into the Spanish language; the
word is taken over along with the article, without requiring the Heb. listener to
take the art. as such, although he certainly felt it better than we do, when we



say “das Alkoran” [the Alcoran], “das Alcohol,” and the like. Blau also, in his
Gesch. der Arab. Substantiv-Determ., f288 regards it as certain that Agur
borrowed this �WQLJ from the idiom of the Arabians, among whom he lived,
and heard it constantly spoken. By this explanation we first reach a
correspondence between what is announced in lines first and second and line
sixth. A king as such is certainly not “comely in going;” he can sit upon his
throne, and especially as dhmhgorwÌn will he sit (Act. 12:21) and not stand. But
the majesty of his going shows itself when he marches at the head of those
who have risen up at his summons to war. Then he is for the army what the
�YT [he-goat] is for the flock. The WJ, preferred to W, draws close together the
�YR and the king (cf. e.g., Isa. 14: 9).

Pro. 30:32, 33. Another proverb, the last of Agur’s “Words” which exhorts
to thoughtful, discreet demeanour, here follows the proverb of self-conscious,
grave deportment:

32 If thou art foolish in that thou exaltest thyself,
Or in devising, — put thy hand to thy mouth!

33 For the pressure on milk bringeth forth butter,
And pressure on the nose bringeth forth blood,

And pressure on sensibility bringeth forth altercation.

Löwenstein translates v. 32:

Art thou despicable, it is by boasting;
Art thou prudent, then hold thy hand on thy mouth.

But if �MZ denotes reflection and deliberation, then LBÁNF, as its opposite,
denotes unreflecting, foolish conduct. Then Jv�NATiHIbI [by boasting] is not to be
regarded as a consequent (thus it happens by lifting thyself up; or: it is
connected with boasting); by this construction also, TfLiBÁNF��JI must be
accented with Dechi, not with Tarcha. Otherwise Euchel:

Hast thou become offensive through pride,
Or seems it so to thee, — lay thy hand to thy mouth.

The thought is appropriate, f289 but TfLiBÁNF for TfLibÁNU is more than improbable;
LBÁNF, thus absolutely taken in an ethical connection, is certainly related to LBFNF,
as LSAkF, Jer. 10: 8, to LYSIki. The prevailing mode of explanation is adopted by
Fleischer: si stulta arrogantia elatus fueris et si quid durius (in alios) mente
conceperis, manum ori impone; i.e., if thou arrogantly, and with offensive
words, wilt strive with others, then keep thyself back, and say not what thou
hast in thy mind. But while HmFZIMi and T�mZIMi denote intrigues, 14:17, as well



as plans and considerations, �MÁZF has never by itself alone the sense of meditari
mala; at Psa. 37:12, also with L of the object at which the evil devices aim.
Then for �JI � �JIWi (Arab. aÑn...waÑn) there is the supposition of a correlative
relation, as e.g., 1Ki. 20:18, Ecc. 11: 3, by which at the same time T�FmZA is
obviously thought of as a contrast to TfLiBÁNF. This contrast excludes f290 for TWMZ
not only the sense of mala moliri (thus e.g., also Mühlau), but also the sense of
the Arab. zamm, superbire (Schultens). Hitzig has the right determination of
the relation of the members of the sentence and the ideas: if thou art irrational
in ebullition of temper and in thought — thy hand to thy mouth! But Jv�NITiHI
has neither here nor elsewhere the meaning of Rb�JATiHI (to be out of oneself
with anger); it signifies everywhere to elevate or exalt oneself, i.e., rightly or
wrongly to make much of oneself. There are cases where a man, who raises
himself above others, appears as a fool, and indeed acts foolishly; but there are
also other cases, when the despised has a reason and an object for vindicating
his superiority, his repute, his just claim: when, as we say, he places himself in
his right position, and assumes importance; the poet here recommends, to the
one as well as to the other, silence. The rule that silence is gold has its
exceptions, but here also it is held valid as a rule. Luther and others interpret
the perfecta as looking back: “hast thou become a fool and ascended too high
and intended evil, then lay thy hand on thy mouth.” But the reason in v. 33
does not accord with this rendering, for when that has been done, the occasion
for hatred is already given; but the proverb designs to warn against the stirring
up of hatred by the reclaiming of personal pretensions. The perfecta, therefore,
are to be interpreted as at Deu. 32:29, Job. 9:15, as the expression of the
abstract present; or better, as at Job. 9:16, as the expression of the fut.
exactum: if thou wouldest have acted foolishly, since thou walkest proudly, or
if thou hadst (before) thought of it (Aquila, Theodotion: kaiÃ eÏaÃn eÏnnohqhÌÄj) —
the hand on thy mouth, i.e., let it alone, be silent rather (expression as 11:24;
Jud. 18:19; Job. 40: 4). The Venet. best: eiÏÂper eÏmwÂranaj eÏn twÌÄ eÏpaiÂresqai kaiÃ
eiÏÂper eÏlogiÂsw, xeiÃr twÌÄ stoÂmati. When we have now interpreted JVNTH, not of
the rising up of anger, we do not also, with Hitzig, interpret the dual of the two
snorting noses — viz. of the double anger, that of him who provokes to anger,
and that of him who is made angry, — but �YIPAJÁ denotes the two nostrils of
one and the same person, and, figuratively, snorting or anger. Pressure against
the nose is designated �JÁ��YMI, eÏkmuÂzhsij (eÏkpiÂesij) mukthÌroj (write
�J��YMIW, with Metheg, with the long tone, after Metheg-Setzung, § 11, 9, 12),
and �YIPAJÁ �YMI, eÏkmuÂzhsij qumouÌ (Theodotion), with reference to the proper
meaning of �YPJ, pressure to anger, i.e., to the stirring up and strengthening
of anger. The nose of him who raises himself up comes into view, in so far as,



with such self-estimation, sneering, snuffling scorn (mukthriÂzein) easily
connects itself; but this view of JVNTM is not here spoken of.

Second Appendix to the Second Solomonic Collection of
Proverbs — Pro. 31: 1-9
Superscription:

1 Words of Lemuel the king,
The utterance wherewith his mother warned him.

Pro. 31: 1. Such would be the superscription if the interpunction of the text
as it lies before us were correct. But it is not possibly right. For,
notwithstanding the assurance of Ewald, § 277b, ¥LM LJWML, nevertheless, as
it would be here used, remains an impossibility. Certainly under circumstances
an indeterminate apposition can follow a proper name. That on coins we read
LWDG �HK HYTTM or RSYQ �WRN is nothing strange; in this case we also use
the words “Nero, emperor,” and that we altogether omit the article shows that
the case is singular: the apposition wavers between the force of a generic and
of a proper name. A similar case is the naming of the proper name with the
general specification of the class to which this or that one bearing the name
belongs in lists of persons, as e.g., 1Ki. 4: 2-6, or in such expressions as, e.g.,
“Damascus, a town,” or “Tel Hum, a castle,” and the like; here we have the
indefinite article, because the apposition is a simple declaration of the class.
f291

But would the expression, “The poem of Oscar, a king,” be proper as the title
of a book? Proportionally more so than “Oscar, king;” but also that form of
indeterminate apposition is contrary to the usus loq., especially with a king
with whom the apposition is not a generic name, but a name of honour.

We assume that “Lemuel” is a symbolical name, like “Jareb” in “King Jareb,”
Hos. 5:13; 10: 6; so we would expect the phrase to be LJWML �LM (H) rather
than �LM LJWML. The phrase “Lemuel, king,” here in the title of this section
of the book, sounds like a double name, after the manner of ¥LEME RBE�E in the
book of Jeremiah. In the Greek version also the phrase LemoueÂlou basileÂwj
(Venet.) is not used as syntactically correct without having joined to the
basileÂwj a dependent genitive such as twÌn AraÂbwn, while none of the old
translators, except Jerome, take the words �LM LJWML together in the sense of
Lamuelis regis. Thus JvFMÁ ¥LEME are to be taken together, with Hitzig,
Bertheau, Zöckler, Mühlau, and Dächsel, against Ewald and Kamphausen;
JVM, whether it be a name of a tribe or a country, or of both at the same time,
is the region ruled over by Lemuel, and since this proper name throws back the



determination which it has in itself on �LM, the phrase is to be translated:
“Words of Lemuel the king of Massa” (vid., under 30: 1). If Aquila renders
this proper name by LemmouÌn, Symmachus by IÏamouhÂl, Theodotion by
RebouhÂl, the same arbitrariness prevails with reference to the initial and
terminal sound of the word, as in the case of the words AÏmbakouÂm,
BeelzebouÂl, BeliÂar. The name LJ�wMLi sounds like the name of Simeon’s first-
born, LJ�wMYi, Gen. 46:10, written in Num. 26:12 and 1Ch. 4:24 as LJ�wMNi; LJ��Y
also appears, 1Ch. 4:35, as a Simeonite name, which Hitzig adduces in favour
of his view that JVM was a North Arab. Simeonite colony. The interchange of
the names LJWMY and LJWMN is intelligible if it is supposed that LJWMY (from
HMFYF = JMFYi) designates the sworn (sworn to) of God, and LJWMN (from �NF
Mishnic = �JÁNF) f292 the expressed (addressed) of God; here the reference of
WMY and WMN to verbal stems is at least possible, but a verb HMFLF is found only
in the Arab., and with significations inus. But there are two other derivations
of the name:

(1) The verb (Arab.) waaÑla signifies to hasten (with the infin. of the onomatop.
verbs waniyal, like rahåyal, walking, because motion, especially that which is
tumultuous, proceeds with a noise), whence mawnil, the place to which one
flees, retreat. Hence LJ�wMLi or LJ��MLi, which is in this case to be assumed as
the ground-form, might be formed from LJ��M LJ�, God is a refuge, with the
rejection of the J. This is the opinion of Fleischer, which Mühlau adopts and
has established, p. 38-41; for he shows that the initial J is not only often
rejected where it is without the support of a full vocal, e.g., wNXiNA = wNXiNAJá, lalah
= ilalah (Deus), but that this aphaeresis not seldom also occurs where the
initial has a full vocal, e.g., RZF�iLÁ = RZF�FLiJE, lahåmaru = aÑllahmaru (ruber), lahåsaÑ
= aÑl-lahåsaÑ (the name of a town); cf. also Blau in Deutsch. Morgenl. Zeitschr.
xxv. 580. But this view is thus acceptable and tenable; a derivation which
spares us by a like certainty the supposition of such an abbreviation established
only by the late Palestinian RZ�L, LaÂzaroj, might well desire the preference.

(2) Fleischer himself suggests another derivation: “The signification of the
name is Deo consecratus, �MLi, poetic for Li, as also in v. 4 it is to be vocalized
LJ��MLi after the masora.” The form LJ��MLi is certainly not less favourable to
that first derivation than to this second; the uÑ is in both cases an obscuration of
the original. But that “Lemuel” may be explained in this second way is shown
by “Lael,” Num. 3:24 (Olshausen, § 277d). f293

It is a beautiful sign for King Lemuel, and a verification of his name, that it is
he himself by whom we receive the admonition with which his mother in her



care counselled him when he attained to independent government. R�EJá
connects itself with YRBD, after we have connected JVM with �LM; it is accus.
of the manner to wtRÁsiYI = wHTiRÁsiYI; cf. wt«AHI, 7:21, with wHTiLÁMFgi, 31:12:
wherewith (with which words) she earnestly and impressively admonished
him. The Syr. translates: words of Muel, as if L were that of the author.
“Others as inconsistently: words to Lemuel — they are words which is himself
ought to carry in his mouth as received from his mother” (Fleischer).

The name “Massa,” is it here means effatum, would be proportionally more
appropriate for these “Words” of Lemuel than for the “Words” of Agur, for the
maternal counsels form an inwardly connected compact whole. They begin
with a question which maternal love puts to itself with regard to the beloved
son whom she would advise:

2 What, my son? and what the son of my womb?
And what, O son of my vows?!

Pro. 31: 2. The thrice repeated HM is completed by HVE�átÁ (cf. Köhler under
Mal. 2:15), and that so that the question is put for the purpose of exciting
attention: Consider well, my son, what thou wilt do as ruler, and listen
attentively to my counsel (Fleischer). But the passionate repetition of HM
would be only affectation if thus interpreted; the underlying thought must be of
a subjective nature: what shall I say, Rb�DAJá (vid., under Isa. 38:15), what
advise thee to do? The question, which is at the same time a call, is like a deep
sigh from the heart of the mother concerned for the welfare of her son, who
would say to him what is beneficial, and say it in words which strike and
remain fixed. He is indeed her dear son, the son whom she carries in her heart,
the son for whom with vows of thanksgiving she prayed to God; and as he was
given her by God, so to His care she commits him. The name “Lemuel” is, as
we interpret it, like the anagram of the fulfilment of the vows of his mother.
YRIbI bears the Aramaic shade in the Arameo-Arab. colouring of these proverbs
from Massa; hYR�bI is common in the Aram., and particularly in the Talmudic,
but it can scarcely be adduced in support of YRB. HMEw belongs to the 24, HME,
with X or � not following; vid., the Masora to Exo. 32: 1, and its correction by
Norzi at Deu. 29:23. We do not write RbÁ�HMÁw; HM, with Makkeph and with
Metheg, exclude one another.

Pro. 31: 3. The first admonition is a warning against effeminating sensuality:

Give not thy strength to women,
Nor thy ways to them that destroy kings.



The punctuation T�XMiLÁ sees in this form a syncopated inf. Hiph. = T�XMiHALi
(vid., at Pro. 24:17), according to which we are to translate: viasque tuas ad
perdendos reges (ne dirige), by which, as Fleischer formulates the twofold
possibility, it may either be said: direct not thy effort to this result, to destroy
neighbouring kings, — viz. by wars of invasion (properly, to wipe them away
from the table of existence, as the Arabs say), — or: do not that by which
kings are overthrown; i.e., with special reference to Lemuel, act not so that
thou thyself must thereby be brought to ruin. But the warning against vengeful,
rapacious, and covetous propensity to war (thus Jerome, so that Venet. after
Kimchi: aÏpomaÂttein basileÂaj, C. B. Michaelis, and earlier, Gesenius) does not
stand well as parallel with the warning against giving his bodily and mental
strength to women, i.e., expending it on them. But another explanation: direct
not thy ways to the destruction of kings, i.e., toward that which destroys kings
(Elster); or, as Luther translates: go not in the way wherein kings destroy
themselves, — puts into the words a sense which the author cannot have had in
view; for the individualizing expression would then be generalized in the most
ambiguous way. Thus �YKLM TWXML will be a name for women, parallel to
�Y�InFLÁ. So far the translation of the Targum: �YKILiMÁ TNFBiLI, filiabus (THOMiJÁLi?)
regum, lies under a right supposition. But the designation is not thus general.
Schultens explains catapultis regum after Eze. 26: 9; but, inasmuch as he takes
this as a figure of those who lay siege to the hearts of men, he translates:
expugnatricibus regum, for he regards TWXM as the plur. of HXEMF, a particip.
noun, which he translates by deletor. The connecting form of the fem. plur. of
this HXEMF might certainly be T�XMi (cf. YZ�Mi, from HZEMF), but �YKLM TWXMiLÁ
ought to be changed into `WGW `MiLI ; for one will not appeal to anomalies, such
as `MLÁ, Pro. 16: 4; `GkA, Isa. 24: 2; `MLÁ, Lam. 1:19; or `WGW `THA, 1Ki. 14:24, to
save the Pathach of TWXMiLÁ, which, as we saw, proceeds from an altogether
different understanding of the word. But if `MLÁ is to be changed into `MiLI, then
one must go further, since for HXEMF not an active but a conditional meaning is
to be assumed, and we must write T�XMOLi, in favour of which Fleischer as well
as Gesenius decides: et ne committe consilia factaque tua iis quae reges
perdunt, regum pestibus. Ewald also favours the change T�XMOLi, for he renders
HXFMF as a denom. of XÁMO, marrow: those who enfeeble kings, in which
Kamphausen follows him. Mühlau goes further; he gives the privative
signification, to enfeeble, to the Piel HXFMI = makhakha (cf. Herzog’s Real-
Wörterb. xiv. 712), which is much more probable, and proposes T�XMÁMiLÁ: iis
quae vires enervant regum. But we can appropriately, with Nöldeke, adhere to
T�XMOLi, deletricibus (perditricibus), for by this change the parallelism is
satisfied; and that HXFMF may be used, with immediate reference to men, of



entire and total destruction, is sufficiently established by such passages as
Gen. 6: 7, Jud. 21:17, if any proof is at all needed for it. Regarding the LXX
and those misled by it, who, by �YKLM and �YKLM, 4a, think on the Aram.
�YkILiMI, boulaiÂ, vid., Mühlau, p. 53. f294

But the Syr. has an idea worthy of the discourse, who translates epulis regum
without our needing, with Mühlau, to charge him with dreaming of �XELE in
TWXML. Perhaps that is true; but perhaps by TWXML he thought of T�XM�Li
(from HAM�, the particip. adj. of XXÁMF): do not direct thy ways to rich food
(morsels), such as kings love and can have. By this reading, 3b would mediate
the transition to v. 4; and that the mother refers to the immorality, the
unseemliness, and the dangers of a large harem, only in one brief word (3a),
cannot seem strange, much rather it may be regarded as a sign of delicacy. But
so much the more badly does ¦YKERFDiw accord with T�XM�Li. Certainly one goes
to a banquet, for one finds leisure for it; but of one who himself is a king, it is
not said that he should not direct his ways to a king’s dainties. But if T�XMOLi
refers to the whole conduct of the king, the warning is, that he should not
regulate his conduct in dependence on the love and the government of women.
But whoever will place himself amid the revelry of lust, is wont to intoxicate
himself with ardent spirits; and he who is thus intoxicated, is in danger of
giving reins to the beast within him. Hence there now follows a warning
against drunkenness, not unmediated by the reading T�XMOLi:

4 It is not for kings, O Lemuel,
Not for kings to drink wine,

Not for rulers to ask for intoxicating drink;

5 Lest he drink, and forget what is prescribed,
And pervert the right of all the children of want.

Pro. 31: 4, 5. The usual translation of 4a is: non decet reges... (as e.g., also
Mühlau); but in this LJÁ is not rightly rendered, which indeed is at times only
an ouÏ, spoken with close interest, but yet first of all, especially in such
paraenetic connection as here, it is a dissuasive mhÂ. But now T�T�i �YKLML
JL or T�t�iLI �YKLML JL, after 2Ch. 26:18, Mic. 3: 1, signifies: it is not the
part of kings, it does not become them to drink, which may also be turned into
a dissuasive form: let it not be the part of kings to drink, let them not have any
business therewith, as if it belonged to their calling; according to which
Fleischer renders: Absit a regibus, Lemuel, absit a regibus potare vinum. The
clearer expression LJ�ML, instead of LJwML, is, after Böttcher, occasioned by
this, that the name is here in the vocative; perhaps rather by this, that the
meaning of the name: consecrated to God, belonging to God, must be placed in



contrast to the descending to low, sensual lust. Both times we write �YKILFMilÁ
LJÁ with the orthophonic Dagesh f295 in the L following L, and without the
recompensative Dagesh, the want of which is in a certain measure covered by
the Metheg (vid., Norzi). Regarding the inf. constr. �T�i (cf. HNOQi, 16:16), vid.,
Gesen. § 75, Anm. 2; and regarding the sequence of accents here necessary,
�YIYF��T�i �YKILFMilÁ LJÁ (not Mercha, Dechi, Athnach, for Dechi would be here
contrary to rule), vid., Thorath Emeth, p. 22 § 6, p. 43 § 7.

In 4b nothing is to be gained from the Cheth−Ñb WJ. There is not a substantive
�JF, desire, the constr. of which would here have to be read, not �J (Umbreit,
Gesenius), but WJÁ, after the form WQA (Maurer); and why did the author not
write RKF�� TWAJátÁ ? But the particle WJ does not here also fall in with the
connection; for if RKF�� �J connect itself with �YY (Hitzig, Ewald, and others),
then it would drag disagreeably, and we would have here a spiritless
classification of things unadvisable for kings. Böttcher therefore sees in this WJ
the remains of the obliterated J�BSi; a corrector must then have transformed
the JW which remained into WJ. But before one ventures on such conjectures,
the Ker−Ñ YJ� [where?] must be tried. Is it the abbreviated �YJ� (Herzog’s Real-
Wörterbuch, xiv. 712)? Certainly not, because RKF�� �YJ� �YNIZi�RLiw would
mean: and the princes, or rulers (vid., regarding �YNZWR at Pro. 8:15), have no
mead, which is inconsistent. But �YJ� does not abbreviate itself into YJ�, but into
YJI. Not YJ�, but YJI, is in Heb., as well as in Ethiop., the word with which
negative adjectives such as YQINF YJI, not innocent, Job. 22:30, and in later
Heb. also, negative sentences, such as R�FPiJE YJI : it is not possible, are
formed. f296

Therefore Mühlau vocalizes YJI, and thinks that the author used this word for
LJ, so as not to repeat this word for the third time. But how is that possible?
RK� YJI signifies either: not mead, or: there is not mead; and both afford, for
the passage before us, no meaning. Is, then, the Ker−Ñ YJ� truly so unsuitable?
Indeed, to explain: how came intoxicating drink to rulers! is inadmissible,
since YJ� always means only ubi (e.g., Gen. 4: 9); not, like the Ethiop. aiteÑ, also
quomodo. But the question ubi temetum, as a question of desire, fits the
connection, whether the sentence means: non decet principibus dicere (Ahron
b. Josef supplies WRMJY�) ubi temetum, or: absit a principibus quaerere ubi
temetum (Fleischer), which, from our view of 4a, we prefer. There is in reality
nothing to be supplied; but as 4a says that the drinking of wine ought not to



characterize kings, so 4b, that “Where is mead?” (i.e., this eager inquiry after
mead) ought not to characterize rulers. f297

Why not? v. 5 says. That the prince, being a slave to drink, may not forget the
QqFXUMi, i.e., that which has been made and has become QXO, thus that which is
lawfully right, and may not alter the righteous cause of the miserable, who cry
against their oppressors, i.e., may not handle falsely the facts of the case, and
give judgment contrary to them.

�YDI HnF�I (Aquila, Theodotion, Quinta, aÏlloiouÌn kriÂsin) is elsewhere
equivalent to �pF�iMI H«FHI (Tw��I). YNI�O�YN�bI are those who are, as it were, born
to oppression and suffering. This mode of expression is a Semitism (Fleischer),
but it here heightens the impression of the Arab. colouring. In LK (Venet.
wÎntinouÌn) it is indicated that, not merely with reference to individual poor
men, but in general to the whole class of the poorer people, suffering
humanity, sympathy and a regard for truth on the part of a prince given to
sensuality are easily thrown aside. Wine is better suited for those who are in a
condition to be timeously helped over which, is a refreshment to them.

6 Give strong drink to him that is perishing,
And wine to those whose soul is in bitter woe;

7 Let him drink and forget his poverty,
And let him think of his misery no more.

Pro. 31: 6, 7. The preparation of a potion for malefactors who were
condemned to death was, on the ground of these words of the proverb, cared
for by noble women in Jerusalem (�YL�WRYB� TWRQY �Y�N), Sanhedrin 43a;
Jesus rejected it, because He wished, without becoming insensible to His
sorrow, to pass away from the earthly life freely and in full consciousness,
Mar. 15:23. The transition from the plur. to the sing. of the subject is in v. 7
less violent than in v. 5, since in v. 6 singular and plur. already interchange.
We write RKF���wNti with the counter-tone Metheg and Mercha. DB��J
designates, as at Job. 29:13; 31:19, one who goes to meet destruction: it
combines the present signification interiens, the fut. signif. interiturus, and the
perf. perditus (hopelessly lost). �PENE YR�MF (those whose minds are filled with
sorrow) is also supported from the Book of Job, 3:20, cf. 21:25, the language
and thought and mode of writing of which notably rests on the Proverbs of
Agur and Lemuel (vid., Mühlau, pp. 64-66). The Venet. toiÌj pikroiÌj (not
yuxroiÌj) thÃn yuxhÂn. �YRI (poverty) is not, however, found there, but only in
the Book of Proverbs, in which this word-stem is more at home than
elsewhere. Wine rejoices the heart of man, Psa. 104:15, and at the same time
raises it for the time above oppression and want, and out of anxious sorrow,



wherefore it is soonest granted to them, and in sympathizing love ought to be
presented to them by whom this its beneficent influence is to be wished for.
The ruined man forgets his poverty, the deeply perplexed his burden of sorrow;
the king, on the contrary, is in danger from this cause of forgetting what the
law required at his hands, viz., in relation to those who need help, to whom
especially his duty as a ruler refers.

8 Open thy mouth for the dumb,
For the right of all the children of leaving;

9 Open thy mouth, judge righteously,
And do right to the poor and needy.

Pro. 31: 8, 9. He is called dumb who suffers the infirmity of dumbness, as
Rw��I and XÁs�pI, Job. 29:15, is he who suffers the infirmity of blindness or
lameness, not here figuratively; at the same time, he who, on account of his
youth, or on account of his ignorance, or from fear, cannot speak before the
tribunal for himself (Fleischer). With Li the dat. commodi (LXX after Lagarde,
mogilaÂlwÄ; Aquila, Symmachus, Theodotion, aÏlaÂlwÄ; the Venet. after Gebhardt,
bwbwÌÄ) LJE, of the object aimed at, interchanges, as e.g., 1Ki. 19: 3, 2Ki. 7: 7,
��FPiNA�LJE, for the preservation of their life, or for the sake of their life, for it is
seldom that it introduces the object so purely as here. And that an infin. such as
��LXá should stand as a subst. occurs proportionally seldomer in
Heb. (Isa. 4: 4; Psa. 22: 7; cf. with H of the artic., Num. 4:12; Psa. 66: 9) than
it does in Arab. ��LXá YN�bI in the same way as YNI�O�YN�bI, 5b, belongs to the
Arab. complexion of this proverb, but without its being necessary to refer to
the Arab. in order to fix the meaning of these two words. Hitzig explains after
khalf, to come after, which further means “to have the disadvantage,” in which
Zöckler follows him; but this verb in Arab. does not mean uÎstereiÌn,
uÎstereiÌsqai), we must explain “sons of him that remains behind,” i.e., such as
come not forward, but remain behind (‘an) others. Mühlau goes further, and
explains, with Schultens and Vaihinger: those destitute of defence, after
(Arab.) khalafahu he is ranked next to him, and has become his representative
— a use of the word foreign to the Heb. Still less is the rendering of Gesenius
justified, “children of inheritance” = children left behind, after khallafa, to
leave behind; and Luther, “for the cause of all who are left behind,” by the
phrase (Arab.) khallfany ‘an ‘awnih, he has placed me behind his help, denied
it to me, for the Kal of the verb cannot mean to abandon, to leave. And that
�WLX YNB means the opposers of the truth, or of the poor, or the litigious
person, the quarrelsome, is perfectly inadmissible, since the Kal �WLX cannot
be equivalent to (Arab.) khilaf, the inf. of the 3rd conj., and besides, the gen.



after �YdI always denotes those in whose favour, not those against whom it is
passed; the latter is also valid against Ralbag’s “sons of change,” i.e., who say
things different from what they think; and Ahron b. Josef’s “sons of changing,”
viz., the truth into lies. We must abide by the meaning of the Heb. �LÁXF, “to
follow after, to change places, pass away.” Accordingly, Fleischer understands
by ��LXá, the going away, the dying, viz., of parents, and translates: eorum qui
parentibus orbati sunt. In another way Rashi reaches the same sense: orphans
deprived of their helper. But the connection �LX YNB requires that we make
those who are intended themselves the subject of �WLX. Rightly Ewald,
Bertheau, Kamphausen, compare Isa. 2:18 (and Psa. 90: 5 f., this with
questionable right), and understand by the sons of disappearance those whose
inherited lot, whose proper fate, is to disappear, to die, to perish (Symmachus:
paÂntwn uiÎwÌn aÏpoixomeÂnwn; Jerome: omnium filiorum qui pertranseunt). It is
not men in general as children of frailty that are meant (Kimchi, Me−Ñri,
Immanuel, Euchel, and others), after which the Venet. twÌn uiÎwÌn touÌ
metabaÂllein (i.e., those who must exchange this life for another), but such as
are on the brink of the abyss. QDECE in QDECE��PF�i is not equivalent to QDECEbI,
but is the accus. of the object, as at Zec. 8:16, decide justice, i.e., so that justice
is the result of thy judicial act; cf. Knobel on Deu. 1:16. �YDIWi is imper., do
right to the miserable and the poor; cf. Psa. 54: 3 with Jer. 22:16; 5:28. That is
a king of a right sort, who directs his high function as a judge, so as to be an
advocate [procurator] for the helpless of his people.

Third Appendix to the Second Collection of Solomonic
Proverbs — 31:10 ff.

Pro. 31:10 ff. The admonitions of a faithful mother are followed by words in
praise of a virtuous wife; the poet praises them through all the praedicamenta,
i.e., all the twenty-two letters of the Hebrew alphabet. The artificialness of the
order, says Hitzig, proves that the section belongs to a proportionally late age.
But if, as he himself allows, even a Davidic psalm, viz., Psa. 9-10, is
constructed acrostically, then from this, that there the acrostic design is not so
purely carried out as it is here in this ode, no substantial proof can be drawn for
the more recent origin of the latter. Yet we do not deny that it belongs to an
earlier time than the earliest of the era of Hezekiah. If Hitzig carries it back to
the times subsequent to Alexander on account of the scriptio plena, without
distinctive accents, vv. 17, 25, it is, on the other hand, to be remarked that it
has the scriptio plena in common with the “utterance from Massa,” which he
places forward in the times of Hezekiah, without being influenced to such clear
vision by writings such as �WLMY, Pro. 30:22, DBWJ, Pro. 31: 6, �YNZWR,
Pro. 31: 4. Besides, the plene written Z��, v. 25, is incorrect, and Z��bI, v. 17,



which has its parallel in �Z��, Psa. 84: 6, is in its form altogether dependent on
the Munach, which was added some thousand years after.

In the LXX this section forms the concluding section of the Book of Proverbs.
But it varies from the Heb. text in that the P (stoÂma) goes before the �
(iÏsxuÂn).; The very same sequence of letters is found in the Heb. text of Psa. 34
and Lamentations 2, 3 and 4.

Stier has interpreted allegorically the matron here commended. He understands
thereby the Holy Ghost in His regenerating and sanctifying influence, as the
Midrash does the ToÑra; Ambrosius, Augustine, and others, the Church;
Immanuel, the soul in covenant with God, thirsting after the truth. As if it were
not an invaluable part of Biblical moral instruction which is here presented to
us! Such a woman’s mirror is nowhere else found. The housewife is depicted
here as she ought to be; the poet shows how she governs and increases the
wealth of the house, and thereby also advances the position of her husband in
the common estimation, and he refers all these, her virtues and her prudence, to
the fear of God as their root (Von Hofmann’s Schriftbeweis, ii. 2. 404 f.). One
of the most beautiful expositions of this section is that of Luis de Leon, La
perfecta casada (Salamanca, 1582), which has been revived in a very attractive
way by Wilkens. f298

Pro. 31:10. A wife, such as she ought to be, is a rare treasure, a good
excelling all earthly possession:

10 J A virtuous woman, who findeth her!
 She stands far above pearls in worth.

In the connection LYIXÁ T�EJ� and the like, the idea of bodily vigour is
spiritualized to that of capacity, ability, and is generalized; in virtus the
corresponding transition from manliness, and in the originally Romanic
“Bravheit,” valour to ability, is completed; we have translated as at Pro. 12: 4,
but also Luther, “a virtuous woman,” is suitable, since Tugend (virtue) has
with Tüchtigkeit [ability] the same root-word, and according to our linguistic
[German] usage designates the property of moral goodness and propriety,
while for those of former times, when they spoke of the tugend (Tugent) of a
woman, the word combined with it the idea of fine manners (cf. �X�,
Pro. 11:16) and culture (cf. B�� LKEV�, Pro. 13:15). The question JCFMiYI YMI,
quis inveniat, which, Ecc. 7:24, proceeds from the supposition of the
impossibility of finding, conveys here only the idea of the difficulty of finding.
In ancient Jerusalem, when one was married, they were wont to ask: JCWM WJ
JCM, i.e., has he found? thus as is said at Pro. 18:22, or at Ecc. 7:26. A
virtuous woman [braves Weib] is not found by every one, she is found by



comparatively few. In 10b there is given to the thought which underlies the
question a synonymous expression. Ewald, Elster, and Zöckler incorrectly
render the W by “although” or “and yet.” Fleischer rightly: the second clause, if
not in form yet in sense, runs parallel to the first. RKEM� designates the price for
which such a woman is sold, and thus is purchasable, not without reference to
this, that in the Orient a wife is obtained by means of RHAMO. RKEM�, synon.
RYXIMi, for which a wife of the right kind is gained, is Q�XRF, placed further,
i.e., is more difficult to be obtained, than pearls (vid., regarding “pearls” at
Pro. 3:15), i.e., than the price for such precious things. The poet thereby means
to say that such a wife is a more precious possession than all earthly things
which are precious, and that he who finds such an one has to speak of his rare
fortune. The reason for this is now given:

11 B The heart of her husband doth trust her,
 And he shall not fail of grain.

Pro. 31:11. If we interpret LLF�F, after Ecc. 9: 8, as subject, then we miss �L;
it will thus be object., and the husband subj. to RsFXiYE JLO : nec lucro carebit, as
e.g., Fleischer translates it, with the remark that LLF�F denotes properly the
spoil which one takes from an enemy, but then also, like the Arab. dåanymat,
can mean profit and gain of all kinds (cf. Rödiger in Gesenius’ Thes.). Thus
also in our “kriegen” = to come into possession, the reference to war
disappears. Hitzig understands by LL�, the continual prosperity of the man on
account of his fortunate possession of such a wife; but in that case the poet
should have said LL� TXÁMiVI ; for LL� is gain, not the feeling that is
therewith connected. There is here meant the gain, profit, which the housewife
is the means of bringing in (cf. Psa. 78:13). The heart of her husband (hlF�ibÁ)
can be at rest, it can rest on her whom it loves — he goes after his calling,
perhaps a calling which, though weighty and honourable, brings in little or
nothing; but the wife keeps the family possessions scrupulously together, and
increases them by her laborious and prudent management, so that there is not
wanting to him gain, which he properly did not acquire, but which the
confidence he is justified in reposing in his wife alone brings to him. She is to
him a perpetual spring of nothing but good.

12 G She doeth good to him, and not evil,
 All the days of her life;

or, as Luther translates:

“Sie thut jm liebs und kein leids.”
[She does him good, and no harm.]



Pro. 31:12. She is far from ever doing him evil, she does him only good all
her life long; her love is not dependent on freaks, it rests on deep moral
grounds, and hence derives its power and purity, which remain ever the same.
LMÁgF signifies to accomplish, to perform. To the not assimilated form wHTiLÁMFgi,
cf. wtRÁsiYI, 1b. The poet now describes how she disposes of things:

13 D She careth for wool and flax,
And worketh these with her hands’ pleasure.

Pro. 31:13. The verb �RÁdF proceeds, as the Arab. shows, f299 from the
primary meaning terere; but to translate with reference thereto: tractat lanam
et linum (LXX, Schultens, Dathe, Rosemüller, Fleischer), is inadmissible. The
Heb. �RD does not mean the external working at or manufacturing of a thing;
but it means, even when it refers to this, the intention of the mind purposely
directed thereto. Thus wool and flax come into view as the material of work
which she cares to bring in; and VJAtÁWA signifies the work itself, following the
creation of the need of work. Hitzig translates the second line: she works at the
business of her hands. Certainly Bi after HVF�F may denote the sphere of
activity, Exo. 31: 4; 1Ki. 5:30, etc.; but if �PEX� had here the weakened
signification business, praÌgma, — which it gains in the same way as we say
business, affair, of any object of care, — the scarcely established meaning
presents itself, that she shows herself active in that which she has made the
business of her hands. How much more beautiful, on the contrary, is the
thought: she is active with her hands’ pleasure! �PEX� is, as Schultens rightly
explains, inclinatio flexa et propensa in aliquid, and pulchre manibus
diligentissimis attribuitur lubentia cum oblectatione et per oblectationem sese
animans. HVF�F, without obj. accus., signifies often: to accomplish, e.g.,
Psa. 22:32; here it stands, in a sense, complete in itself, and without object.
accus., as when it means “handeln” [agere], 13:16, and particularly to act in
the service of God = to offer sacrifice, Exo. 10:25; it means here, and at
Rut. 2:19, Hab. 2: 4, to be active, as at Isa. 19:15, to be effective; VJAtÁWA is
equivalent to HKFJLFmibÁ V�TW or hTfKJLÁMi V�TW (cf. under 10: 4). And
pleasure and love for the work, �PEX�, can be attributed to the hands with the
same right as at Psa. 78:72, discretion. The disposition which animates a man,
especially his inner relation to the work devolving upon him, communicates
itself to his hands, which, according as he has joy or aversion in regard to his
work, will be nimble or clumsy. The Syr. translates: “and her hands are active
after the pleasure of her heart;” but �PXB is not equivalent to hCFPiXEki; also
�PEX�bI, in the sense of con amore (Böttcher), is not used. The following
proverb praises the extent of her housewifely transactions:



14 H She is like the ships of the merchant —
 Bringeth her food from afar.

Pro. 31:14. She is (LXX eÏgeÂneto) like merchant ships (T�yNIJfkF,
indeterminate, and thus to be read koÝoÔn−Ñjoth), i.e., she has the art of such ships
as sail away and bring wares from a distance, are equipped, sent out, and
managed by an enterprising spirit; so the prudent, calculating look of the brave
wife, directed towards the care and the advancement of her house, goes out
beyond the nearest circle; she descries also distant opportunities of
advantageous purchase and profitable exchange, and brings in from a distance
what is necessary for the supply of her house, or, mediately, what yields this
supply (QXFRimEMI, Cod. Jaman. QXÁRMM, cf. under Isa. 10: 6), for she finds that
source of gain she has espied. With this diligence in her duties she is not a long
sleeper, who is not awakened till the sun is up; but

15 W She riseth up while it is yet night,
And giveth food to her house,

And the fixed portion to her maidens.

Pro. 31:15. The fut. consec. express, if not a logical sequence of connection,
yet a close inner binding together of the separate features of the character here
described. Early, ere the morning dawns, such a housewife rises up, because
she places care for her house above her own comfort; or rather, because this
care is to her a satisfaction and a joy. Since now the poet means without doubt
to say that she is up before the other inmates of the house, especially before the
children, though not before the maids: we have not, in �T�tIWA, to think that the
inmates of the house, all in the morning night-watch, stand round about her,
and that each receives from her a portion for the approaching day; but that she
herself, early, whilst yet the most are asleep, gives out or prepares the
necessary portions of food for the day (cf. �T�yIWA, Isa. 53: 9). Regarding �RE�E,
food, from �RÁ�F (to tear in pieces, viz., with the teeth), and regarding QXO, a
portion decreed, vid., at Pro. 30: 8. It is true that QXO also means the appointed
labour (pe nsum), and thus the day’s work (��Y RBÁdi); but the parallelism
brings it nearer to explain after Pro. 30: 8, as is done by Gesenius and Hitzig
after Exo. 5:14. This industry, — a pattern for the whole house, — this
punctuality in the management of household matters, secures to her success in
the extension of her household wealth:

16 Z She seeketh a field and getteth possession of it;
 Of the fruit of her hands she planteth a vineyard.



Pro. 31:16. The field which she considereth, towards which her wish and her
effort are directed, is perhaps not one beyond those which she already
possesses, but one which has hitherto been wanting to her family; for the poet
has, after v. 23, an inhabitant of a town in his eye, — a woman whose husband
is not a landlord, but has a business in the city. The perf. HMFMiZF precedes and
gives circumstantiality to the chief factum expressed by HFXEqFtIWA. Regarding
�MÁZF, vid., Pro. 21:27. “XQALF is the general expression for purchasing, as �TANF,
24b, for selling. Thus the Aram. and Arab. DXÁJá, while, (Arab.) akhadh wÿtåa,
Turk. alisch werisch (from elmekå, to take, and wirmek, to give — viz. såaÑt�n, in
the way of selling; Lat. venum), post-bibl. �TfMÁw JvFMÁ or RkFMiMIw XqFMI, denotes
giving and taking = business in general” (Fleischer). In 16b the Cheth−Ñb is,
with Ewald and Bertheau, to be read ��ANi, and, with Hitzig, to be made
dependent on HXQTW, as parallel obj.: “of her hands’ fruit (she gaineth) a
planting of vines.” But a planting of vines would be expressed by �RK �«AMÁ
(Mic. 1: 6); and the Ker−Ñ H�F�iNF is more acceptable. The perf., as a fundamental
verbal form, is here the expression of the abstract present: she plants a
vineyard, for she purchases vines from the profit of her industry (Isa. 7:23, cf.
5: 2). The poet has this augmented household wealth in his eye, for he
continues:

17 X She girdeth her loins with strength,
 And moveth vigorously her arms.

Pro. 31:17. Strength is as the girdle which she wraps around her body
(Psa. 93: 1). We write Z��Bi HRFGiXF ; both words have Munach, and the B of
ZW�B is aspirated. Thus girded with strength, out of this fulness of strength she
makes firm or steels her arms (cf. Psa. 89:22). The produce of the field and
vineyard extend far beyond the necessity of her house; thus a great portion is
brought to sale, and the gain thence arising stimulates the industry and the
diligence of the unwearied woman.

18 � She perceiveth that her gain is good;
And her light goeth not out at night.

Pro. 31:18. The perf. and fut. are related to each other as antecedent and
consequent, so that 18a can also be rendered as an hypothetical antecedent.
She comes to find (taste) how profitable her industry is by the experience
resulting from the sale of its product: the corn, the grapes, and the wine are
found to be good, and thus her gain (cf. Pro. 3:14) is better, this opened new
source of nourishment productive.



This spurs on her active industry to redoubled effort, and at times, when she is
not fully occupied by the oversight of her fields and vineyard, she has another
employment over which her light goes not out till far in the night. HLFYilÁbÁ is, as
at Lam. 2:19, a needless Ker−Ñ for the poetic LYIlÁbÁ (Isa. 16: 3). What other
business it is to which she gives attention till in the night, is mentioned in the
next verse.

19 Y She putteth her hand to the rock [Spinnrocken];
And her fingers lay hold on the spindle.

Pro. 31:19. She applies herself to the work of spinning, and performs it with
skill. The phrase bI DYF XÁl��I (XLÁ�F, Job. 28: 9) signifies to take up an object of
work, and ¥MÁTf, with obj. accus. (cf. Amo. 1: 5), the handling of the instrument
of work necessary thereto. �YIPAkA denotes the hands when the subject is skilful,
successful work; we accordingly say �YPK JAYGIYi, not �YDY �YGY ; cf. vv. 13
and 16, Psa. 78:72. What ¥LEpE means is shown by the Arab. falakat, which, as
distinguished from mighzal, i.e., fuseau (Lat. fusus), is explained by bout
arrondi et conique au bas du fuseau, thus: the whorl, i.e., the ring or knob
fastened on the spindle below, which gives it its necessary weight and
regulates its movement, Lat. verticellus, post-bibl. HQFYpI (which Bartenora
glosses by the Ital. fusajuolo) or HR�FnCI, e.g., Kelim ix. 6, HRWNCH TJ �LB�
�WK, a spindle which holds the whorl hidden (vid., Aruch under §K, iii.). But
the word then also signifies per synecdochen partis pro toto, the spindle, i.e.,
the cylindrical wood on which the thread winds itself when spinning (cf.
2Sa. 3:29, where it means the staff on which the infirm leans); Homer gives to
Helen and the goddesses golden spindles (xrushlaÂkatoi). Accordingly it is
not probable that R��YkI also denotes the whorl, as Kimchi explains the word:
“RW§YK is that which one calls by the name verteil, viz., that which one fixes
on the spindle (¥LP) above to regulate the spinning (HW�M),” according to
which the Venet. renders RW�YK by sfoÂnduloj, whorl, and �LP by aÏÂtraktoj,
spindle. The old interpreters have not recognised that RW�YK denotes a thing
belonging to the spinning apparatus; the LXX, Aquila, Symmachus,
Theodotion, Syr., and Jerome see therein an ethical idea (from R��kF, to be
capable, able); but Luther, not misled thereby, translates with unusual
excellence:

She stretches her hand to the rock,
And her fingers grasp the spindle.



He has in this no predecessors, except only the Targumists, whose JRF�iNiwK
(vid., Levy) appears also to denote the spinning-rock. The Syriac and
Talmudic �wk, which is compared by Gesenius-Dietrich, is another word, and
denotes, not the rock, but the spindle. Immanuel also, who explains �LP as the
LZ�M, i.e., the spindle, understands (as perhaps also Parchon) by RW�YK the
rock. And why should not the rock (wocken = distaff), i.e., the stock to which
the tuft of flax, hemp, or wool is fixed for the purpose of being spun, Lat.
colus, not be named R��YkI, from R�K, to be upright as a stick, upright in
height, or perhaps more correctly as RY�KM, i.e., as that which prepares or
makes fit the flax for spinning? Also in QNOYCI, Jer. 29:26, there are united the
meanings of the close and the confining dungeon, and HLO�I = n�LY�I signifies
f300 the place which yields rest. The spinning-wheel is a German invention of
the 16th century, but the rock standing on the ground, or held also in the hands,
the spindle and the whorl, are more ancient. f301

With the spindle �MT stands in fit relation, for it is twirled between the
fingers, as Catullus says of Fate:

Libratum tereti versabat pollice fusum. f302

That which impels the housewife to this labour is not selfishness, not a narrow-
hearted limitation of her care to the circle of what is her own, but love, which
reaches out far beyond this circle:

20 � She holdeth out her hand to the unfortunate,
 And stretcheth forth her hands to the needy.

Pro. 31:20. With HFYpEkA, 19b, is connected the idea of artistic skilfulness;
with hpFkA, here that of offering for counsel (vid., at Isa. 2: 6); with sympathy
and readiness to help, she presents herself to those who are oppressed by the
misfortunes of life as if for an alliance, as if saying: place confidence in me, I
shall do whatever I can — there thou hast my hand! Hitzig erroneously thinks
of the open hand with a gift lying in it: this ought to be named, for �K in itself
is nothing else than the half-opened hand. Also in 20b we are not to think of
alms. Here Hitzig rightly: she stretches out to him both of her hands, that he
might grasp them, both of them, or whichever he may. She does not throw to
him merely a gift from a distance, but above all she gives to him to experience
her warm sympathy (cf. Eze. 16:49). Here, as at 19a, HXL� is punctuated
(with Dagesh) as Piel. The punctuation supposes that the author both times not
unintentionally made use of the intensive form. This one verse (20) is complete
in itself as a description of character; and the author has done well in choosing
such strong expressions, for, without this sympathy with misery and poverty,



she, so good and trustworthy and industrious, might indeed be pleasing to her
husband, but not to God. One could almost wish that greater expansion had
been given to this one feature in the picture. But the poet goes on to describe
her fruitful activity in the nearest sphere of her calling:

21 L She is not afraid of the snow for her house;
 For her whole house is clothed in scarlet.

Pro. 31:21. A fall of snow in the rainy season of winter is not rare in
Palestine, the Hauran, and neighbouring countries, and is sometimes
accompanied with freezing cold. f303

She sees approaching the cold time of the year without any fear for her house,
even though the season bring intense cold; for her whole house, i.e., the whole
of the members of her family, are �YNI�F �BULF. The connection is accusatival
(Venet. eÏndedumeÂnoj eÏruqraÂ), as at 2Sa. 15:32; Eze. 9: 2, 3. YNI�F, from HNF�F, to
shine, glance clear, or high red, and is with or without T�LWT the name of the
colour of the Kermes worm, crimson or scarlet, perhaps to be distinguished
from �MFgFRiJÁ, the red-purple shell colour, and TLEK�ti, the blue. �YNI�F are
clothing or material coloured with such YN� (bright red) (vid., at Isa. 1:18). The
explanation of the word by dibapha is inadmissible, because the doubled
colouring, wherever it is mentioned, always refers to the purple, particularly
that of Tyre (dibapha Tyria), not to the scarlet. f304

But why does the poet name scarlet-coloured clothing? On account of the
contrast to the white snow, says Hitzig, he clothes the family in crimson. But
this contrast would be a meaningless freak. Rather it is to be supposed that
there is ascribed to the red material a power of retaining the heat, as there is to
the white that of keeping off the heat; but evidence for this are wanting.
Therefore Rosenmüller, Vaihinger, and Böttcher approve of the translation
duplicibus (Jerome, Luther) [= with double clothing], because they read, with
the LXX, �YINA�i. f305

But, with right, the Syr., Targ. abide by JTFYRI�HZi, scarlet. The scarlet clothing
is of wool, which as such preserves warmth, and, as high-coloured, appears at
the same time dignified (2Sa. 1:24). From the protecting, and at the same time
ornamental clothing of the family, the poet proceeds to speak of the bed-
places, and of the attire of the housewife:

22 M She prepareth for herself pillows;
 Linen and purple is her raiment.



Pro. 31:22. Regarding �YdIBÁRiMÁ (with B raphatum), vid., at Pro. 7:16. Thus,
pillows or mattresses (Aquila, Theodotion, peristrwÂmata; Jerome,
stragulatam vestem; Luther, Decke = coverlets) to make the bed soft and to
adorn it (Kimchi: TW�MH L� T�pYALi, according to which Venet. koÂsmia);
Symmachus designates it as aÏmfitaÂpouj, i.e., taÂphtej (tapetae, tapetia,
carpets), which are hairy (shaggy) on both sides. f306

Only the LXX makes out of it dissaÃj xlaiÂnaj, lined overcoats, for it brings
over �YN�. By hlF�HTFVi�F it is not meant that she prepares such pillows for her
own bed, but that she herself (i.e., for the wants of her house) prepares them.
But she also clothes herself in costly attire. ��� (an Egyptian word, not, as
Heb., derived from �w�, cogn. ���YF, to be white) is the old name for linen,
according to which the Aram. translates it by �wb, the Greek by buÂssoj, vid.,
Genesis, pp. 470, 557, to which the remark is to be added, that the linen
[Byssus], according to a prevailing probability, was not a fine cotton cloth, but
linen cloth. Luther translates, here and elsewhere, by weisse Seide [white silk]
(shrikoÂn, i.e., from the land of the ShÌrej, Rev. 18:12); but the silk, is first
mentioned by Ezekiel under the name of Y�IME; and the ancients call the country
where silk-stuff (bombycina) was woven, uniformly Assyria. �MFgFRiJÁ (Aram.
�WFgiRiJÁ, derived by Benfey, with great improbability, from the rare Sanscrit
word raÑgavant, red-coloured; much rather from �GARF = �QARF, as stuff of
variegated colour) is red purple; the most valuable purple garments were
brought from Tyre and Sidon.

Now, first, the description turns back to the husband, of the woman who is
commended, mentioned in the introduction:

23 N Well known in the gates is her husband,
 Where he sitteth among the elders of the land.

Pro. 31:23. Such a wife is, according to Pro. 12: 4, hlF�ibÁ TRE�E�á, — she
advances the estimation and the respect in which her husband is held. He has,
in the gates where the affairs of the city are deliberated upon, a well-known,
reputable name; for there he sits, along with the elders of the land, who are
chosen into the council of the city as the chief place of the land, and has a
weighty voice among them. The phrase wavers between �DAWN (LXX
periÂbletproj giÂnetai; Venet. eÏÂlnwstai) and �DFWN. The old Venetian edd. have
in this place (like the Cod. Jaman.), and at Psa. 9:17, �DAWN; on the contrary,
Psa. 76: 2, Ecc. 6:10, �DFWN, and that is correct; for the Masora, at this place
and at Psa. 76: 2 (in the Biblia rabb), is disfigured. The description, following



the order of the letters, now directs attention to the profitable labour of the
housewife:

24 S She prepareth body-linen and selleth it,
 And girdles doth she give to the Phoenicians.

Pro. 31:24. It is a question whether �YDISF signifies sindwÂn, cloth from
Sindhu, the land of India (vid., at Isa. 3:23); the Arab. sadn (sadl), to cause to
hang down, to descend (for the purpose of covering or veiling), offers an
appropriate verbal root. In the Talmud, �YDS is the sleeping linen, the curtain,
the embroidered cloth, but particularly a light smock-frock, as summer
costume, which was worn on the bare body (cf. Mar. 14:51 f.). Kimchi
explains the word by night-shirt; the Edictum Diocletiani, xviii. 16, names
sindoÂnej koitariÂai, as the Papyrus Louvre, oÏqoÂnia eÏgkoimhÂtria; and the
connection in the Edict shows that linen attire (eÏk liÂnou) is meant, although —
as with ���, so also with �YDS — with the ancients and the moderns,
sometimes linen and sometimes cotton is spoken of without any distinction.
Aethicus speaks of costly girdles, Cosmogr. 84, as fabricated at Jerusalem:
baltea regalia...ex Hierosolyma allata; Jerusalem and Scythopolis were in later
times the chief places in Palestine for the art of weaving. In Galilee also, where
excellent flax grew, the art of weaving was carried on; and the oÏqoÂnai, which,
according to Clemens Alex. Paedag. ii. 10, p. 239, were exported eÏk thÌj
EÎbraiÂwn, are at least in their material certainly synon. with sindoÂnej.
Regarding �TANF, syn. RKAMF, opp. XQALF, syn. JVFNF = HNFQF, vid., at 16a. There is no
reason to interpret YNI�áNAki here, with the obliteration of the ethnographical
meaning, in the general sense of RX�SO, trader, merchant; for purple, 22b, is a
Phoenician manufacture, and thus, as an article of exchange, can be transferred
to the possession of the industrious wife. The description is now more inward:

25 � Strength and honour is her clothing;
 Thus she laugheth at the future day.

Pro. 31:25. She is clothed with Z�O, strength, i.e., power over the changes of
temporal circumstances, which easily shatter and bring to ruin a household
resting on less solid foundations; clothed with RDFHF, glory, i.e., elevation
above that which is low, little, common, a state in which they remain who
propose to themselves no high aim after which they strive with all their might:
in other words, her raiment is just pride, true dignity, with which she looks
confidently into the future, and is armed against all sorrow and care. The
connection of ideas, RDHW Z�O (defectively written, on the contrary, at
Psa. 84: 6, Masora, and only there written plene, and with Munach), instead of



the frequent RDHW DWH, occurs only here. The expression 25b is like
Job. 39: 7, wherefore Hitzig rightly compares Job. 24:14 to 25a. ��RXáJÁ ��Y,
distinguished from TYRIXáJÁ, and incorrectly interpreted (Rashi) of the day of
death, is, as at Isa. 30: 8, the future, here that which one at a later period may
enter upon.

Pro. 31:26. The next verse presents one of the most beautiful features in the
portrait:

26 P She openeth her mouth with wisdom,
 And amiable instruction is on her tongue.

The B of HMFKiXFbI is, as also at Psa. 49: 5; 78: 2, that of means: when she
speaks, then it is wisdom pressing itself from her heart outward, by means of
which she breaks the silence of her mouth. With LJA, in the expression 26b,
elsewhere TXÁtÁ interchanges: under the tongue, Psa. 10: 7, one has that which
is ready to be spoken out, and on the tongue, Psa. 15: 3, that which is in the act
of being spoken out. DSEXE�TRÁ�t is a genitive connection after the manner of
toÑrath TMEJå, Mal. 2: 6. The gen. is not, as at Lev. 6: 2, in toÑrath HLF�OHF, the gen.
of the object (thus e.g., Fleischer’s institutio ad humanitatem), but the gen. of
property, but not so that DSX denotes grace (Symmachus, noÂmoj eÏpiÂxarij;
Theodotion, noÂmoj xaÂritoj), because for this meaning there is no example
except Isa. 40: 6; and since DSX in the O.T. is the very same as in the N.T.,
love, which is the fulfilling of the law, Hos 6: 6, cf. 1Ki. 20:31, f307 it is
supposed that the poet, since he writes DSEXE TRWT, and not �X� TRWT, means
to designate by DSEXE this property without which her love for her husband, her
industry, her high sentiment, would be no virtues, viz., unselfish,
sympathizing, gentle love. Instruction which bears on itself the stamp of such
amiability, and is also gracious, i.e., awakening love, because going forth from
love (according to which Luther, translating holdselige Lere = pleasing
instructions, thus understands it) — such instruction she carries, as house-
mother (Pro. 1: 8), in her mouth. Accordingly the LXX translate (vid., Lagarde
regarding the mistakes of this text before us) qesmoiÃ eÏlehmosuÂnhj, and Jerome
lex clementiae. DSEXE is related to HBFHáJÁ as grace to love; it denotes love
showing itself in kindness and gracefulness, particularly condescending love,
proceeding from a compassionate sympathy with the sufferings and wants of
men. Such graceful instruction she communicates now to this and now to that
member of her household, for nothing that goes on in her house escapes her
observation.



27 C She looketh well to the ways of her house,
 And eateth not the bread of idleness.

Pro. 31:27. Although there exists an inner relation between 27a and v. 26,
yet 27a is scarcely to be thought of (Hitzig) as appos. to the suffix in hN�F�Li.
Participles with or without determination occur in descriptions frequently as
predicates of the subject standing in the discourse of the same force as abstr.
present declarations, e.g., Isa. 40:22 f., Psa. 104:13 f. HyFPi�C is connected with
the accus. of the object of the intended warning, like Pro. 15: 3, and is
compared according to the form with HyFMIHO, 7:11. HKFYLIHá signifies elsewhere
things necessary for a journey, Job. 6:19, and in the plur. magnificus it denotes
show (pompa), Hab. 3: 6: but originally the walk, conduct, Nah. 2: 6; and here
in the plur. walks = comings and goings, but not these separately, but in
general, the modi procedendi (LXX diatribai). The Cheth−Ñb has TWKLYH,
probably an error in writing, but possibly also the plur. of HKFLFHá, thus found in
the post-bibl. Heb. (after the form T�QDiCI), custom, viz., appointed traditional
law, but also like the Aram. JKFLiHI (emph. JTFKiLiHI), usage, manner, common
practice. Hitzig estimates this Cheth−Ñb, understood Talmudically, as removing
the section into a late period; but this Talmudical signification is not at all
appropriate (Hitzig translates, with an incorrect rendering of HYQWC, “for she
sees after the ordering of the house”), and besides the Aram. JKFLiHI, e.g., Targ.
Pro. 16: 9, in the first line, signifies only the walk or the manner and way of
going, and this gives with the Ker−Ñ essentially the same signification. Luther
well: Sie schawet wie es in jrem Hause zugeht [= she looks how it goes in her
house]. Her eyes are turned everywhere; she is at one time here, at another
there, to look after all with her own eyes; she does not suffer the day’s work,
according to the instructions given, to be left undone, while she folds her own
hands on her bosom; but she works, keeping an oversight on all sides, and does
not eat the bread of idleness (TwLCiJA = HLFCiJA, Pro. 19:15), but bread well
deserved, for eiÏÂ tij ouÏ qeÂlei eÏrgaÂzesqai, mhdeÃ eÏsqieÂtw, 2Th. 3:10.

Now begins the finale of this song in praise of the virtuous woman:

28 Q Her sons rise up and bless her,
 Her husband (riseth up) and praiseth her.

Pro. 31:28. The Piel Rª�JI in such a connection is denom. of R�EJ (YR��iJÁ).
Her children rise up (�wQ, like e.g., Jer. 26:17, but here, perhaps, with the
associated idea of reverential honour) and bless her, that she has on her part
brought the house and them to such prosperity, such a position of respect, and



to a state where love (DSX) reigns, and her husband rises up and sings her
praise.

29 R “Many are the daughters who have done bravely,
 But thou hast surpassed them all together.”

Pro. 31:29. We have already often remarked, last time under Pro. 29: 6, that
BRÁ, not indeed in its sing., but in its plur. �YbIRÁ and T�bRÁ, can precede, after
the manner of a numeral, as attribute; but this syntactical licence, Pro. 28:12,
by no means appears, and needs to be assumed as little here as at Pro. 8:26,
although there is no reason that can be adduced against it. LYIXÁ HVF�F signifies
here not the gaining of riches (the LXX, Syr., Targ., Jerome, Luther, Gesenius,
Böttcher, and others), which here, where the encomium comes to its height,
would give to it a mercenary mammon-worship note — it indeed has this
signification only when connected with L of the person: Sibi opes acquirere,
Deu. 6:17; Eze. 28: 4 — but: bravery, energy, and, as the reference to LYIXÁ
T�EJ� demands, moral activity, capacity for activity, in accordance with one’s
calling, poieiÌn aÏrethÂn, by which the Venet. translates it. T�NbF is, as in the
primary passages, Gen. 30:13, Son. 6: 9, a more delicate, finer name of women
than �Y�INF: many daughters there have always been who have unfolded ability,
but thou my spouse hast raised thyself above them all, i.e., thou art excellent
and incomparable. Instead of TYLI�F, there is to be written, after Chajug, Aben
Ezra (Zachoth 7a), and Jekuthiel under Gen. 16:11, TiYLI�F; the Spanish
Nakdanim thus distinguish the forms TiJCFMF, thou hast found, and TJCFMF, she
has found. HNFlFkU, for �lFkU, Gen. 42:36. What now follows is not a continuation
of the husband’s words of praise (Ewald, Elster, Löwenstein), but an
epiphonema auctoris (Schultens); the poet confirms the praise of the husband
by referring it to the general ground of its reason:

30 § Grace is deceit; and beauty, vanity —
 A wife that feareth Jahve, she shall be praised.

Pro. 31:30. Grace is deceit, because he who estimates the works of a wife
merely by the loveliness of her external appearance, is deceived by it; and
beauty is vanity, vanitas, because it is nothing that remains, nothing that is
real, but is subject to the law of all material things — transitoriness. The true
value of a wife is measured only by that which is enduring, according to the
moral background of its external appearance; according to the piety which
makes itself manifest when the beauty of bodily form has faded away, in a
beauty which is attractive. f308



TJÁRiYA (with Makkeph following), f309 is here the connective form of HJFR�Yi
(fem. of JR�YF). The Hithpa. LlFHATiTI is here manifestly (Pro. 27: 2) not
reflexive, but representative of the passive (cf. Pro. 12: 8, and the frequently
occurring LlFHUMi, laudatus = laudandus), nowhere occurring except in the
passage before us. In itself the fut. may also mean: she will be praised = is
worthy of praise, but the jussive rendering (Luther: Let her be praised) is
recommended by the verse which follows:

31 T Give to her of the fruit of her hands;
 And let her works praise her in the gates!

Pro. 31:31. The fruit of her hands is the good which, by her conduct, she has
brought to maturity, — the blessing which she has secured for others, but,
according to the promise (Isa. 3:10), has also secured for her own enjoyment.
The first line proceeds on the idea that, on account of this blessing, she herself
shall rejoice. hLF�wNti (with Gaja, after Metheg-Setzung, § 37) is not equivalent
to give to her honour because of...; for in that case, instead of the ambiguous
�MI, another preposition — such e.g., as LJA — would have been used; and so
wNti, of itself, cannot be equivalent to wntÁ (sing the praise of), as Ziegler would
read, after Jud. 11:40. It must stand with DWBK, or instead of YRIpiMI an accus.
obj. is to be thought of, as at Psa. 68:35, Deu. 32: 3, which the necessity of the
case brings with it, — the giving, as a return in the echo of the song of praise.
Immanuel is right in explaining HL�WNT by DSX HL WLMGT or DWBKW DSX
HT� WV�, cf. Psa. 28: 4. The �MI, as is not otherwise to be expected, after WNT
is partitive: give to her something of the fruit of her hands, i.e., recompense it
to her, render it thankfully, by which not exclusively a requital in the form of
honourable recognition, but yet this specially, is to be thought of. Her best
praise is her works themselves. In the gates, i.e., in the place where the
representatives of the people come together, and where the people are
assembled, her works praise her; and the poet desires that this may be right
worthily done, full of certainty that she merits it, and that they honour
themselves who seek to praise the works of such a woman, which carry in
themselves their own commendation.

Note

THE PROVERBS PECULIAR TO THE ALEXANDRINE
TRANSLATION

Note: In the LXX there are not a few proverbs which are not found in the
Heb. text, of, as we may express it, are peculiar to the Egyptian Text
Recension, as distinguished from the Palestinean. The number is not so great



as they appear to be on a superficial examination; for many of these apparently
independent proverbs are duplicate translations. In many places there follows
the Greek translation of the Heb. proverbs another translation, e.g., at
Pro. 1:14, 27; 2: 2; 3:15; 4:10; 6:25b, 10: 5; 11:16; 14:22; 15: 6; 16:26; 23:31;
29: 7b, 25, 31:29a. These duplicate translations are found sometimes at
different places, e.g., Pro. 17:20b is duplicate to Pro. 17:16d ; Pro. 19:15 is
duplicate to Pro. 18: 8; 22: 9cd = Pro. 19: 6b, 1:19b ; 29:17 is duplicate to
Pro. 28:17cd; or, according to the enumeration of the verses as it lies before us,
not within the compass of one verse to which they belong: 22: 8, 9 is a
duplicate translation of v. 8b and 9a of the Heb. text; Pro. 24:23; 30: 1, a
duplicate translation of Pro. 30: 1; and Pro. 31:26, 27b, of Pro. 31:26 of the
Heb. text. f310

Everywhere, here, along with the translated proverb of our Heb. text, there is
not an independent one. Also one has to be on his guard against seeing
independent proverbs where the translator only, at his own will, modified one
of the Hebrews proverbs lying before us, as e.g., at Pro. 10:10; 13:23; 19: 7, as
he here and there lets his Alexandrine exegesis influence him, Pro. 2:16 f.,
5: 5; 9: 6, and adds explanatory clauses, Pro. 2:19; 3:18; 5: 3; 9:12; seldom
fortunate in this, oftener, as at Pro. 1:18, 22, 28; 9:12; 28:10, showing by these
interpolations his want of knowledge. There are also, in the translation, here
and there passages introduced from some other part of Scripture, e.g.:
Pro. 1: 7ab = Psa. 111:10, LXX; 3:22cd = 3: 8; 3:28c = 27: 1b, 13: 5c, from
Psa. 112: 5, cf. 37:21; 16: 1 (oÎÂswÄ meÂgaj k.t.l.) = Sir. 3:18; 26:11cd = Sir. 4:21.
A free reminiscence, such as Pro. 16:17, may speak a certain independence,
but not those borrowed passages.

Keeping out of view all this only apparent independence, we place together the
independent proverbs contained in the LXX, and, along with them, we present
a translation of them into Heb. Such a translation has already been partly
attempted by Ewald, Hitzig, and Lagarde; perhaps we have been here and there
more fortunate in our rendering. It is certainly doubtful whether the translator
found all these proverbs existing in Heb. Many of them appear to be originally
Greek. But the rendering of them into Hebrew is by no means useless. It is of
essential importance in forming a judgment regarding the original language.
f311

There are a few grains of wheat, and, on the other hand, much chaff, in these
proverbs that are peculiar to the LXX. They are not, in the most remote way,
fit to supply the place of the many proverbs of our Heb. text which are wanting
in the LXX. One must also here be cautious in examining them. Thus, e.g.,
Pro. 17:19 stands as a proverb of only one line; the second forms a part of v.
16. As true defects, we have noticed the following proverbs and parts of
proverbs: Pro. 1:16; 7:25b, 8:32b, 33, 9: 3b, 4, 10b, 18: 8, 23, 24; 19: 1, 2, 15;



21: 5; 22: 6; 23:23; 25:20a. All these proverbs and parts of proverbs of the
Heb. text are wanting in the LXX.

It is difficult to solve the mystery of this Alexandrine translation, and to keep
separate from each other the Text Recension which the translator had before
him, the transformations and corrections which the text of the translation, as it
came from the first translator and the later revisers of it, has suffered in the
course of time. They appear in Egypt to have been as arbitrary as incompetent
in handling the sacred Scriptures. The separating from each other of the
proverbs of Agur and Lemuel, Proverbs 30-31: 9, has it side-piece in the
separation of Jeremiah’s proaemiums of the prophecies concerning the people,
Jeremiah 25.



Footnotes
ft1a In hoc genere autem nihil invenitur, quod ullo modo coparandum sit cum

aphorismis illis, quos edidit rex Salomon; de quo testatur Scriptura cor illi
fuisse instar arenae maris: sicut enim arenae maris universas orbis oras
circumdant, ita et sapientia ejus omnia humana, non minus quam divina,
complexa est. In aphorismis vero illis, praeter alia majis theologica,
reperies liquido haud pauca praecepta et monita civilia praestantissima, ex
profundis quidem sapientiae penetralibus scaturientia, atque in
amplissimum varietatis campum excurrentia.

ft1 Cf. Outlines of Hebrew Accentuation, Prose and Poetical, by Rev. A. B.
Davidson, D.D., Professor of Hebrew, Free Church College, Edinburgh,
1861, based on Baer’s Torath Emeth, Rödelheim 1872.

ft2 Vol. ii., ed. of 1860, pp. 477-511.
ft3 Pesikta, ed. Buber (1868), 34b, 35a. Instead of 800, the Masora reckons 915

verses in the Book of Proverbs.
ft4 Schir-ha-Schirim Rabba, c. i.f. 4a.
ft5 Vid., B. Bathra, 15a. From the fact that Isaiah outlived Hezekiah it is there

concluded that the Hezekiah-collegium also continued after Hezekiah’s
death. Cf. Fürst on the Canon of the O.T. 1868, p. 78f.

ft6 Isaac Euchel (†1804), in his Commentary on the Proverbs, regards 14: 4a
and 17:19b as such popular proverbs.

ft7 Such integral distichs are also Pro. 15: 3; 16: 7, 10; 17:13, 15; 18: 9, 13;
19:26, 27; 20: 7, 8, 10, 11, 20, 21; 21: 4, 13, 16, 21, 23, 24, 30; 22: 4, 11;
24: 8, 26; 26:16; 27:14; 28: 8, 9, 17, 24; 29: 1, 5, 12, 14. In Pro. 14:27;
15:24; 17:23; 19:27, the second line consists of one sentence with L and
the infin.; in Pro. 16:12, 26; 21:25; 22: 9; 27: 1; 29:19, of one sentence
with YkI; with �JI YkI, Pro. 18: 2; 23:17. The two lines, as 11:31; 15:11;
17: 7; 19: 7ab, 10, 20:27, form a conclusion a minori ad majus, or the
reverse. The former or the latter clauses stand in grammatical relation in
Pro. 23: 1, 2, 15f., 27:22; 29:21 (cf. 22:29; 24:10; 26:12; 29:20, with
hypoth. perf., and Pro. 26:26 with hypoth. fut.); in the logical relation of
reason and consequence, Pro. 17:14; 20: 2, 4; in comparative relation,
Pro. 12: 9, etc. These examples show that the two lines, not merely in the
more recent, but also in the old Solomonic Mashal, do not always consist
of two parallel members.

ft8 This so-called Vav adaequationis, which appears here for the first time in the
Proverbs as the connection between the figure and the thing itself without a



verbal predicate (cf. on the other hand, Job. 5: 7; 12:11; 14:11f.), is, like
the Vav, Wi, of comparison, only a species of that Vav of association which
is called in Arab. Waw alajam ‘a, or Waw alam ‘ayat, or Waw al ‘asatsahåab
(vid., at Isa. 42: 5); and since usage attributes to it the verbal power of
secum habere, it is construed with the accus. Vid., examples in Freytag’s
Arabum Proverbia, among the recent proverbs beginning with the Arabic
letter k

ft9 [From praeambulum, designating a peculiar kind of epigram found in the
German poetry of the fifteenth and sixteenth centuries.

ft10 [Isaac Ha-Levi was born at Satanow (whence his name), in Russian Poland,
1732, died at Berlin 1802. Besides other works, he was the author of
several collections of gnomes and apothegms in imitation of the Proverbs.
Vid., Delitzsch Zur Gesch. der Jüd. Poesie, p. 115.

ft11 Zöckler takes 24:23ff. as a second appendix to the first principal collection.
This is justifiable, but the second superscription rather suggests two
collectors.

ft12 Quite the same phenomenon, Fleischer remarks, presents itself in the
different collections of proverbs ascribed to the Caliph Ali, where
frequently one and the same thought in one collection is repeated in
manifold forms in a second, here in a shorter, there in a longer form. As a
general principle this is to be borne in mind, that the East transmits
unchanged, with scrupulous exactness, only religious writings regarded as
holy and divine, and therefore these Proverbs have been transmitted
unchanged only since they became a distinct part of the canon; before that
time it happened to them, as to all in the East that is exposed to the
arbitrariness of the changing spirit and the intercourse of life, that one and
the same original text has been modified by one speaker and writer after
another. Thus of the famous poetical works of the East, such e.g., as
Firdusi’s Schah-Nahem [Book of the Kings  and Sadi’s Garden of Roses,
not one MS copy agrees with another.

ft13 Reden u. Aufsätze, ii. 316.
ft14 A similar thing is found among German proverbs, e.g.: Wer nicht mitsass,

auch nicht mitass (Whoso sat not, ate not).
ft15 This name [meaning “wisdom, including all virtue”, there are many things

to show, was common in Palestine. The Jerusalem Talmud, in a passage
quoted by Krochmal, Kerem Chemed, v. 79, divides the canon into HRWT,
HJWBN, and HMKX. Rashi, in Baba bathra, 14b, calls Mishle (Proverbs)
and Koheleth (Ecclesiastes) HMKX YRPS . The Book of Koheleth is called
(b. Megilla, 7a), according to its contents, HML� L� WTMX . The Song



bears in the Syriac version (the Peshito) the inscription chekmetho
dechekmotho.

ft16 “In hoc genere,” says Lord Bacon, De Augmentis Scientiarum, viii. 2, “nihil
invenitur, quod ullo modo comparandum sit cum aphorismis illis, quos
edidit rex Salomon, de quo testatur Scriptura, cor illi fuisse instar arenae
maris. Sicut enim arenae maris universas orbis oras circumdant, ita et
sapientia ejus omnia humana non minus quam divina complexa est. In
aphorismis vero illis praeter alia magis theologica reperies liquido haud
pauca praecepta et monita civilia praestantissima, ex profundis quidem
sapientiae penetralibus scaturientia atque in amplissimum varietatis
campum excurrentia.” Accordingly, in the same work Bacon calls the
Proverbs of Solomon “insignes parabolas s. aphorismos de divina atque
morali philosophia.”

ft17 Cf. also J. Gottlob Jäger’s Observationes in Proverbiorum Salomonis
Versionem Alexandrinam, 1788; de Lagarde’s Anmerkungen zur griech.
Ueberstezung der Proverbien, 1863; M. Heidenheim’s Zur Textkritik der
Proverbien, in his Quarterly Journal for German and English Theological
Criticism and Investigation, No. VIII (1865), and IX, XI (1866). The text
of the LXX (cf. Angelo Mari’s Classici Auctores, t. ix.) used by Procopius
in his EÎrmhneiÂa eiÏj taÃj paroimiÂaj is peculiar, and here and there comes
near to the Hebrew original. The scholion of Evagrius in the SxoÂlia eiÏj taÃj
paroimiÂaj of Origen, edited by Tischendorf in his Notitia, 1860, from a
MS of Patmos, shows how soon even the Hexaplar text became ambiguous.

ft18 Cf. Dathe, De ratione consensus Versionis Syriacae el Chaldaicae
Proverbiorum Salomonis (1764), edited by Rosenmüller in his Opuscula.
Maybaum, in the Treatise on the Language of the Targum to the Proverbs
and its relation to the Syriac, in Merx’s Archiv, ii. 66-93, labours in vain to
give the priority to that of the Targum: the Targum is written from the
Peshito, and here and there approaches the Hebrew text; the language is,
with few differences, the Syriac of the original.

ft19 The Ethiopic translation, also, is in particular points, as well as on the
whole, dependent on the LXX, for it divides the Book of Proverbs into
proverbs (paroimiÂaj), 1-24, and instructions (paideiÌai) of Solomon, 25-31.
Vid., Dillmann in Ewald’s Jahrb. v. 147, 150.

ft20 Norzi has erroneously accented YL§M with the accent Munach. The M is
besides the Masoretic majusculum, like the B, �, and J at the
commencement of the Law, the Canticles, and Chronicles.

ft21 If it had belonged to DWD, then the sentence would have been accented thus:
LJR§Y �LM DWD��B HML§ YL�M .



ft22 TJADALF is rightly pointed by Löwenstein with Dech−Ñ after Cod. 1294; vide
the rule by which the verse is divided, Torath Emeth, p. 51, § 12.

ft23 [Guna = a rule in Sanskrit grammar regulating the modification of vowels.
ft24 According to Malbim, �P�M is the fixed objective right, QDC the

righteousness which does not at once decide according to the letter of the
law, but always according to the matter and the person.

ft25 Like �YIJPF�f, Psa. 104:12, �YIJBFCiKIWi, 1Ch. 12: 8, cf. Michlol, 196a. In vv.
22, 32, the mute J is wanting.

ft26 In Sirach 1:14, 16, the Syr. has both times JTMX �YR ; but in the second
instance, where the Greek translation has plhsmonhÃ sofiÂaj, HMFKiXF �BÁVO
(after Psa. 16:11) may have existed in the original text.

ft27 Malbim’s explanation is singular: the sceptics, from YLÁwJ, perhaps! This
also is Heidenheim’s view.

ft28 In �X� TYWL the �X has the conjunctive accent shalsheleth, on account of
which the Pesiq accent ( | ) is omitted. This small shalsheleth occurs only
eight times. See Torath Emeth, p. 36.

ft29 The writing varies greatly. Here and at Pro. 6:21 we have ¦TEROgiRiGALi; at 3: 3,
¦T�ERgiRigA�LJA, 3:22, ¦YTEROgiRiGALi. Thus according to the Masora and correct
texts.

ft30 The accent Pazer over the YNIbI has the force of Athnach.
ft31 [Rashi, i.e., Rabbi Salomo Isaaki, of Troyes, died A.D. 1105. Ralbag, i.e.,

Rabbi Levi ben Gershon, usually referred to by Christian writers as Master
Leo de Bannolis, or Gersonides, a native of Banolas near Gerona, died
about 1342.

ft32 Only in this sense is the existing accentuation of this verse (cf. the Targ.) to
be justified.

ft33 Here, in v. 14, kLRWG is to be written with Munach (not Metheg) in the
second syllable; vid., Torath Emeth, p. 20. Accentuationssystem, vii. § 2.

ft34 The Arab. grammarians regard this as half determination, and call it takhsys;
that �TfJI has with them the force of a virtually coordinated attributive;
while, according to the Arab. gram., it is also possible that ¥REDEbI, “in one
way,” is equivalent to on the common way, for in the indetermination
sometimes there lies the conception not merely of aÑhad, but of weahad.

ft35 The MS Masora remarks RSXW TYL, and hence HRFZOMi is written defectively
in the Erfurt, 1, 2, 3, Frankf. 1294, in the edition of Norzi and elsewhere.



ft36 In the Indo-Germanic languages the s of the plur. also probably proceeds
from the prep. sa (sam) = sun. See Schleicher, Compend. der vergl. Gram.
§ 247.

ft37 In the Hagiographa everywhere written plene, with exception of Job. 17:10.
ft38 The Metheg belongs to the T, under which it should be placed (and not to

the L), as the commencing sound of the second syllable before the tone-
syllable; cf. v. 25.

ft39 Jul. Ley, in his work on the Metrical Forms of Hebrew Poetry, 1866, has
taken too little notice of these frequently occurring alliteration staves;
Lagarde communicated to me (8th Sept. 1846) his view of the stave-rhyme
in the Book of Proverbs, with the remark, “Only the Hebr. technical poetry
is preserved to us in the O.T. records; but in such traces as are found of the
stave-rhyme, there are seen the echoes of the poetry of the people, or notes
passing over from it.”

ft40 In the Codd. YNINiJURFQiYI is written; in this case the Metheg indicates the tone
syllable: vid., Torath Emeth, p. 7 note, p. 21 note; and Accentssystem, ii. §
1, note. In YNINiRUXá�AYi the Rebia is to be placed over the R. In the Silluk -word
YNINiJUCFMiYI it appears undoubtedly that the form is to be spoken as Milel, i.e.,
with tone on the penult.

ft41 A plur. denoting unity in the circumstances, and a similarity in the relations
of time and space.

ft42 Regarding this formula, see Strack’s Prolegomena, pp. 66-70.
ft43 I was formerly in error in regarding the word as a Hophal formation, and in

assigning to it the primary signification of being in a state of realized
existence, of reality, in contradistinction to appearance only. The objection
of J. D. Michaelis, Supplem. p. 1167, Non placent in linguis ejusmodi
etyma metaphysica, etc., does not apply here, since the word is a new one
coined by the Chokma, but all the shades of meaning are naturally derived
from the fundamental signification “furtherance” (cf. Seneca, Deus stator
stabilitorque est). “HY�WT, from Arab. aÑsy and wasy, to further by word
and deed, to assist by counsel and act, to render help, whence the meanings
auxilium, salus, and prudens consilium, sapientia, easily follow; cf. Ali’s
Arab. proverb, w-ÿs-saÑk mn tgaÑfl  — ’He furthers thee, who does not
trouble himself about thee.’”

ft44 The Arab. ‘aysa (almost only in the negative la-ysa = �Y� JLO), of the same
signification as �Y�, with which the Aram. TYJI (YTAYJI) is associated,
presupposes an ÿaÑsa (= ÿaÑssa), to be founded, to found, and is rightly



regarded by the Arabs as an old segolate noun in which the verbal force
was comprehended.

ft45 The Arab. wsy and swy are confounded in common usage (Wetstein,
Deutsch. Morgenl. Zeitschr. xxii. 19), but the roots §W and W§ are different;
§W and §J, on the contrary, are modifications of one root.

ft46 For the right succession of the accents here, see Torath Emeth, p. 49, § 5;
Accentuationssystem, xviii. § 3.

ft47 In Talmudic Heb. TYMIRFJá (Aramean) has this meaning for the Biblical
HyFRIKiNF.

ft48 One is here reminded of the expression in the Aenid, vi. 127-129:

Revocare gradum superasque evadere ad auras,
Hoc opes, hoc labor est.

See also an impure but dreadful Talmudic story about a dissolute Rabbi, b.
Aboda zara, 17a.

ft49 In correct texts WGY§Y�JLW has the Makkeph. Vid., Torath Emeth, p. 41;
Accentuationssystem, xx. § 2.

ft50 Similar is the relation in Arab. of labbasa to libaÑs (�wBLi); it means to make
a thing unknown by covering it; whence telb−Ñs, deceite, mulebbis, a
falsifier.

ft51 Fleischer is here reminded of the giraffe in the Jardin des Plantes, the head
of which was adorned by its Arabic keeper with strings and jewels, the
object of which was to turn aside the ‘ain (the bad, mischievous look) from
the precious beast.

ft52 In the st. constr. Pro. 2:19, and with the grave suff. Pro. 2:15, oÔ instead of oÝ
is in order; but Ben-Asher’s YTFXORiJF, Job. 13:27, cf. 33:11, is an
inconsistency.

ft53 See my work, Physiologie u. Musik in ihrer Bedeutung für Grammatik
besonders die hebräische, pp. 11-13.

ft54 Here Procop. rightly distinguishes between paideiÂa and timwriÂa.
ft55 Vid., Torath Emeth, p. 19; Accentuationssystem, vi. § 6; the differences

between Ben-Asher and Ben-Naphtali in the Appendixes to Biblia
Rabbinica; Dachselt’s Biblia Accentuata, and Pinner’s Prospectus, p. 91
(Odessa, 1845).

ft56 The root is not BT, to grope, but TN; whence Arab. natt, to bubble up, nataÑ,
to raise oneself, to swell up, etc.



ft57 According to Malbim, HWFQitI is the expectation of good, and LSEkE,
confidence in the presence of evil.

ft58 Hitzig rejects Pro. 3:22-26 as a later interpolation. And why? Because 3,
which he regards as a complete discourse, consists of twice ten verses
beginning with YNIbI. In addition to this symmetry other reasons easily
reveal themselves to his penetration. But the discourses contained in
Proverbs 1-9 do not all begin with YNB (vid., Pro. 1:20); and when it stands
in the beginning of the discourse, it is not always the first word (vid.,
Pro. 1: 8); and when it occurs as the first word or in the first line, it does
not always commence a new discourse (vid., 1:15 in the middle of the first,
Pro. 3:11 in the middle of the fourth); and, moreover, the Hebr. poetry and
oratory does not reckon according to verses terminated by Soph Pasuk,
which are always accented distichs, but they in reality frequently consist of
three or more lines. The rejected verses are in nothing unlike those that
remain, and which are undisputed; they show the same structure of stichs,
consisting for the most part of three, but sometimes also only of two words
(cf. Pro. 3:22 b with Pro. 1: 9 b, 10b), the same breadth in the course of the
thoughts, and the same accord with Job and Deuteronomy.

ft59 Accentuate BW� �NAMT�LJ, not BW���NMT�LJ. The doubling of the
Makkeph is purposeless, and, on the contrary, the separating of BW� from
WYL�BM by the Dechi (the separating accent subordinate to Athnach) is
proper. It is thus in the best MSS.

ft60 Thus also (Arab.) raj’ is used in Thaalebi’s Confidential Companion, p. 24,
line 3, of Flügel’s ed. Admission was prevented to one Haschmid, then
angry he sought it once more; he was again rejected, then he sought it not
again (Arab. flm yraj’), but says, etc. Flügel has misunderstood the
passage. Fleischer explains raj’, with reference to Pro. 3:28, by revenir à la
charge.

ft61 Accentuate X�BEL B��WY�JWHW . It is thus in correct texts. The Rebia
Mugrash is transformed, according to the Accentuationssystem, xviii. § 2.

ft62 Jona Gerundi renders it otherwise: “But shame raises the fools high;” i.e.,
only the infamous, he who has no sense of honour, makes much
advancement out of fools.

ft63 In some editions YN�BiLI is noted as Ker−Ñ to YNPL, but erroneously and contrary
to the express evidence of the Masora, which affirms that there are two
passages in which we ought to read not YNPL, but YNBL, viz., Psa. 80: 3 and
Pro. 4: 3.



ft64 The writing of �¥MFTiYI with the grave Metheg (Gaja) and Kametz-Chatuph
(oÔ) is that of Ben Asher; on the other hand, �¥MOTiYI with Cholem (oÝ) and the
permanent Metheg is that of Ben Naphtali; vid., Michlol 21a (under the
verbal form 25), § 30.

ft65  According to correct readings in codd. and older editions, kFREM§TW has
also indeed Rebia Mugrash, and HFBEHFJå, Mercha (with Zinnorith); vid.,
Torath Emeth, p. 47, § 6; Accentuationssystem, xviii. § 1, 2; and regarding
the Zinnorith, see Liber Psalmorum Hebraicus by S. Baer, p. xii.

ft66 Löwenstein has rightly �MMáWRTW, vid., my preface to Baer’s Genesis, p. vii.
ft67 We read ¥Dib�KT, not ¦DibEK (Hahn) or ¦Dib�KT (Löwenstein); the tone lies

on the penult., and the tone-syllable has the point Tsere, as in ¦Dig�YAWi,
Deu. 32: 7; vid., Michlol 66b.

ft68 [R. Nathan ben Jechiel, A.D. 1106, who is usually styled by the Jewish
writers ¥wR�F LJAbÁ, Auctor Aruch, author of a Talmudical Lexicon.

ft69 Punctuate JYHI YI ; the Zinnorith represents the place of the Makkeph, vid.,
Torath Emeth, p. 9.

ft70 In good MSS and printed copies the K has the Pathach, as Kimchi states the
rule in Michlol 45a: XTP HLPJkA LK, XTP �YNBJkA LK .

ft71 Hitzig inverts the order of vv. 18 and 19, and connects the YkI of 16a
immediately with v. 19 (for the way of the wicked...). He moreover regards
vv. 16, 17 as an interpolation, and explains v. 16 as a gloss transforming
the text of v. 19. “That the wicked commit wickedness,” says Hitzig, “is
indeed certain (1Sa. 24:14), and the waning of v. 15 ought not to derive its
motive from their energy in sinning.” But the warning against the way of
the wicked is founded not on their energy in sinning, but on their bondage
to sin: their sleep, their food and drink — their life both when they sleep
and when they wake — is conditioned by sin and is penetrated by sin. This
foundation of the warning furnishes what is needed, and is in nothing open
to objection. And that in vv. 16 and 19 w�R�YF JLO and w�DiYF JLO, wL��KiYI
and wL��kFYI, HLFZiGiNI and HLFP�JákF seem to be alike, does not prove that v. 16
originated as a parallel text from v. 19 — in the one verse as in the other
the thoughts are original.

ft72 Böttcher, under 2Sa. 23: 4, explains hGANO of the brightness striking against,
conquering (cf. XGN, �GN) the clouds; but ferire or percutere lies nearer (cf.
�GANF, Eze. 17:10, HKFNF, Psa. 121: 6, and the Arab. darb, used of strong
sensible impressions), as Silius, iv. 329, says of the light: percussit lumine
campos.



ft73 The correct form here is wnmEMI�YkI, with the Makkeph to YK.
ft74 The Arabic word teflis, said to be of the same signification (a balance), and

which is given in the most recent editions of Gesenius’ Lexicon, has been
already shown under Job. 37:16 to be a word devoid of all evidence.

ft75 The LXX translate aÏpoÃ swÌn aÏggeiÂwn, i.e., ¦YREWFkiMI (vid., Lagarde).
ft76 The latter idea (vid., under Psa. 1: 3) lies nearer, after Job. 38:25: the brook

as dividing channels for itself, or as divided into such; falj (Falaj) signifies,
according to the representation Isa. 58: 8, also like fajr, the morning-light
(as breaking forth from a cleft).

ft77 Many editions have here �LKFbI; but this Dagesh, which is contrary to rule,
is to be effaced.

ft78 A translation by R. Joseph Joel of Fulda, 1787, whose autograph MS Baer
possesses, renders the passage not badly thus: — ”My son, if thou hast
become surety for thy friend, and hast given the hand to another, then thou
art bound by thy word, held by thy promise. Yet do what I say to thee, my
son: Be at pains as soon as thou canst to get free, otherwise thou art in the
power of thy friend; shun no trouble, be urgent with thy friend.”

ft79 For the right succession of the accents here (three serviles before the Pazer),
vid., Torath Emeth, p. 30; Accentuationssystem, xii. § 4. According to Gen-
Naphtali, Mercha is to be given to the TJZO.

ft80 The Zinnorith before the Mahpach in these words represents at the same
time the Makkeph and rejects the Zinnorith; vid., Torath Emeth, p. 16, and
my Psalmencomm. Bd. ii. (1860), p. 460, note 2.

ft81 [El-Feyroozábádee’s KaÑmus, a native Arabic Lexicon; vid., Lane’s Arab.
Lex. Bk. i. pt. 1, p. xvii.

ft82 There is here no distinction between the Keth−Ñb and the Ker−Ñ. The Masora
remarks, “This is the only passage in the Book of Proverbs where the word
is written with Yod (Y);” it thus recognises only the undisputed ¥Y�ER.

ft83 Cod. 1294 accentuates HLFMN�LJ ¥L�; and that, according to Ben-Asher’s
rule, is correct.

ft84 V. 7 is commonly halved by Rebia; but for the correct accentuation, vid.,
Torath Emeth, p. 48, § 3.

ft85 Vid., Goldberg’s Chofes Matmonim, Berlin 1845; and Landsberger’s Berlin
Graduation Thesis, Fabulae aliquot Aramaeae, 1846, p. 28.

ft86 The root-idea of the Arab. mall is unquietness of motion; the Arab. noun
mallt signifies the glow with its flickering light and burning: glowing
ashes, inner agitation, external haste; Arab. malil (LL�MF) is the feverish



patient, but also one quickly hastening away, and generally an impatient or
hasty person (vid., Wetstein in Baudissin in his Job. Tischendorfianus, vii.
6). The grinding is made by means of a quick movement hither and thither;
and so also is speaking, for the instrument of speech, particularly the
tongue, is set in motion. Only the meaning praecidere, circumcidere, does
not connect itself with that root-idea: LM in this signification appears to be
a nüance of RM, stringere.

ft87 The writing �dF follows the Masoretic rule, vid., Kimchi, Michlol 205b, and
Heidenheim under Deu. 19:10, where in printed editions of the text (also in
Norzi’s) the irregular form YQN �dA is found. Besides, the Metheg is to be
given to ��dF, so that one may not read it dom, as e.g., TWJM����,
Gen. 7:11, that one may not read it ���E.

ft88 Isaak Albo thus distinguishes these synonyms in his dogmatic, bearing the
title �YRQ� RPS, Pro. 2:27.

ft89 The conjecture thrown out by Wetstein, that (Arab.) shykh is equivalent to
XYVM (XYSM), speaker, is untenable, since the verb shakh, to be old, a so-
called munsarif, i.e., conjugated throughout, is used in all forms, and thus
is certainly the root of the shykh.

ft90 [The parataktikoÃj xroÂnoj denotes the imperfect tense, because it is still
extended to the future.

ft91 Behaji ought rather to have referred to Zep. 3:19, Eze. 7:27, 22:14; but there
TJ HV� means agere cum aliquo, as we say: mit jemandem abrechnen (to
settle accounts with any one).

ft92 [�YLYPT, prayer-fillets, phylacteries.
ft93 [= the door-posts, afterwards used by the Jews to denote the passages of

Scripture written on the door-posts.
ft94 Regarding the Targ. of Pro. 7: 6, 7, vid., Perles, Etymologische Studien,

1871, p. 9.
ft95 Virgil’s Aenid, iv. 1.
ft96 Eurip. Herac.
ft97 Vid., Baer’s Torath Emeth, p. 29f., and Psalmen-Commentar under

Psa. 52: 5.
ft98 [Kirmse = anniversary of the dedication of a church, village feÑte.
ft99 Hence perhaps the Greek oÏqoÂnh, which Fick in his Vergl. Wörterbuch

connects with the Arab. verb-root vadh, to bind, wind, clothe, but not
without making thereto interrogation marks.



ft100 Myrrh has its name RMO from the bitterness of its taste, and �NAQF appears to
be a secondary formation from HNFQF, whence HNEQF, reed; cf. the names of
the cinnamon, cannella, Fr. cannelle. Cinnamum (kiÂnnamon) is only a
shorter from for cinnamomum. Pliny, Hist. Nat. xii. 19 (42), uses both
forms indiscriminately.

ft101 Vid., the Hebr. Zeitschrift, �WLXH, 1856, p. 112.
ft102 If the Masoretes had read QDECE Y�P�, then would they have added the

remark TYL (“it does not further occur”), and inserted the expression in
their Register of Expressions, which occurs but once, Masora finalis, p. 62.

ft103 [One of the most ancient and celebrated Codd. of the Heb. Scriptures,
called Hillel from the name of the man who wrote it. Vid., Streack’s
Prolegomena, p. 112. It was written about A.D. 600.

ft104 Biesenthal combines the etymologically obscure LYXNH with LXÁNF: to make
to flow into, so that LXÁNF denotes inheritance in contradistinction to
acquisition; while HLFXáNA, in contradistinction to HªFRUYi, denotes the
inheritance rather of many than of the individual.

ft105 One might regard it as modified from WQQXB; but that YRFw�, Psa. 102:12,
is modified from YRFRá�O, or YR�FH, Gen. 49:26, from YRÁRáHA, is by no means
certain.

ft106 Vid., Spiegel’s Grammatik der paÑrsisprache, p. 162, cf. 182.
ft107 The LXX has considerable additions introduced after v. 18, as also after v.

12, of which we shall elsewhere speak.
ft108 Hitzig’s comparison of rawaaÑ, finem respicere, as transposed from waray is

incorrect; the former verb, which signifies to consider, thus appears to be
original.

ft109 Elias Levita, in his note to the root HP in Kimchi’s Wörterbuch, reads
�L�YcItÁ, and so also do 6 codd. in Kennicot. But HpE is masculine.

ft110 Vid., kindred proverbs by Carl Schulze, Die bibl. Sprichwörter der
deutschen Sprache (1860), p. 50, and M. C. Wahl’s Das Sprichwort in der
heb.-aram. Literatur, u.s.w. (1871), p. 31.

ft111 Whether rÎaÂptein, explained neither by Curtius nor by Flick, stands in a
relation to it, we leave out of view.

ft112 Vid., Duke’s Rabbin. Blumenlese (1844), p. 231.
ft113 [A fragment of an anonymous translation, so called from the place it holds

in Origen’s Hexapla.



ft114 That the Targum of the Proverbs is a Jewish elaboration of the Peshito text,
vid., Nöldeke in Merx’ Archiv, Bd. ii. pp. 246-49.

ft115 [= R. Moses b. Maimum = Rambam, so called by the Jews from the initial
letters of his name = Maimonides, d. 1204.

ft116 [“Er breitet es heiter und glänzend aus,
 Das zusammengewickelte Leben.”

ft117 Vid., regarding the strong demand which the Hebr. style makes on hearer
and reader, my Gesch. der jüdischen Poesie (1863), p. 189.

ft118 We have said, p. 156, that a Niph. in which the peculiar causative meaning
of the Hiph. would be rendered passively is without example; we must here
with HYHN add, that the Niph. of intransitive verbs denotes the entrance into
the condition expressed by the Kal, and may certainly be regarded,
according to our way of thinking, as passive of the Hiphil (Gesen. § 51, 2).
But the old language shows no HWFHiHI to which HYFHiNI (Arab. aÑinhaway, in
Mutenebbi) stood as passive; in the Arab. also the seventh form, rightly
regarded, is always formed from the first, vid., Fleischer’s Beiträge, u.s.w.,
in the Sitzungs-Bericht. d. Sächs. Gesellschaft d. Wiss. 1863, p. 172f.

ft119 Vid., regarding these forms with oÔ instead of the simple Sheva, Kimchi,
Michlol 20ab. He also remarks that these three forms with uÑ are all Milra;
this is the case also in a remarkable manner with w�wp�iYI, vid., Michlol
21b; Livjath Chen ii. 9; and particularly Heidenheim, in his edition of the
Pentateuch entitled MeoÑr Enajim, under Exo. 18:26.

ft120 “Nein, der Mensch ist zur Freude nicht gemacht,
 Darum weint sein Aug’ wenn er herzlich lacht.”

ft121 Regarding the supplying (ibdaÑl) of a foregoing genitive or accus. pronoun
of the third person by a definite or indefinite following, in the same case as
the substantive, Samachschar−Ñ speaks in the Mufassal, p. 94ff., where, as
examples, are found: raeituhu Zeidan, I have seen him, the Zeid; marartu
bihi Zeidin, I have gone over with him, the Zeid; saraftu wuguÑhahaÑ
awwalihaÑ, in the flight I smote the heads of the same, their front rank. Vid.,
regarding this anticipation of the definite idea by an indefinite, with
explanations of it, Fleischer’s Makåkåar−Ñ, Additions et Corrections, p. xl. col.
2, and Dieterici’s Mutanabbi, p. 341, l. 13.

ft122 These examples moreover do not exceed that which is possible in the
Arab., vid., regarding this omission of the mudaÑf, where this is supplied
from the preceding before a genitive, Samachschar−Ñÿs Mufassal, p. 34, l. 8-
13. Perhaps ¦MiXiLÁ, Oba. 1: 7, of thy bread = the (men) of thy bread, is an
example of the same thing.



ft123 As here an L too few is written, so at Isa. 32: 1 (�YRVLW) and Psa. 74:14
(�YYCL) one too many.

ft124 According to rule the Hebr. § becomes in Arab. t¯, as in Aram. T; but kthar
might be from ktar, an old verb rarely found, which derivata with the idea
of encircling (wall) and of rounding (bunch) point to.

ft125 Vid., Wissenschaft, Kunst, Judenthum (1838), p. 240.
ft126 Ovid, Trist. i. 8.
ft127 Ewald’s derivation of LYWJ from �WEJF = �YWJ, null, vain, is not much better

than Heidenheim’s from YLWJ: one who says “perhaps” = a sceptic, vid., p.
59, note.

ft128 Vid., my Bibl.-prophet. Theol. (1845), p. 268, cf. Bibl. Psychologie (1861),
p. 410, and Psalmen (1867), p. 52f., and elsewhere.

ft129 Vid., Duke’s Rabbinische Blumenlese, p. 176, where the rendering is
somewhat different.

ft130 In Rabbin. this concluding form is called RMEXOWF LQA (light and heavy over
against one another), and �YdI (judgment, viz., from premisses, thus
conclusion), kat� eÏc. Instead of the biblical YK �J, the latter form of the
language has �k��E�LkF (all speaks for it that it is so), HmFKAWi HmFkA TXÁJÁ�LJA
(so much the more), �YDI �NYJ�, or also RMXW LQ (as minori ad majus =
quanto magis); vid., the Hebr. Römerbrief, p. 14.

ft131 [The fifth commandment of the Westminster Shorter Catechism is named as
the fourth in Luther’s catechism.

ft132 An expression of similar meaning is RYBT JGRD YRXJ = after Darga (to
rise up) comes teb−Ñr (breaking = destruction); cf. Zunz, in Geiger’s
Zeitschrift, vi. 315ff.

ft133 Milton’s Paradise Regained, ii. 466-8.
ft134 “Zerbrich den Kopf dir nicht so sehr; Zerbreich den Willen — das ist

mehr.”  — Matth. Claudius
ft135 The Cod. brought by Sapiir from Jemen (vid., p. 214), of which there is an

account in the preface to the edition of Isaiah by Baer and me.
ft136 In the Torath Emeth, p. 18, the word is irregularly represented as Milel  —

a closed syllable with Cholem can suffer no retrogression of the tone.
ft137 Vid., Simon Nascher’s Der Gaon Haja u. seine giest. Thätig. p. 15.
ft138 [Vid., p. 109, note.



ft139 If we write �BLEWi with Makkeph, then we have to accentuate HMKX TWNQL
with Tarcha Munach, because the Silluk word in this writing has not two
syllables before the tone. This sequence of accents if found in the Codd.
Ven. 1521, 1615, Basel 1619, while most editions have �YJ�BLW HMKX
TWNAQL, which is false. But according to MSS we have BLW without
Makkeph, and that is right according to the Makkeph rules of the metrical
Accentuationssystem; vid., Torath Emeth, p. 40.

ft140 The Arab. grammarians say that the article in this case stands, lÿastfraÑgh
khsaÑnas aÑljnas, as an exhaustive expression of all essential properties of the
genus, i.e., to express the full ideal realization of the idea in that which is
named.

ft141 Nöldeke’s assertion (Art. Orion in Schenkel’s Bibel-Lexicon) that the Arab.
kasal corresponds to the Hebr. L�AkF proceeds from the twofold
supposition, that the meaning to be lazy underlies the meaning to totter
(vid., also Dietrich in Gesenius’ Heb. Wörterbuch), and that the Hebr. S
must correspond with the Arab. sÔ . The former supposition is untenable, the
latter is far removed (cf. e.g., Js�kI and kurs−Ñ, RPES� and sifr, �k�SiMI and
misk−Ñn). The verb L�AkF, Aram. LQAti, is unknown in the Arab.

ft142 “He has made my eye glowing” (askhn, cf. �YX�) is in Arab. equivalent to
“he has deeply troubled me.” The eye of the benevolent is baÑrid, and in the
Semitic manner of expression, with deep psychological significance, it is
said that the tears of sorrow are hot, but those of joy cold.

ft143 Cf. C. Schultze’s Die bibl. Sprichwörter (1860), p. 60f.
ft144 In the Arab. language, influenced by philosophy, rwh, the anima vitalis,

and nfs, the anima rationalis, are inverted; vid., Baudissin’s Translationis
antiquae Arab. libri Jobi quae supersunt (1870), p. 34.

ft145 Among the whole Heb. synon. for sinning, there exists no reflexive Niph.;
and also the Arab. fskå has no ethical signification. LkFSiNI only, in the sense
of fool, is found.

ft146 Cf. Gendlau’s Sprichwörter u. Redensarten deutsch-jüdischer Vorzeit
(1860), p. 235.

ft147 One sees from this interchange how softly the Y was uttered; cf.
Wellhausen’s Text der B. Samuel (1871) (Preface). Kimchi remarks that we
say L�OQiJE for L�OQiJI, because we would otherwise confound it with L�OQiYI.

ft148 The old interpreters and also the best Jewish interpreters mar the
understanding and interpretation of the text, on the one side, by
distinguishing between a nearest and a deeper meaning of Scripture (HLGN



�RD and RTSN �RD); on the other by this, that they suppose an inward
connection of all the proverbs, and expend useless ingenuity in searching
after the connection. The former is the method especially adopted by
Immanuel and Me−Ñri, the latter has most of all been used by Arama.

ft149 In vol. p. 193, we have acknowledged WH�RM, from �RM, friend, only for
Pro. 19: 7, but at Pro. 19: 4 we have also found amicus ejus more probable
than ab amico suo (= WH�R �M).

ft150 Lagarde erroneously calls Theodotion’s rÎhÂseij ouÏk auÏtwÌÄ a translation of
the Ker−Ñ; ouÏk is, however, JL, and instead of auÏtwÌÄ the expression auÏtwÌn,
which is the translation of HMH, is also found.

ft151 The LXX translates: paraÃ deÃ kuriÂou aÎrmoÂzetai gunhÃ aÏndoiÂ. Here as often
(vid., my Jesurun) The Arab. usus loquendi makes itself felt in the idiom of
the LXX, for shaÑkl means aÎrmoÂzein.

ft152 While TXÁPACÁ, såahåfat, in the sense of dish, is etymologically clear, for
TXÁlÁCÁ, neither såalahå (to be good for), nor salakh (to be deaf, mangy), offers
an appropriate verbal meaning. The Arab. zuluh (large dishes) stands under
zalah (to taste, of the tasting of good), but is scarcely a derivative from it.
Only XLC, which in the meaning of good for, proceeding from the idea of
penetrating through, has retained the root-meaning of cleft, furnishes for
TXÁlÁCÁ and TYXI�LCi a root-word in some measure useful.

ft153 The 915 verses of the Mishle, according to the Masora, fall into eight
sedarim, beginning as follows: Pro. 1: 1; 5:18; 9:12; 14: 4; 18:10; 22:22;
25:13; 28:16.

ft154 Vid., the Prefatio to the Masoretico-Critical Edition of Isaiah by Baer and
myself; Leipzig, 1872.

ft155 There are spaces within the lines after Pro. 1: 7, 9, 33; 2:22; 3:18, 35; 5:17,
23; 6: 4, 11, 15, 19 (here a P), 35, Pro. 8:21, 31, 35; 9:18; 17:25; 18: 9;
22:19, 27; 23:14; 24:22, 33; 26:21; 28:10, 16; 29:17, 27; 30: 6, 9, 14, 17,
20, 24, 28, 33; Pro. 31: 9.

ft156 Vid., Gebhardt’s Prolegomena to his new edition of the Versio Veneta.
ft157 Vid., Fleischer in Levy’s Chald. Wörterbuch, i. 426.
ft158 A similar comparison from Bereschith Rabba, vid., Duke’s Rabbin.

Blumenlese, p. 126.
ft159 [i.e., The fifth according to the arrangement of the Westminster Confession.
ft160 Vid., Fleischer in Levy’s Chald. Wörterbuch, i. 419.
ft161 Vid., Dozy’s Lettre à M. Fleischer (1871), p. 198.



ft162 Vid., Friedr. Philippi’s Status constructus, p. 17, Anm. 3; and cf. therewith
such constructions as (Arab.) maÑnÿu fadålah aÑlmanhtaÑji, i.e., a refuser of the
needy, his beneficence = one who denies to the needy his beneficence.

ft163 The n. act formed from wazara is wazr, wizr, wizat. These three forms
would correspond to the Heb. veÔzeÔr, veÝzeÔr, and zeÔreÔth (zÿraÝh, cf. reÔdeÔth,
r’dah, Gen. 46: 3).

ft164 The Arab. National Grammarians, it is true, view the matter otherwise.
When kåatlu zydn, the putting to death of Zeid, is used in the sense of Zeid’s
becoming dead, according to their view the faÑÿl (the gen. subjecti) is
omitted; the full expression would be kåatlu ÿamrn zaydnaÑ. Since now ‘amrn
is omitted, zaydn has in the gen. form taken the place of the faÑÿl, but this
gen. is the representative of the acc. objecti. Without thus going round
about, we say: it is the gen. objecti.

ft165 The Arabs call this indetermination aÑlnkrt laltÿzåym wallthwyl. Vid., under
Psa. 2:12.

ft165a  In the old High German the word for war is urlag (urlac), fate, because the
issue is the divine determination, and noÑt (as in “der Nibelunge Not”), as
binding, confining, restraint; this noÑt is the correlate to H�W�T, victory;
HMXLM corresponds most to the French guerre, which is not of Romanic,
but of German origin: the Werre, i.e., the Gewirre [complication,
confusion, for �XLN signifies to press against one another, to be engaged in
close conflict; cf. the Homeric kloÂnoj of the turmoil of battle.).

ft165b  e.g. Aboth iv. 17: there are three crowns: the crown of the Tôra, the crown
of the priesthood, and the crown of royalty; but BW� �� RTK, the crown
of a good name, excels them all.

ft166 The text to Immanuel’s Comment. (Naples 1487) has in both instances
HQFwM�á.

ft167 The Syr. n. fem. awchda (JDFXáwJ, Psa. 49: 5, Targ.) is equivalent to
Heb. HDFYXI, from (Syr.) achd, DXJ = ZXJ, Neh. 7: 3, to shut up, properly,
to lay hold on and retain; the Arab. akhdhat means magic, incantation; as
seizing and making fast.

ft168 Thus Rosch ha-schana 26b: Levi came once to N.N. There a man came to
meet him, and cried out JYNLP ��BQ . Levi knew not what he would say,
and went into the Madrash-house to ask. One answered him: He is a robber
(�LZG) said that one to thee; for it is said in the Scriptures (Mal. 3: 8), “Will
a man rob God?” etc. (vid., Wissenschaft Kunst Judenthum, p. 243). In the
Midrash, BW� RXW�, to Psa. 57, R. Levi says that YL �BYQ HTJ is used in
the sense of YL LZWG HTJ . And in the Midrash Tanchuma, P. HMWRT, R.



Levi answers the question, “What is the meaning of �BQ, Mal. 3: 8?” — It
is an Arabic expression. An Arabian, when he wishes to say to another
YNLZWG HTJ HM, says instead of it, YN�BWQ HTJ HM . Perhaps �BQ is
cogn. to �BQ; the R. BQ coincides in several groups of languages (also the
Turkish kåb) with the Lat. capere.

ft169 After Ben-Asher, the pointing is ¦Li��YJ���JI; while, on the contrary, Ben-
Naphtali prefers ¦Li �YJ���JI ; vid., my Genesis (1869), pp. 74 (under 1: 3)
and 81. So, without any bearing on the sense, Ben-Asher points HmFLF with
Tarcha, Ben-Naphtali with Mercha.

ft170 As an analogical example, R�HNi YgISA, seeing clearly = blind.
ft171 In an appendix to Ochla We-Ochla, in the University Library at Halle, he

reads R�V, but with JGYLP [doubtful added.
ft172 We may write JwH �kE : the Mehuppach (Jeth−Ñb) sign of the Olewejored

standing between the two words represents also the place of the Makkeph;
vid., Thorath Emeth, p. 20.

ft173 Immanuel makes so much of having recognised the verb in this ¦tip (and
has he persuaded thee), that in the concluding part of his Divan (entitled
Machberoth Immanuel), which is an imitation of Dante’s Divina
Commedia, he praises himself on this account in the paradise of King
Solomon, who is enraptured by this explanation, and swears that he never
meant that word otherwise.

ft174 The second part of the saying is, “But a fool knows not how a wise man
feels, for he has never been a wise man.” I heard this many years ago, from
the mouth of the American missionary Schaufler, in Constantinople.

ft175 The form  �JI�YkI does not contradict the connection of the two particles.
This use of the Makkeph is general, except in these three instances:
Gen. 15: 4; Num. 35:33; Neh. 2: 2.

ft176 Rashi reads �BL �RDBi (walk), in the way of thy heart (which has become
wise), and so Heidenheim found it in an old MS; but �RDB is equivalent
to HNYB �RDBi, Pro. 9: 6.

ft177 The right punctuation of 26a is ¦bILi YNIBi�HNFti, as it is found in the editions:
Ven. 1615; Basel 1619; and in those of Norzi and Michaelis.

ft178 The Targ. translates 28b (here free from the influence of the Peshito) in the
Syro-Palestinian idiom by YR�Bi�A JyFNABiJÁ DJ�CFW, i.e., she seizes thoughtless
sons.



ft179 We punctuate | Y�J YMILi, for that is Ben Asher’s punctuation, while that of
his opponent Ben Naphtali is | Y�J�YMILi. Vid., Thorath Emeth, p. 33.

ft180 The English version is, “when it moveth itself aright,” which one has
perceived in the phenomenon of the tears of the wine, or of the movement
in the glass. Vid., Ausland, 1869, p. 72.

ft181 However, we will not conceal it, that the post-bibl. Heb. does not know
�YRPH in the sense of to prick, sting (the Midrash explains the passage by
�YYXL HTYM �YB �YRPY, i.e., it cuts off life); and the Nestorian Knanishu
of Superghan, whom I asked regarding aphrish, knew only of the meanings
“to separate” and “to point out,” but not “to sting.”

ft182 Vid., Nöldeke’s Neusyrische Gram. p. 219, Anm., and p. 416.
ft183 This explanation is more correct than Levy’s: he lifts himself up (boasts)

with wisdom.
ft184 Vid., my hebräischen Römerbrief, p. 14f.
ft185 Write H�Edi with Illuj after the preceding Legarmeh, like 12b, JwH (Thorath

Emeth, p. 28).
ft186 Vid., Strack’s Prolegomena critica in V.T. (1872), p. 19.
ft187 This proverb, according to Aboth iv. 24, was the motto of that Samuel with

the surname ��QH, who formulated �YNYMH TKRB (the interpolation in
the Schemone-Esre prayer directed against the schismatics): he thus
distinguished between private enemies and the enemies of the truth.

ft188 We use the forms aÑwa, aÑthuÑmm, for we suppose the interrogative to the
copula; we also say fahad, vid., Mufasåsal, p. 941.

ft189 This is particularly the name of what lies round about on the ground in the
Bedouin tents, and which one takes up from thence (from kåmesh, cogn.
�MQ �BQ, ramasser, cf. the journal DYGMH, 1871, p. 287b); in modern
Arab., linen and matter of all kinds; vid., Bocthor, under linge and étoffe.

ft190 Perhaps oÏÂlura, vid., Lagarde’s Gesamm. Abhandl. p. 59.
ft191 Cf. von Lasaulx, Philosophie der Geschichte, p. 128f.: “God and Nature

love to conceal the beginning of things.”
ft192 It is something different when the weaver’s beam, minwaÑl in Arab., is

metaph. for kind and manner: they are ÿaly minwaÑl waÑhåad, is equivalent to
they are of a like calibre, Arab. kalib, which is derived from kaloÂpouj,
kalopoÂdion), a shoemaker’s last.

ft193 On this proceeds also the beautiful interpretation by Maimuni in the preface
to More Nebuchim: MaskiyyoÑth sont des ciselures reÈticulaires, etc.,
according to Munk’s translation from the Arab. text, vid., Kohut’s Pers.



Pentateuch-Uebers. (1871), p. 356. Accordingly Jewish interpreters (e.g.,
Elia Wilna) understand under WYNPJ the four kinds of writing: ��P, ZMR,
�WRD, and DWS, which are comprehended under the memorial word
SDRP.

ft194 A favourite expression of Goethe’s, vid., Büchmann’s Geflügelte Worte,
1688.

ft195 Vid., Gieger’s Zeitschrift, 1872, pp. 45-48, where it is endeavoured to be
shown that �ZN, as an earring, is rejected from the later biblical literature,
because it had become “an object used in the worship of idols,” and that
the word was used only of a ring for the nose as a permissible ornament,
while LYG� was used for the earring. But that does not apply to the
Solomonic era; for that, in the passage under review, �ZN signifies a ring
for the nose, is only a supposition of Geiger’s, because it accords with his
construction of history.

ft196 Hitzig compares Arab. kumeÑt; but this means bayard, as Lagarde remarks,
the Greek koÂmaiqoj; and if by �TK gold foxes (gold money) are to be
thought of, yet they have nothing whatever to do with bayards (red-brown
horses); cf. Beohmer, de colorum nominibus equinorum, in his Roman.
Stud. Heft 2, 1872, p. 285.

ft197 Another Greek translates piÂnwsij xrushÌ. This piÂnwsij is a philological
mystery, the solution of which has been attempted by Bochart, Letronne,
and Field.

ft198 The writing wavers between �RF�BLE LJA (cf. LdF��JA LJA and �RF BL��LJA .
ft199 The Hebrew meaning investigare, and the equivalent Arabic håkår,

contemnere (contemtui esse), are derivations from the primary meaning (R.
QX): to go down from above firmly on anything, and thus to press in (to
cut in), or also to press downward.

ft200 Cf. Sir. 3:20f. with Ben-Sira’s Heb. text in my Gesch. der jüd. Poesie, p.
204 (vv. 30-32); nowhere does this adj. DBK appears here in this warning
against meditating over the transcendental.

ft201 Vid., Drbal’s Empirische Psychologie, § 137.
ft202 It is true that the Gemara to Negaïm, Pro. 14: 1, explains the Mishnic RWRD

�YRPC, “house-birds,” for it derives RWRD from RWD, to dwell.
ft203 Thus after Ben Asher; while, on the contrary, Ben Naphtali writes LYSIKi

HN��i with Munach, vid., Thorath Emeth, p. 41.



ft204 Vid., my dissertation on three little-observed passages in the Gospel of
John, and their practical lessons, in the Evang. luth. Kirchenzeitung, 1869,
Nos. 37, 38.

ft205 The Venet. translates HTE�O by aÏÂnouj, so H�E�O (the post-bibl. designation of
a fool) — one of the many indications that this translator is a Jew, and as
such is not confined in his knowledge of language only to the bibl.
Hebrew.

ft206 The plur. �YXIWFXá, 1Sa. 13: 6, signifies not thorn bushes, but rock-splitting;
in Damascus, choÑcha means a little gate in the wing of a large door; vid.,
Wetstein’s Nordarabien, p. 23.

ft207 Vid., Schulze’s Die bibl. Sprichwörter der deutschen Sprache, p. 71f.
ft208 Vid., Wahl’s Das Sprichwort der heb.-aram. Literatur, p. 147; Duke’s

Rabbin. Blumenlese, p. 9.
ft209 The Targum has 12b after Codd. hYn�MI B�A JLFKiSA XQApi (= Syr. pekach,

expedit, convenit, melius est), it is far better circumstanced regarding the
fool than regarding him. Vid., Geiger’s Zeitschr. vi. (1868), p. 154.

ft210 The Arab. verb signifies radically: to turn, like the Persian verbs kashatn
and kardydan, and like our “werden” [to grow, turn, accords with vertere
(Fleischer).

ft211 The Aram. L�� is the Hebr. LC�, as J�F�� = HCF��; but in Arab.
corresponds not to ‘atal, but to ‘azal.

ft212 Vid., regarding gleisen (to give a deceitful appearance) and gleissen (to
throw a dazzling appearance), Schmitthenner-Weigand’s Deutsches
Wörterbuch.

ft213 Schultens explains the labia flagrantia by volubiliter prompta et diserta.
But one sees from the Arab. dhalukåa, to be loose, lightly and easily moved
(vid., in Fleischer’s Beiträgen zur arab. Sprachkunde the explanation of
the designation of the liquid expressed with the point of the tongue by
dhalkåiytt, at Pro. 1:26, 27; cf. de Sacy’s Grammar), and dalkå, to draw out
(of the sword from its scabbard), to rinse (of water), that the meaning of the
Heb. QLD, to burn, from R. LD, refers to the idea of the flickering, tongue-
like movement of the flame.

ft214 Vid., de Goeje’s Fragmenta Hist. Arab. ii. (1871), p. 94. The verb RKN,
primarily to fix one’s attention, sharply to contemplate anything, whence is
derived the meanings of knowing and of not knowing, disowning. The
account of the origin of these contrasted meanings, in Gesenius-Dietrich’s
Lexicon, is essentially correct; but the Arab. nakar there referred to means,
not sharpness of mind, from nakar = RYkIHI, but from the negative



signification prevailing in the Arab. alone, a property by which one makes
himself worthy of being disowned: craftiness, cunning, and then also in
bonam partem: sagacity.

ft215 The fundamental idea of firmness in �YMJH is always in the subject, not the
object. The Arabic interpreters remark that aÑman with b expresses
recognition, and with l submission (vid., Lane’s Lexicon under aÑman); but
in Hebr. �YMJH with B fiducia fidei, with L assensus fidei; the relation is
thus not altogether the same.

ft216 Sand is called by the name LwX (LYXI), to change, whirl, particularly to
form sand-wreaths, whence (Arab.) al-Habil, the region of moving sand;
vid., Wetzstein’s Nord-arabien, p. 56.

ft217 Thus also Schultens in the Animadversiones, which later he fancied was
derived from RT�, nidor, from the meaning nidorosa, and thence
virulenta.

ft218 Vid., regarding this word, Schlottmann in Deutsch.-Morgenl. Zeitschrift,
xxiv. 665, 668.

ft219 Gustave Baur’s article “Vaterlandsliebe,” in Schmid’s Pädagogischer
Encyklopädie.

ft220 The translators transfer to this place a note from vol. ii. p. 191f. of the
author’s larger Comm. ü. den Psalter, to which Delitzsch refers the reader:
— ”The modern High German adj. elend, middle High German ellende,
old High German alilandi, elilendi, or elilenti, is composed of ali and land.
The adj. ali occurs only in old High German in composition. In the Gothic
it is found as an independent adj., in the sense of alius and aÏÂlluj (vid.,
Ulfilas, Gal. 5:10). The primary meaning of elilenti is consequently: of
another country, foreign. In glosses and translations it is rendered by the
Lat. words peregrinus, exul, advena, also captivus. In these meanings it
occurs very frequently. In the old High German translation of Ammonius,
Diatessaron, sive Harmoniae in quatuor Evangelica, the word proselytism,
occurring in Mat. 23:15, is rendered by elilantan. To the adj. the old High
German subst. corresponds. This has the meaning exilium, transmigratio,
captivitas. The connection in elilenti or elilentes, used adverbially, is
rendered by the Lat. peregre. In the middle High German, however, the
proper signification of both words greatly predominates. But as, in the old
High German, the idea of miser is often at the same time comprehended in
the proper signification: he who is miserable through banishment,
imprisonment, or through sojourning in a strange land; thus, in several
places of the middle High German, this derived idea begins to separate
itself from the fundamental conception, so that ellende comes in general to
be called miser. In the new High German this derived conception is almost



alone maintained. Yet here also, in certain connections, there are found
traces of the original idea, e.g., in’s Elend schicken, for to banish. Very
early also the word came to be used, in a spiritual sense, to denote our
present abode, in contrast to paradise or the heavenly kingdom.... Thus,
e.g., in one of Luther’s hymns, when we pray to the Holy Ghost:

 “Das er vns behüte, an vnserm ende,
 Wenn wir heim farn aus diesem elende.”

That He guard us to our end When we go home from this world.  — Rud.
von Raumer

ft221 The second Munach is at Pro. 22: 3, as well as here, according to the rule
18: 4 of the Accentuationssystem, the transformation of the Dechi, and
preserves its value of interpunction; the Legarmeh of | �WR� is, however, a
disjunctive of less force than Dechi, so that thus the sequence of the
accents denotes that �WR� HJR H�R is a clause related to RTSNW as a
hypothetical antecedent: if the prudent sees the calamity, then he hides
himself from it. This syntactic relation is tenable at Pro. 22: 3, but not here
at Pro. 27:12. Here, at least, �WR� would be better with Rebia, to which
the following Dechi would subordinate itself. The prudent seeth the evil,
concealeth himself; or also, prudent is he who sees the evil, hides himself.
For of two disjunctives before Athnach, the first, according as it is greater
or less than the second, retains either Legarmeh (e.g., Psa. 1: 5; 86:12;
88:14; 109:14) or Rebia (Pro. 12: 2, Psa. 25: 2; 69: 9; 146: 5).

ft222 In Gesen. Lex. this HDBJ stands to the present day under HDFB�Já.
ft223 Vid., Frankel, Zu dem Targum der Propheten (1872), p. 25.
ft224 The LXX translates eÏn meÂswÄ sunedriÂou, and has thereby misled the Syr.,

and mediately the Targum.
ft225 The Targum of 28: 1a is, in Bereschith rabba, c. 84, hL� �YPiYDIRi JLFW

J�FYªIRÁ QR� ; that lying before us is formed after the Peshito.
ft226 Thus to be written with Gaja here and at Pro. 29: 6, after the rule of

Metheg-Setzung, § 42.
ft227 The three connected words �DY �YBM �DJBW have, in Löwenstein, the

accents Mercha, Mercha, Mugrash; but the Venetian, 1515, 20, Athias, v.
d. Hooght, and Hahn, have rightly Tarcha, Mercha, Mugrash,  — to place
two Merchas in Ben-Naphtali’s manner.

ft228 The Phoen. writes §R (i.e., �R, rus); vid., Schröder’s Phönizische Gram.
p. 133; cf. Gesen. Thes. under �JRO.



ft229 If, as Hitzig, after J. H. Michaelis, remarks, the word were Ben-Asher’s
wnCEbIQAYi, then it would be thus rightly punctuated by Clodius and the
moderns. Kimchi, in the Wörterbuch under �BÁQF, adduces this word as
Ben-Asher’s. But the Masora knows nothing of it. It marks wnCEbIQAYi,
Jer. 31:10, with TYL as unicum, and thus supposes for the passages before
us wnCEbIQiYI, which certainly is found in MSS, and is also marked on the
margin with TYL as unicum.

ft230 Böttcher supposes much rather QªF�U = QªF�UMi; also, Pro. 25:11, RbFDU =
RbFDUMi; but that does not follow from the defectiva scriptio, nor from
anything else.

ft231 Aeneid, xi. 418.
ft232 Abulwal−Ñd (Rikma, p. 69) also rightly explains YRÁXáJÁ, as a characterizing

epithet, by YNRXJ (turned backwards).
ft233 Löwenstein writes XÁYKI�M, after Metheg-Setzung, § 43, not incorrectly; for

the following word, although toned on the first syllable, begins with
guttural having the same sound.

ft234 Accentuate ��P �YJ� RM�JOWi without Makkeph, as in Codd. 1294 and old
editions.

ft235 We take the opportunity of remarking that the tendency to form together
certain proverbs after one catchword is found also in German books of
proverbs; vid., Paul, Ueber die urspr. Anord. von Friedanks
Bescheidenheit (1870), p. 12.

ft236 Vid., Zunz, “Regarding the Idea and the Use of Tokhecha,” in
Steinschneider’s Heb. Bibliographia, entitled RYKZMH, 1871, p. 70f.

ft236a Accordin to this the Targum rbæT]t]mi al;w] (he remains obstinate),
according to which the RYPTTM JLW (he does not lose his wits) of the
Peshito is perhaps to be corrected. The distribution of the subjects is
obscure.

ft237 The Targum translates �T, guiltlessness, and the Venet. (misouÌj) gnwÌsin,
turning to Pro. 1:22.

ft238 For euÏqeiÌj deÃ sunaÂcousin (will bring away?) thÃn yuxhÃn auÏtwÌn, understood
after Jer. 45: 5, lies linguistically yet further off.

ft239 RYJM has, by Löwenstein, Mehuppach Legarmeh, but incorrectly, since
after Legarmeh two conjunctives cannot occur. Also Norzi with
Mehuppach Mercha is irregular, since Ben-Asher recognises only two
examples of this double accentuation to which this RYJM does not belong;



vid., Thorath Emeth, p. 12. That the penultima toning RYJIM� in several
editions is false scarcely needs to be remarked. Jablonski rightly points
with Mehuppach on the ult., and Zinnorith on the preceding open syllable.

ft240 Their translation of vv. 17 and 18 here is found, in a marred and mutilated
form, after Pro. 28:17. At that place the words are kaiÃ aÏgaphÂsei se.

ft241 The Syr. and Targ. also think on HN�, for they translate: “for he knows that
he receives no strokes.”

ft242 In Jahrb. xi. p. 10f. Ewald compares, in an expressive way, the Ethiopic
mannána (Piel) to scorn; menuÑn, a reprobate; and mannaÑn−Ñ, one who is
despised; according to which �WNM could certainly designate “a man
despising scornfully his own benefactors, or an unthankful man.” But this
verbal stem is peculiarly Ethiop., and is certainly not once found in Arab.
For minnat (which Ewald compares) denotes benefaction, and the duty laid
on one thereby, the dependence thereby produced. The verb (Arab.) minn
(= �NAMF) signifies to divide; and particularly, partly to confer benefaction,
partly to attribute benefaction, reckon to, enumerate, and thereby to bring
out the sense of obligation. Thus nothing is to be derived from this verbal
stem for �WNM.

ft243 For �JÁ��YJI (Löwenstein after Norzi) is to be written, with Baer (Thorath
Emeth, p. 19), �JI �YJI . Thus also in Cod. jaman.

ft244 According to the Lex. ÿGezer−Ñ (from the Mesopotamian town of ‘Geziret
ibn ‘Amr), the word wakihon is, in the Mesopotamian language, “the
overseer of the house in which is the cross of the Christians;” and
accordingly, in Muhammed’s letter to the Christians of Negran, after they
became subject to him, “a monk shall not be removed from his monastery,
nor a presbyter from his presbyterate, (wakåaÑhtah) wala watah wakahyttah”
(this will be the correct phrase), “nor an overseer from his office.” The
verbal stem wakå-ah (hQAYF) is, as it appears, Northern Semitic; the South
Arabian lexicographer Neshwan ignores it (Wetzstein in Mühlau).

ft245 Cf. Blau’s Arab. im sechsten Jahrh. in the Deutsch. Morgl. Zeits. xxxiii.
590, and also p. 573 of the same, regarding a family of proselytes among
the Jews in Taima.

ft246 Mühlau combines Nodab with NudeÑbe to the south-east of Bosra; Blau
(Deu. Morg. Zeit. xxv. 566), with the NabdaiÌoi of Eupolemos named along
with the NabataiÌoi. The KamuÑs has Nadab as the name of a tribe.

ft247 Dozy (Israeliten in Mecca, p. 89f.) connects Massa with MansaÑh, a
pretended old name of Mecca.



ft248 These German quotations with the name of Mühlau are taken from the
additions to his book, which he placed at my disposal.

ft249 Vid., Neubauer’s Le Géographie du Talmud, pp. 325, 329, 382.
ft250 Derenbourg’s Essai sur l’Hist. et la Géog. de la Palestine, i. p. 224.
ft251 In `WGW ��H, Jer. 8: 5, `�WRY is though of as genit., although it may be also

nom., after the scheme of apposition instead of annexion. That it is genit.,
cf. Philippi’s St. Const. pp. 192-195.

ft252 We say, in Arab., without any anomaly, e.g., Al−Ñju-bnu-Muhåammadin
Tajjiïn, i.e., the Ali son of Muhammed, of the tribe (from the tribe) of Tay;
cf. Jos. 3:11; Isa. 28: 1; 63:11; and Deu. 3:13.

ft253 Vid., Wetzstein’s Inschriften aus den Trachonen und dem Haurangebirge
(1864), p. 336f.

ft254 Thus, viz., that RBGH denotes, not the man as he ought to be, but the man
as he usually is (the article, as the Arabic grammarians say, “not for the
exhaustion of the characteristic marks of the genus,” but for the expression
of “the quality maÑh−Ñje of the genus”).

ft255 The Munach is the transformation of Mugrash, and this sequence of
accents — Tarcha, Munach, Silluk, — remains the same, whether we
regard la as the accusative or as the vocative.

ft256 According to the Arab. RY�B is not a beast as grazing, but as dropping
stercus (ba’r, camel’s or sheep’s droppings); to the R. RB, Mühlau rightly
gives the meanings of separating, whence are derived the meanings of
grazing as well as of removing (cleansing) (cf. Pers. thak karadn, to make
clean = to make clean house, tabula rasa).

ft257 Vid., Apologetik (1869), p. 432ff.
ft258 Cited by Lyra in Beweis des Glaubens Jahrg. 1869, p. 230. The second of

these passages is thus translated by Wilson (Rig-Veda-Sanhitá, London,
1854, vol. ii. p. 127): “Who has seen the primeval (being) at the time of his
being born? What is that endowed with substance which the unsubstantial
sustains? From earth are the breath and blood, but where is the soul? Who
may repair to the sage to ask this?”

ft259 The Comm. there remarks: It is the heavenly whole name of the highly
exalted One, the �RWPMH ��, nomen explicitum, which here on this side
has entered into no human heart, and can be uttered by no human tongue,
the oÏÂnoma oÎ ouÏdeiÃj oiçden eiÏ mhÃ oÎ auÏtoÂj, Rev. 19:12.

ft260 Vid., Luthardt’s Kimpendium der Dogmatik, § 27.



ft261 That both Shevas in toÑsp are quiesc., vid., Kimchi, Michlol 155 a b, who is
finally decided as to this. That the word should be read toÑspêal is the
opinion of ChaguÑg in XWNH `S (regarding the quiesc. letters), p. 6 of the Ed.
by Dukes-Ewald.

ft262 The Venet. translates, according to Villoison, qeÂryon me; but the MS has,
according to Gebhardt, qreÂyon.

ft263 [Cf. p. 11. The name (from praeambulum) given to a peculiar form of
popular gnomic poetry which prevailed in Germany from the 12th (e.g., the
Meistersinger or Minstrel Sparvogel) to the 16th century, but was
especially cultivated during the 14th and 15th centuries. Its peculiarity
consisted in this, that after a series of antecedents or subjects, a briefly-
expressed consequent or predicate was introduced as the epigrammatic
point applicable to all these antecedents together. Vid., Erschenburg’s
Denkmälern altdeutscher Dichtkinst, Bremen 1799.

ft264 The Syr. begins 11a as if YWH were to be supplied.
ft265 Cf. also Ali b. Abi TaÑlebÿs dark description, beginning with hadha alzman

(this age), Zur allg. Char. der arab. Poesie (1870), p. 54f.
ft266 Nöldeke has remarked, with reference to Mühlau’s Monographie, that

ÿalukåa, in the sense of tenacious (tenax), is also found in Syr. (Geopon. xiii.
9, xli. 26), and that generally the stem QL�, to cleave, to adhere, is more
common in Aram. than one would suppose. But this, however common in
Arab., is by no means so in Syr.; and one may affirm that, among other
Arabisms found in the Proverbs of Agur, the word ÿAluÑka has decidedly an
Arab. sound.

ft267 In Sanscrit the leech is called galaukas (masc.) or galaukaÑ (fem.), i.e., the
inhabitant of the water (from gala, water, and oÑkas, dwelling). Ewald
regards this as a transformation of the Semitic name.

ft268 So says e.g., Salomo ha-Babli, in a Zulath of the first Chanukka-Sabbats
(beginning �LEX� RwC �YJ�): QLE�E YB�HáBiHAki wDQiYF, they burn like the flames
of hell.

ft269 That not only natural productions, but also ideas and literary productions
(words, proverbs, knowledge), were conveyed from the Indians to the
Semites, and from the Semites to the Indians, on the great highways by sea
and land, is a fact abundantly verified. There is not in this, however, any
means of determining the situation of Massa.

ft270 The parallelizing of �XR and LWJ�, Berachoth 15b, is not directly aimed
at by the poet.



ft271 The Gaja has its reason in the Zinnor that follows, and the Munach in the
syllable beginning with a moveable Sheva; GJALitI with Scheva quiesc.
must, according to rule, receive Mercha, vid., Thorath Emeth, p. 26.

ft272 Kimchi is here no authority, for he contradicts himself regarding such
word-forms. Thus, regarding TLÁLiYWI, Jer. 25:36, in Michlol 87b, and under
LLY. The form also wavers between ��RTáYkI and ��RTiYIki, Ecc. 2:13. The
Cod. Jaman. has here the Jod always quiesc.

ft273 Jerome translates, et qui despicit partum matris suae. To partus there
separates itself to him here the signification expectatio, Gen. 49:10, resting
on a false combination with HWQ. To think of pareo, parui, paritum
(Mühlau), was not yet granted to him.

ft274 Vid., Walter von der Vogelweide, edited by Lachmann, p. 8f.
ft275 The kaninchen as well as the klippdachs [cliff-badgers may be meant,

Lev. 11: 5 (Deu. 14: 7); neither of these belong to the bisulca, nor yet, it is
true, to the ruminants, though to the ancients (as was the case also with
hares) they seemed to do. The klippdach is still, in Egypt and Syria,
regarded as unclean.

ft276 Vid., A Weber’s Indische Studien, i. pp. 217, 343.
ft277 The Samaritan has, Lev. 11:30, TYMM§ for HQNJ, and the Syr. translates

the latter word by JTQMJ, which is used in the passage before us (cf.
Geiger’s Urschrift, p. 68f.) for TYMM§; omakåto (Targ. akåmetha) appears
there to mean, not a spider, but a lizard.

ft278 Perhaps also the modern Greek, samiaÂminqoj, samiaÂmidoj, samiamiÂdion),
which Grotius compares.

ft279 In 29a, after Norzi, YB�Y�IYM�, and in 29b, YB��IYM�, is to be written, and this is
required by the little Masora to 1Sa. 25:31, the great, to Eze. 33:33, and
also the Erfurt little Masora to the passage before us.

ft280 This “like draws to like” in the form: “not in vain goes the raven to the
zarzir, it belongs just to its own tribe,” came to be often employed, Chullin
65a, Baba Kamma 92b. Plantavitius has it, Tendlau more at large,
Sprichwörter, u.s.w., Nr. 577.

ft281 Regarding the Targum Text, vid., Levy under JKFbFJÁ and Lk�RiZA. The
expression ZRÁdiZiMIdi (who is girded, and shows himself as such) is not
unsuitable.

ft282 Ludolf, gave, in his Hist. Aethiop. i. 10, and Commentarius, p. 150, only a
description of the Zecora, without combining therewith RYZRZ; but vid.,
Joh. Dietr. Winckler’s Theol. u. Philol. Abhand. i. (1755) p. 33ff.: “A



nearer explanation of what is to be understood by �YNTM RYZRZ,
Pro. 30:31, along with a statement from a hitherto unpublished
correspondence between the learned philologists Hiob Ludolf and Matthai
Leydecker, a Reformed preacher inf Batavia.” With Ludolf, Joh. Simonis
also, in the Arcanum Formarum (1735), p. 687f., decides in favour of the
zebra.

ft283 Vid., Ahlwardt, Chalef elahmar’s Qasside (1859), and the interpretation of
the description of the horse contained therein, p. 210ff.

ft284 Thus reads Schleusner, Opusc. Crit. p. 318, and refers it to the horse: nam
solebant equos figuris quibusdam notare et quasi sigillare.

ft285 The Aram. ZRÁZi is shortened from RZ�RiZA, as ¥RÁki from Rk�RikA; the particip.
adj. ZYRIZi signifies nimble, swift, eager, e.g., Pesachim 4a: “the zealous
obey the commandment — as soon as possible hasten to fulfil it.”

ft286 Vid., Ahlwardt, Chalef elahmar’s Qasside, p. 205f.
ft287 Wetzstein’s Ausgewählte Inschriften, p. 355: “The word kåawm signifies

people, not in the sense of populus, but in the sense of the Heb. �YQI
(Job. 24: 7) = mukåawim abrajul, he who breaks with or against any one.”
Incorrect in Gesenius-Dietrich’s Heb. Wörterbuch.

ft288 In the “Alt-arab. Sprachstudien,” Deutsch. Morgenl. Zeitschr. xxv. 539f.
ft289 Yet the Talmud, Nidda 27a, derives another moral rule from this proverb,

for it interprets �MÁZF in the sense of �MÁZi = �SAXF, to tie up, to bridle, to shut
up, but TLBN �J in the sense of “if thou hast made thyself despicable,” as
Löwenstein has done.

ft290 The Arab. signification, to become proud, is a nüance of the primary
signification, to hold erect — viz. the head, — as when the rider draws up
the head of a camel by means of the halter (Arab. zamam).

ft291 Thus it is also with the examples of indeterminate gentilicia, which Riehm
makes valid for ¥LM LJWML (for he translates LJWML symbolically,
which, however, syntactically makes no difference): “As analogous to
‘Lemuel, a king,’ one may adduce ‘Jeroboam, son of Nebat, an Ephrathite,’
1Ki. 11:26, instead of the usual form ‘the Ephrathite;’ “ and YNYMY��B,
Psa. 7: 1, for YNYMYH �B ; on the contrary, �HK, 1Ki. 4: 5, does not belong
to the subject, but is the pred.

ft292 In the Midrash Koheleth to Pro. 1: 1, the name Lemuel (as a name of
Solomon) is explained: he who has spoken to God in his heart.

ft293 Simonis has also compared Aethiopic proper names, such as Zakrestos,
Zaiasus. Zamikaël, Zamariam.



ft294 Also Hitzig’s Blinzlerinnen [women who ogle or leer = seductive
courtesans and Böttcher’s Streichlerinnen [caressers, viz., of kings are
there rejected, as they deserve to be.

ft295 Vid., Luth. Zeitschrift, 1863, p. 413. It is the rule, according to which, with
Ben-Asher, it is to be written �wn��bI.

ft296 The author of the Comm. �YNQZ TR�� to the �YYX XRJ, c. 6, Geiger and
others would read YJ�, because YJ is abbreviated from �YJ�. But why not
from �YJI, 1Sa. 21: 9? The traditional expression is YJI; and Elias Levita in
the Tishbi, as also Baer in the Siddur Abodath Jisrael, are right in
defending it against that innovation.

ft297 The translation of Jerome, quia nullum secretum est ubi regnat ebrietas (as
if the words were RKF�� YJ� JZFRF TYL�), corresponds to the proverb: DWS
JCY �YY SNKN, when the wine goes in the secret comes out; or, which is the
same thing: if one adds �YY (= 70), DWS (= 70) comes out.

ft298 C. A. Wilkens’ Fray Luis de Leon. A biography from the History of the
Spanish Inquisition and Church of the 16th cent. (1866), pp. 322-327.

ft299 The inquirer is there called (Arab.) daras, as libros terens.
ft300 Otherwise, but improbably, Schultens: colus a R�K = katr kathr, necti in

orbem, circumnecti in globum. In ¥LÁpF, whence ¥LEpE, he rightly finds the
primary meaning of circumvolutio sive gyratio.

ft301 A view of the ancient art of spinning is afforded by the figures of the 12th
Dynasty (according to Lepsius, 2380-2167 B.C.) in the burial chamber of
Beni Hassan (270 kilometres above Bulak, on the right bank of the Nile).
M. J. Henry, in his work L’Egypte Pharaonique (Paris 1846), Bd. 2, p. 431,
mentions that there are figures there which represent “toutes les opérations
de la fabrication des tissus depuis le filage jusqu au tissage.” Then he
continues: Lex fuseaux dont se servent les fileuses sont excatement
semblables aux noÑtres, et on voit meÑme ces fileuses imprimer le mouvement
de rotation aË ces fuseaux, en en froissant le bout inferieur entre leur main et
leur cuisse.

ft302 In the “marriage of Peleus and Thetis,” Catullus describes the work of the
Fates: “Their hands are ceaselessly active at their never-ending work;
while the left holds the rock, surrounded with a soft fleece, the right
assiduously draws the thread and forms it with raised fingers; then it
swiftly turns the spindle, with the thumb stretched down, and swings it
away in whirling circles.” Then follows the refrain of the song of the Fates:

Currite ducentes subtegmina, currite, fusi.
(After Hertzberg’s Translation.)



ft303 Vid., regarding a fall of snow in Jerusalem, the journal Saat auf Hoffnung
Jahrg. 3, Heft 3; and in the Hauran Comm. to Job. 38:22.

ft304 Vid., Blümner’s Die gewerbliche ThaÑtigkeit der V�lder des klassischen
Alterthums (1869), p. 21f.

ft305 The LXX reads together �YDBRM �YN§, dissaÃj xlaiÂnaj, and brings into
vv. 21 (her husband remains without care for the members of the family if
it does not snow xioniÂzhÄ, as it is to be read for xroniÂzhÄ) and 22 the
husband, who appears to the translator too much kept in the background.

ft306 Vid., Lumbroso, Recherches sur l’Economie politique de l’Egypte sous les
Lagides (Turin, 1870), p. 111; des tapis de laine de premeère qualité,
pourpres, laineux des deux côtés (aÏmfiÂtapoi).

ft307 Immanuel remarks that ToÑrath DSX probably refers to the ToÑra, and DSX
HLWK�, i.e., which is wholly love, which goes forth in love, to the Gesetz
= statute.

ft308 Vid., the application of v. 30 in Taanith 26b: “Young man,” say the
maidens, “lift up thine eyes and behold that which thou choosest for
thyself! Direct thine eyes not to beauty (YWN), direct thine eyes to the family
(HXP�M); pleasantness is a deception, etc.”

ft309 The writing �TJÁRiYI is that of Ben Asher, TJÁRiYI that of Ben Naphtali;
Norzi, from a misunderstanding, claims �TJÁRiYI (with Gaja) as Ben Asher’s
manner of writing.

ft310 One must suppose that here translations of other Greeks, which were
placed alongside of the LXX in Origen’s Hexapla, were taken up into the
LXX. But this is not confirmed: these duplicates were component parts of
the LXX, which Origen and the Syriac translators found already existing.

ft311 These the translator has not printed, because, however interesting it may
be to the student of the Hebrew language as such, to compare Delitzsch’s
renderings into Hebrew with the Greek original, as placed before him, they
may be here omitted, inasmuch as all that is of importance on the subject,
in an exegetical point of view, has been already embodied in the
Commentary.
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