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CHAPTER V

INDIVIDUAL LAMENTS: ENEMIES OBJECT
OF DIVINE ANGER

In this chapter we investigate the theology of divine anger in the four individual laments employing basic vocabulary of divine anger where the psalmist’s enemies are the principal object of that anger (Psalms 7, 56, 59, 69). The specific identification of the enemies involved, of course, is often difficult to establish in the Psalms, and that has proved to be the case in some of these Psalms as we shall see. In general we have sought to follow the counsel of Anderson
 in this problem, refusing to see any one school or explanation as satisfying all cases, and allowing each Psalm to speak for itself (and not defending any one theory regarding the enemies).

So much has been written in the commentaries regarding the problem of imprecatory Psalms (which also we encounter in this chapter) that we have not attempted any general treatment of it.
 However, occasional comments will be found in our study of divine anger which are germane to the problem. Perhaps it is most important to observe that a frank and honest expression to God of one’s hostile feelings is often the most constructive step that can be taken by fallen men, suffering painful injustice at the hands of their persecutors. And as C. S. Lewis has observed:

It is great men, potential saints, not little men, who become merciless fanatics. Those who are readiest to die for a cause may easily become those who are readiest to kill for it. . . . We must not over-value the relative harmlessness of the little, sensual, frivolous people., They are not above, but below, some temptations.

Psalm 7

In Psalm 7 the one who prays describes himself as persecuted by angry enemies and fleeing to the sanctuary, where he protests his innocence and calls upon Yahweh as the just judge. Opinions vary widely regarding the date of the Psalm. Referring to the reference in the Psalm’s title to Cush (a figure unknown in biblical history), Briggs writes:

There is nothing in the original form of the Ps. that prevents the composition by David under some such circumstances, when he was pursued by Saul and his Benjamite warriors.

However, Briggs and other older commentators viewed verses 7-8 as a Yahwistic gloss from the Persian period and verses 10-12 as an Elohistic gloss from the Greek period. Kissane concludes that earlier arguments for late datings (two possible Aramaisms, interpretation of the judgment as messianic, and resemblance of verses 15-17 to wisdom lit​erature) are no longer compelling.
 Recent commentators often refrain from discussing the date (for example, Dahood, Sabourin) and consider it impossible to establish (Weiser). Kraus concludes that the Psalm could be preexilic.

Text

Psalm 7 is beset with an unusual number of textual difficulties, a few of which unavoidably enter into our discussion on the theology of divine anger in the Psalm. The most thorough recent study is that of Jacob Leveen.
 He prefers to follow the Septuagint in several additions to the Hebrew text, and then, to resolve problems in the Hebrew caused by Septuagint expansions, must invent several other additions to the text. If is of course possible that something has dropped out of the Hebrew text, but in view of the irregularity of its rhythm, we cannot be con​fident that the Septuagint provides any safe guide for restoration of missing lines.
 The translation (with restorations) proposed by Leveen provides a more balanced portrayal of God (“slow to anger,” et cetera), but smooth​ness and balance do not appear to be virtues of the orig​inal Psalm. Rugged constructions and intense concentration on divine righteousness may well have characterized the original poem.

Strophe division

Influenced by suggestions from Delitzsch, Kissane, Leupold, New American Bible and Sabourin, we prefer to read the strophe division as follows: 2-3,4-6,7-10, 11-14, 15-18. Verse 12 must be linked to verse 13 in order to avoid considerable grammatical difficulties in the Hebrew text (too many unexpressed subjects), and once this link is recognized, it becomes obvious that verses 11-14 and 15-18 constitute two balanced strophes, the first describing God’s redemptive activity as covenant suzerain (acting as judge and angry warrior); the second describing the fate-producing deed, studied by Koch.

Vocabulary

Basic vocabulary for divine anger occurs first in verse 7:

Arise, O LORD, in thy anger (אף),

lift thyself up against the fury (עברה) of my 
enemies;

awake, O my God; thou hast appointed a judgment.

As Kraus observes, verses 7-8 portray Yahweh first as divine warrior and then as judge of the nations, and the words of verse 7 probably derive from the address to Yahweh as enthroned on the ark (Num. 10:35; compare Ps. 68:2-3).
 However, only in Ps. 7:7 does the link be​tween divine anger and the address to Yahweh as divine warrior become explicit.

In the much disputed verse 12 we have our second instance of basic wrath vocabulary:

God is a righteous judge,

and a God who has indignation (זעם) every day.

The verbal overtones of זעם are well appreciated by Delitzsch, who comments: “If God will in the end let His wrath break forth, He will not do it without havine previously given threatenings thereof every day.”
 Many modern translators (for example, New English Bible) and commentators (for example, Kraus
) follow Gunkel
 in understanding זעם as meaning “punish.” While this may be involved in the meaning of זעם, it overlooks the fact that the verb is almost always used in contexts that clear​ly indicate speaking.
 Delitzsch rightly perceived the continuity between verse 12 and the following verses, im​plying that God angrily speaks warnings to the wicked before he begins to act as divine warrior (verses 13-14). Because God is covenant suzerain, both judicial and mili​tary language are appropriate. Since verse 12a speaks of God as a righteous judge, the use of זעם in verse 12b to indicate angry judicial verbal activity fits well with the context. Since זעם is also common in temporal expres​sions
 its use in verse 12b with the expression “every day” also fits the common usage pattern.

Aside from the explicit vocabulary, divine anger is portrayed in Psalm 7 in the images of sword (verse 13a) and arrows (verses 13b-14), both probably understood as metaphors for lightning.

Objects

The difficulty and obscurity of the text becomes evi​dent when we seek to identify the objects of divine anger in the Psalm. In verses 2-6 the impression is given that the enemies are Israelites, but even here we have the al​ternation between plural (verse 2) and singular (verses 3,5-6) foes. However, in verse 7 the text reverts to the plural description of enemies, who are identified in verses 8-9 as gentiles (compare verse 10). Since the ear​lier tendency to deny the unity of the Psalm is no longer considered a very satisfactory solution, we must attribute the apparently inconsistent language regarding the foe(s) as due to the complexity of the original situation and to the use of stereotyped language, which makes it impossible for us to arrive at firm conclusions regarding many questions.
  For our purposes it is sufficient to observe that in the immediate context of the vocabulary for divine anger (verses 7-12) the foes are included in the petition for judgment on the nations, and that “the wicked” (verse 10), who are subject to divine condemnation, include both those within and those without the people of Israel. The psalmist evidently formulates his petition regarding his immediate situation in the light of his general understand​ing of God’s judgment of the world.

Causes

The cause for God’s anger is especially the murderous persecution of the psalmist by his foe(s). Verse 7 may be translated as follows:

Arise, 0 Yahweh, in your anger (אף),

lift yourself up against my foes’ petulant 
out-bursts of rage (עברה, plural; compare verse 3).

In verses 15-17 the general character of the wicked is fur​ther described as involving iniquity (verse 15a, און ; com​pare verse 10a), mischief (עמל, verses 15b,17a), lies (שקר, verse 15c) and violence (חמה, verse 17b). 
Manifestations

Just as the anger of the psalmist’s foe(s) expresses itself in murderous persecution (verse 3) and outbursts of arrogant fury (verse 7), so the anger of Yahweh evidently eventuates in death (verses 12-17). The initial manifes​tation is the verbal expression of indignation (verse 12) on the part of the righteous judge of the nations. However, when this does not evoke the response of repen​tance, the judge must become a warrior. The psalmist pro​ceeds to describe God’s deadly weapons: his sword and arrows, both possibly descriptions of the lightning of divine judgment, swift and probably fatal in its effects (verses 13-14).

Purposes

The first purpose served by God’s anger against the enemies is that of salvation and deliverance of the righ​teous (verses 2-3,10-11). So intent upon the psalmist’s destruction are his foes (verse 6) that their destruction appears necessary to secure his salvation.

The second purpose, stressed in verses 12-17, is that of punishment of the wicked foes. It is notable that the psalmist’s prayer for punishment need not be interpreted as reflecting bad will toward the foes: “O let the evil of the wicked come to an end” is the basic request. Delitzsch remarks:

His prayer is therefore not directed against the in​dividuals as such but against the wickedness that is in them. This Psalm is the key to all Psalms which contain prayers against one’s enemies.

Ultimately, however, both the deliverance of the psalmist and the punishment of his foes serve the purpose of manifesting God’s righteousness, which elicits from the psalmist the appropriate response of thanks and praise (verse 18).

Divine attributes

Many aspects of God’s character are suggested and implied in Psalm 7: he is a powerful, trustworthy deliv​erer and savior (verses 2-3,11b), and protector (verse 11a) who knows man’s most intimate thoughts and purposes (verse 10c). But above all this Psalm stresses the attrib​ute of divine righteousness, as is evident particularly in verses 10,12 and 18:

O let the evil of the wicked come to an end, 
but establish thou the righteous,

thou who triest the minds and hearts, 
thou righteous (צדיק) God.



. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
God is a righteous (צדיק) judge,

and a God who has indignation every day.



. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

I will give to the LORD the thanks due to his

righteousness (צדק),

and I will sing praise to the name of the LORD, the
Most High.

Basic to the psalmist’s understanding of divine righteous​ness is the fact of God’s commitment (within the context of covenant relationship) to deliver and protect his faithful people and to punish and destroy the wicked (verse 10; compare verses 4-6). The psalmist stresses righteousness not only as a divine, but also as a human characteristic (verses 9-11).

It is important to note that Ps. 7:12 explicitly contradicts a basic assertion of Eichrodt regarding divine anger. He writes:

It is extremely significant (and confirms the meaning of righteousness developed earlier in this chapter) that God’s anger is never coupled with his righteous​ness.  Indeed in later passages the two are explic​itly opposed.

Fichtner uncritically picks up this notion from Eichrodt, observing “it is noteworthy that Yahweh’s justice is never linked with His wrath.”

Methodologically, it should be noted that neither writer was in a position to substantiate such a sweeping negative affirmation. Not only had neither writer identified all the terminology and located all the occurrences of the terminology for divine anger in the Old Testament, but no consideration of the expressions of anger by its manifestations and images was taken into account in making this assertion. This is particularly inconsistent in the case of Fichtner, since he twice cites Ps. 7:12 in his article
 and also grants the importance of texts not con​taining technical terms for anger but referring to the concept by its manifestations, metaphors, et cetera.

The opposite interpretation is represented by Heschel, who defines anger as “the personal dimension of God's jus​tice,”
 and cites Ps. 7:12 (comparing Ex. 23:3 and Deut. 16:19) to show the relationship with God’s impartiality as judge.

Actually (contra Eichrodt and Fichtner) when all the terms for divine anger are taken into account, there is a considerable body of evidence sustaining a link between God’s righteousness and anger. Thus in Ps. 9:5-6 we find God’s anger (גער, a term not included in Fichtner’s study of terminology) linked with his righteous judgment:

For thou hast maintained my just cause;

thou hast sat on the throne giving righteous (צדק) judgment.

Thou hast rebuked (גער) the nations,

thou hast destroyed the wicked.

And in Ps. 11:6-7 we find the image of the cup linked with God’s righteousness:

On the wicked he will rain coals of fire and brimstone;

a scorching wind shall be the portion of their cup. 
For the LORD is righteous (צדיק), he loves righteous deeds;

the upright shall behold his face (compare Ps. 75:3, 8-9).

Obviously Eichrodt and Fichtner have greatly oversimplified the situation. A judicious treatment of this complex prob​lem should begin by taking into account all the data re​garding divine anger and attributes. While the scope of our investigation does not permit us to draw comprehensive conclusions on this matter, we may insist that divine anger sometimes appears to be linked with divine righteousness as well as with divine holiness and love. Care must be taken not to superimpose an oversimplified and erroneous theo​logical pattern of our own devising upon the very complex and heterogeneous biblical materials. Neither the path of Ritschl, Hanson and Koch (reducing divine anger to imper​sonal, retributive justice) nor that of Eichrodt and Fichtner (relating anger only to holy love and denying the link to righteousness) does justice to the richness and diversity of the biblical data.

Covenant theology

Covenant theology is evidenced in numerous ways in Psalm 7. The divine name Yahweh is preferred, being used a total of 7 times (verses 2a,4a,7a,9a and b,18a and b), Elohim is used 5 times (verses 2a,4a,10c,lla,12a), and El twice (verses 7c,12b). The first 2 uses of Elohim (as well as the first use of El in verse 7c, following Revised Standard Version) occur in the expression “my God” and

thus further emphasize the covenant link between the psalm​ist and God, while the other uses are more general stres​sing God’s nature and power.

Weiser considers that the formulation of the plea for a theophany of judgment (verses 7-8) indicates a context within the cult of the covenant festival.
 Whether the

specific cultic context be admitted, other features of the Psalm fit well within the context of the covenant theology: the trust in Yahweh for deliverance and protection (verses 2-3,11b), the expectation of divine judgment on the enemies (verses 7-8,12-17), metaphorically described in terms of a sword (verse 13a; compare Lev. 26:25) and arrows (verses 13-14; compare Deut. 32:23).

Averting--temporal aspects

According to the most probable interpretation, verse 13 teaches that the enemies may escape the final expression of God’s wrath in lightning-like judgment only by repen​tance. This interpretation is substantiated by the manner of phrasing the supplication in verse 10: “O let the evil of the wicked come to an end.” No mention is made of the efficacy of prayers or sacrifices.

Temporally, we may note the psalmist’s insistence on the continuous nature of God’s indignant reaction to evil--“every day” (verse 12b). This phrase of the Masoretic text has not fared well at the hands of translators either an​cient or modern, but it is thoroughly consistent with the insistence of Psalm 90—“all our days pass away under thy wrath” (referring to Israel!), and should not surprise us in an emotionally turbulent context so imbued with a profound awareness of man's potential for evil and of divine righteousness as we find in Psalm 7.

Conclusions

Psalm 7 is probably preexilic, perhaps even Davidic, and exalts God’s righteousness in rugged, emotionally intense poetry. The text is difficult at many points, but few restorations have won general approval, and we have basically found the Revised Standard Version translation satisfactory, except at the point of strophe division. Recognition of verses 11-14 and 15-18 as forming balancing strophes confirms Berkouwer’s conclusion (contra Koch) that the biblical concepts of divine anger and judgment expressed as fate-producing deed are complementary con​cepts to be held in tension, and not contradictory ones (leading to the rejection of the notion of divine anger in favor of impersonal fate).

The vocabulary of Psalm 7 follows usage patterns es​tablished in Chapter II, and portrays God as covenant su​zerain who first speaks as divine judge and then acts (sword and arrows, metaphors for the lightning of divine anger in action). The objects of divine anger are the wicked, both within and without Israel. God’s anger is caused by the evil of the wicked, particularly their per​secution of the righteous by mischief, lies and murderous intent.

God’s anger manifests itself first in indignant speech, then in lightning-like action (sword, arrows) that probably results in death. His purpose is the deliverance of the righteous, the punishment of their wicked foes (pos​sibly resulting in their repentance), all of which mani​fests God’s full character and elicits praise to his name.

Psalm 7 is particularly important for indicating the link that exists in the Old Testament between divine righ​teousness and divine anger (contra Eichrodt and Fichtner). Covenant theology is evidenced in numerous ways in the Psalm.

Temporally the Psalm stresses the continuous and con​sistent nature of God’s indignation against evil (and in this adumbrates Paul’s understanding in Rom. 1:18).

Consistent with the stress on divine righteousness is the indication that the wicked may avert God’s anger only through repentance. The Psalm thus sustains Heschel’s understanding of anger as “the personal dimension of God’s justice” (although this goes too far if understood as negating the links between anger and God’s holiness and love) and confirms his critique of any understanding of the divine character that leads to indifference and pas​sivity in the face of evil. There are significant implications for contemporary ethics.

Psalm 56

Since the author of Psalm 56 prays for God to judge his enemies, who are gentiles (verse 8), Gunkel concludes that the Psalm must be exilic or postexilic.
 Similarly, Fichtner concludes from the fact that the judgment of wrath is expected on the gentiles that the Psalm is postexilic.
 However, it is more common to assign the Psalm to the preexilic period,
 and explain certain of its features as reflecting royal imagery.
 Dahood interprets the Psalm more literally and calls it a preexilic “lament of a king who prays for deliverance from slanderers.”
 Most com​mentators remark on the difficulty and obscurity of the text.

Vocabulary--objects

The only explicit vocabulary for divine anger occurs in verse 8b with the gentiles as object: “In wrath (אף) cast down (ירד, hiphil) the peoples, O God!”
Causes

By his plea for God to be gracious (חנן) the suf​fering author of the Psalm may evidence some consciousness of guilt. However, in the case of his enemies he makes it abundantly clear that their iniquity and guilt (און; verse 8) is the cause of God’s anger, which they are soon to experience.

The portrayal of the psalmist’s foes is memorable. They are described as vicious animals that pant after (שאגI) their prey.
 Their fiendish persistence is evidenced by the threefold repetition of the phrase “all the day” (verses 2,3,6). They are numerous (verse 3b) and slanderous accusers (verse 6a), corrupted in mind (“all their thoughts are against me for evil,” verse 6b). They are secretive, clever and murderous in intent (verse 7).

In the face of such foes, the psalmist feels he has no recourse but to call down God’s judgment upon them. As in the case of the persecuting dragon in Revelation, the saints can never enjoy rest in God’s presence until their persecutors are cast down (Rev. 12:9) and locked up (Rev. 20:3; compare verse 10).

Manifestations

The question arises as to the precise significance of the plea in verse 8b that God “cast down” the foes. In Ps. 55:24 the same verb ( ירד, hiphil) is used of God’s casting murderous men into the Pit. Similarly, in Is. 63:6, in a context describing divine anger, the same verb is used to signify “bring down to the earth,” probably a reference to death. In the light of the context, partic​ularly the description of the iniquity of the foes, such a reference to death seems preferable to Dahood’s rendering, “Subject the peoples, O God.”
 The interpretation of verse 8b as requesting death for murderous foes would be further strengthened if the very obscure verse 8a is understood as requesting some kind of retribution (compare Ps. 57:7c and d).

If the psalmist himself also is understood as expe​riencing divine anger, it manifests itself in the opposi​tion of his foes and impinging death.

Purposes

The immediate purpose of the expression of God’s anger on the psalmist’s foes is evidently that of punishment for their iniquity, exercised by God as judge (compare verse 8). However, what the enemies experience as punishment, the psalmist experiences as deliverance that results in thanks and praise to God and restored (or continued) com​munion with him (verses 13-14).

Divine attributes

Although explicit terminology for righteousness does not occur in the Psalm, the context (verse 8) of the plea for God’s angry intervention suggests an association with God’s justice and activity as judge. What the foes expe​rience as punishing justice, however, the psalmist expe​riences as God’s redemptive grace (verses 2,14). If Dahood’s rendering of מרום in verse 3 as “Exalted One” were to be accepted, God’s holiness might then also be suggested, and would be particularly appropriate in the context of his abased servant, who prays that his foes may be cast down.
 God’s power is suggested by the references to the foes as frail men, who are but flesh (verses 2,5,12).

Covenant theology

As is to be expected in a Psalm in the Elohistic por​tion of the Psalter, the common name for God is Elohim, which occurs 9 times. In verse 11b we have what is pos​sibly a purposeful variation, substituting Yahweh, perhaps intending to stress that the Elohim of the Psalm is the Yahweh of the covenant.
 While the covenantal phrase "my God" does not occur, we have an even stronger expression in the psalmist’s assertion in verse 10b: “This I know, that God is for me” (quoted by Paul, Rom. 8:31). The cov​enant promises may be implied in the refrain referring to “God, whose word I praise” (verses 5a,11a and b), par​ticularly since this is followed immediately by the ex​pression of trust (בטח, verse 5b, 12a; compare verse 4b). Other features of the Psalm which may reflect covenant theology include the expectation of God’s gracious activity (verse 2a) in answer to prayer, in opposition to the psalm​ist’s foes (verse 10a); the sense of obligation to be expressed in fulfillment of vows (verse 13a); and the fulfillment of the great purpose of the covenant in the restoration of the psalmist in communion with God (verse 14c; compare Gen. 17:1).

Averting--temporal aspects

For his gentile foes the psalmist envisions no pos​sibility of averting God’s anger (verse 10); they are too hardened in evil purpose. However, if the psalmist himself be understood as also experiencing the manifestations of God’s anger, then its averting is expected because he entrusts himself to God’s saving grace (verses 4b,5b,12a) and prays to one who has promised to answer (verse l0b). The efficacy of prayer in averting God’s anger may be con​sidered to reach unparalleled emphasis if we accept the New English Bible rendering in verse 9a: “Enter my lament in thy book.”
 The reference to stumbling feet (verse 14b; compare verse 7c) and tears (verse 8b) could imply repentance.

Temporally, the psalmist expects immediate retribution upon his foes (verse 10b: “in the day when I call”) with no indication of any end to their humiliation.

Conclusions

Psalm 56 is probably preexilic and the author is either a king or uses imagery from the sphere of kingship. He prays that God will manifest his anger (אף) by bringing gentile foes down to their graves. The Psalm shows (contra Gunkel and Fichtner) that requests for God to manifest his anger against the gentiles are not limited to the postexilic period.

The cause of God’s anger is the iniquity of the psalm​ist’s foes, who are described as vicious, relentless perse​cutors, numerous, slanderous accusers, corrupted in mind, secretive, clever and murderous in intent. God’s anger is to manifest itself against these foes in their military defeat and in their being cast down to their deaths. The immediate purpose is the punishment of their iniquity, but this makes possible the deliverance of the psalmist, and his thanks and praise to God.

While the Psalm makes little explicit reference to divine attributes, the author suggests that God’s anger is related to his righteousness, grace, holiness and power. Covenant theology may be suggested by several fea​tures of the Psalm, particularly in the confident expecta​tion of God’s defense against enemies. Temporally the psalmist expects God’s anger to be expressed in immediate and unavoidable judgment that is apparently permanent in duration.

Psalm 59

The trend in recent years has been to assign Psalm 59 to an earlier period. Briggs found the Psalm “antique in language and style, and exceedingly difficult,” but dated it in the early postexilic period.
 Kraus considers it not royal but possibly preexilic,
 while Weiser dates it definitely in the preexilic period, interpreting it as a celebration of the kingship of God at the Covenant Festival.
 Mowinckel classified the Psalm as a royal lament,
 and Dahood follows him in this, suggesting a tenth century date.
 As often in the laments, textual problems are compounded by the difficulty of distinguishing elements that literally describe the actual situation of the psalmist from the possible use of images to express heightened emotional reactions.

Vocabulary--objects

The only explicit vocabulary for divine anger occurs in verse 14a. The context is important for understanding the usage here:

For the sin of their mouths, the words of their lips,

let them be trapped in their pride,

For the cursing and lies which they utter,

consume (כלה)
them in wrath (חמה)

consume (כלה) them till they are no more, 
that men may know that God rules over Jacob

to the ends of the earth (verses 13-14).

Briggs, following the usual etymological understanding of חמה finds here a reference to “the heat of divine anger.”
 However, as we have earlier observed,
 this noun is usu​ally better understood as bearing the connotation of deadly venom, and that is certainly the case in this context. The immediate context says nothing of heat, but speaks rather of mouths, lips, words, cursing, and lies. Moreover, the preceding Psalm compares the life of the wicked to the venom (חמה) of a serpent (Ps. 58:4-5), and as Dahood points out, Psalms 52-59 exhibit a high degree of unity, particularly in repetition of shared imagery.
 The deadly effects expected from the manifestation of Yahweh’s wrath also confirm the established usage pattern of חמה. The verb כלה twice repeated in Ps. 59:14 is elsewhere asso​ciated with divine anger (אף) against Israel in Ex. 32: 10,12. More significant for our purposes, however, are the three uses with חמה in Ezek. 5:13; 6:12; 13:15, each of which is associated with what Zimmerli has called Erkerntnisaussage.
 Zimmerli seeks to derive this form from 1 Kings 20:13,28. Fohrer, however, has shown cer​tain disadvantages to this approach and stresses its early usage in the Yahwistic source of the Pentateuch.
 If the earlier dating for Psalm 59 is accepted, it is reasonable to stress the importance of this text as illus​trating familiar cultic background for Ezekiel’s develop​ment of this theological motif.

Dahood contends that the author of Psalm 59 denounces two different categories of foes: foreign enemies, por​trayed as nations in battle array, and domestic defamers, compared to a pack of prowling dogs.
 However, even if we follow Dahood’s translation at all points, it is dif​ficult to find any clear evidence of such a distinction. While the foes may have included both of these elements, the psalmist seems to think of them more as a unity in opposition to him. Again, an earlier date for the Psalm alleviates something of the strangeness of finding gentile enemies interspersed with domestic enemies within the holy land.
 Twice they are referred to as “all the nations” (verses 6,9). The difficulty is further alleviated if the speaker in the Psalm is the king or some other public figure.

Causes

As in the case of Psalm 56, the author devotes much of his energy to the vivid portrayal of the evil character of his foes. In the immediate context of the request that they be consumed in wrath, they are particularly indicted for sinful speech: pride (perhaps expressed in boasting), cursing and lies (verse 13; compare verses 7-8,15-16). However, earlier in the Psalm it becomes clear that they are also intent upon killing (verses 3-4; compare also the reference in the Hebrew of verse 8 to swords). 
Manifestations

In Psalm 59 God’s anger basically manifests itself in the utter destruction of the enemies. This is expressed with particular vividness in Dahood’s translation of verse 14:

In your rage exterminate them, 
exterminate and annihilate them.

As in Psalm 56 the proud and lofty (59:13) are to be brought down (ירד; verse 12), probably to their death.

Purposes

Psalm 59 is particularly instructive and explicit regarding God’s purposes in manifesting his anger. The first purpose mentioned (and obviously it would be the primary concern of the psalmist himself) is that of deliv​erance of the psalmist from the enemies who sought his life (verses 2-3).

The second purpose, often implied in other Psalms of divine anger, becomes explicit in verse 6b:

Awake to punish (פקד) all the nations;

spare none of those who treacherously plot evil.

The verb פקד has been the subject of a careful study by J. Scharbert, who concludes that it decidedly represents a function of Yahweh’s righteousness.
 Thus we may have in Psalm 59 additional evidence against the effort of Eichrodt and Fichtner to deny the relationship between God’s wrath and his righteousness.
 The punitive purpose of God’s anger in Psalm 59 is directly linked with basic vocabulary for anger in verse 14a (“consume them in wrath, consume them till they are no more”).

A third purpose for God’s anger, also often implied in other Psalms but here expressed explicitly in verse 14b is “that men may know that God rules over Jacob to the ends of the earth.” We have already discussed the development of this kind of Erkenntnisaussage in Ezekiel, particularly studied by Zimmerli.
 With this concern for the glorifi​cation of God among the gentiles we may associate also the psalmist’s own expressions of praise for his expected de​liverance (verses 10-11,17-18). Such praise contrasts forcefully with the venomous speech of his foes.

Divine attributes

As so often in the Psalms referring to divine anger, the greatest stress falls not upon God's moral character​istics, but rather upon his power (compare Psalm 90). The psalmist appeals to God as the one who is supremely compe​tent to deliver him from the most powerful foes (even though they include “all nations”; compare verses 2-3). He addresses Yahweh as “God of hosts” (verse 6) and each refrain of praise stresses above all God’s power (“my Strength”) and ability to protect (verses 9-11,17-18; com​pare verse 12). The psalmist is eager for men to realize that his God’s dominion and power extend to the ends of the earth (verse 14b). God’s power is so great that he can face the strongest and most numerous foes with laughter and derision:

But thou, O LORD, dost laugh at them;

thou dost hold all the nations in derision.

Elsewhere, too, when the Psalms describe divine laughter, it is the laughter of derision (37:13) and in Psalm 2 divine laughter is again linked with divine anger (verses 4-5) in a way that is reminiscent of Anat.

God’s justice is not expressed explicitly, but is implied in many ways. The psalmist stresses the great wickedness of his foes and his own innocence (verses 4b-5a), and his obvious expectation that God act accordingly would make no sense apart from the assumption of God’s justice. The plea for God to punish (פקד) the enemies makes this clear, since this verb represents a function of Yahweh’s righteousness.

While the psalmist prays that God not act graciously (חנן) to his foes (verse 6c) he thus indicates his awareness of this attribute, and this becomes explicit in the reference to Yahweh’s steadfast love (verse 17; compare verses 11,18). God’s holiness is not mentioned in the Psalm, but may possibly be implied in the fourfold use of the root שגב, implying God’s exalted position (verses 2b, 10b,17c,18b).

Covenant theology

As is to be expected in the Elohistic portion of the Psalter, God is most commonly referred to simply as Elohim (verses 2a,llb,14c,18c). However, in verse 6a we read “Taou, LORD God of hosts, art God of Israel,” and this makes clear that the Elohim of the Psalm is equated with the Yahweh of the covenant, who elected Israel and is com​mitted to her protection against gentile foes (verse 6b). The reference in verse 6c to the treachery (בגד) of the foes implies the breaking of a covenant,
 a human analogy to God’s relationship with Israel.

Aside from the reference to God as the God of Israel (verse 6a) we find the nation referred to by the psalmist as “my people” {verse 12a) and “Jacob” (verse 12b), over whom God rules. The Psalm contains three references to חסד, at least one of which definitely is linked to God (verse 17; compare verses 11,18). Covenant protection is probably also implied in the reference to “Adonai, our shield” (verse 12b).

Weiser finds additional evidence in relating the call “awake” (verse 6) to the theophany above the ark of the Covenant,
 and roots the whole Psalm to the Covenant Fes​tival in the temple.

Averting--temporal aspects

Faced with foes so hardened in evil purposes, the psalmist sees no possibility of their averting God’s angry judgment. Some commentators see in the progression of verbs in verses 12-14 an indication that God’s anger does not destroy immediately, but manifests itself in increasing severity, culminating finally (verse 14a) in destruction that is apparently permanent.

Conclusions

Psalm 59 is probably early preexilic, perhaps even tenth century and possibly royal. The author pleads for God to act in angry judgment to annihilate his gentile foes. The use of the noun חמה to express venomous anger that is deadly in effect follows the pattern established in our linguistic study in Chapter II. The psalmist’s foes, who are to become the objects of divine wrath in​clude “all the nations.” God’s anger is caused by their sin, specifically their murderous intents and perverse speech. It manifests itself in the extermination of the enemies (bringing them down to their deaths).

The Psalm is particularly instructive regarding the purposes of the manifestation of God’s anger, which is first, redemptive; second, very explicitly punitive; and third, designed ultimately to glorify God by manifesting his character (even to the gentiles) and eliciting the appropriate response of praise.

God’s anger is associated with the moral attributes of justice, grace (and perhaps holiness), but the emphasis in the Psalm falls on the majestic power of God and his derision of all who dare to oppose him (compare Psalms 90; 2). Covenant theology is suggested by many features of the Psalm, particularly by the confident expectation of protection from and destruction of the psalmist’s foes. Because of the hardened evil purpose of the foes the Psalm holds out no hope for their averting God’s angry judgment. The judgment is apparently to be permanent in its destruc​tive effects.

Psalm 69

Dahood considers Psalm 69 to be exilic,
 but it is more common to date it in the early postexilic period, perhaps in the time of Haggai, with his characteristic zeal for the temple (compare Ps. 69:10).

Vocabulary

Basic vocabulary for divine anger occurs only in the context of the psalmist’s imprecation against his foes:

Pour out (שפך) thy indignation (זעם) upon them, 
and let thy burning anger (אף חרון) overtake 
(נשג) them.

The usage here follows the patterns we have already ob​served
 in several ways. First, we may note the possible influence of the etymological notion of fear,
 in the reference to trembling loins (verse 24), although this is more likely a symptom of illness.
 Second, whereas other synonyms for divine anger used in parallelism with  אף usually follow it, זעם has a tendency to precede it.
 The parallelism with אף חרון is seen also in Zeph. 3:8, where the use with the verb “pour out” is also notable:

“Therefore, wait for me,” says the LORD,

“for the day when I arise as a witness, 
For my decision is to gather nations,

to assemble kingdoms,

to pour out upon them my indignation (זעם) ,

all the heat of my anger (אף חרון);

for in the fire of my jealous wrath (קנאה)

all the earth shall be consumed.”
As so often with זעם, the context speaks of a specific time (“day,” verse 8; compare “time,” verse 9) of divine anger when in a universal theophany Yahweh speaks (“wit​ness,” verse 8; compare “speech,” verse 9) in indignation and acts as divine warrior.

The parallelism of זעם with אף חרון is also evident in Nah. 1:6 in a similar context describing Yahweh’s  theophany of universal judgment:

Who can stand before his indignation (זעם)?

Who can endure the heat of his anger (אף חרון)? 
His wrath (חמה) is poured out (שפך) like fire . . .
Such parallelism with basic expressions of divine anger shows the inadequacy of Koehler’s definition of זעם mean​ing merely “curse.”

The tendency of זעם to occur in relationship with the verb “pour out” (compare Zeph. 3:8; Nah. 1:6) is also evident in two texts in Ezekiel (21:36; 22:31; compare 22:24,22). These contexts also speak immediately of the fire of judgment and describe the day or time of final punishment (21:34; 22:24).

Dahood may be correct in interpreting Ps. 69:25a as describing the outpouring of God’s indignation metaphori​cally as torrential rain. However, in the light of the texts above cited, showing the common parallelism with אף חרון 
in contexts that speak of theophany, earthquake and fire, Dahood is surely mistaken when he translates verse 25b “let your raging fury overtake (נשג) them” and insists that the metaphor of a flash flood is implied in the verb.
 It is better to maintain the usual meaning of אף חרון as “burning anger” (compare New English Bible). In contexts describing divine anger flood and fire are often juxtaposed in the description and cannot be consid​ered a mixed metaphor.

In conclusion, then, the vocabulary for divine anger in Ps. 69:25 is notable on the following counts: (1) In​fluence of etymology of זעם is perhaps suggested in the reference (verse 24) to trembling loins; (2) We may observe here the unique tendency of  זעם to precede and not follow אף in parallelism; (3) The association of זעם with the verb “pour out” indicates an anger that is more than emo​tion, but that manifests itself in destructive action; (4) The use of “burning anger” with the verb “overtake” suggests that God’s expression of anger in this context is to be interpreted as covenant curse, and not as flood (contra Dahood); (5) Verse 25a probably suggests the im​agery of flood and verse 25b that of fire, thus juxtaposing two images frequently related in descriptions of divine an​ger; (6) Covenant curses are suggested by the use of זעם (verse 25a) and the verb “overtake” (verse 25b). However, the meaning of זעם is broader than “curse” (contra Koehler) and denotes basically divine anger in its verbal expression, as indicated by its frequent parallelism with other expressions of divine anger (compare Zech. 3:8; Nah. 1:6; Ezek. 21:36; 22:31); (7) The frequent associa​tion of זעם  with the universal theophany of world judg​ment, where God speaks as divine judge and acts as divine warrior
 prepares us for the emphasis on the eschatolog​ical and final nature of the judgment Yahweh is asked to exercise on the foes (“the book of life,” et cetera; verses 28-29).

Objects

The objects of the explicit references to divine an​ger (69:25) are the enemies of the psalmist. They are nowhere explicitly referred to as gentiles. Precisely who they are is tied up with the whole vexed question of the date and historical background of the Psalm. The most thorough treatment of the enemies in Psalm 69 appears to be that of Birkeland.
 He concludes that the enemies must be foreigners. However, as Mowinckel points out,

sometimes the position is that the foreign oppressors have been joined by traitors from within the people and congregation itself, and in some cases these were evidently to be found among the rich and mighty in the land.

This may explain the psalmist's reference to his brethren (verse 9), and to those in the gate (verse 13).

The psalmist, however, also suggests that not only his foes (gentiles, perhaps joined by Israelite traitors) but also he himself is an object of divine anger. This is implied first in the language of verse 18 (“Hide not thy face”; compare 27:9) and in verse 27 (“whom thou hast smitten . . . whom thou hast wounded”), as well as by such common manifestations as impinging death (verses 2-3, 15-16), illness (verses 27,30), opposition of enemies (verses 5,15, et cetera) and imprisonment (verses 19,34).

Cause

In the case of the psalmist’s enemies, the cause of God’s anger is explicitly declared to be their sin. This is seen most clearly in the context of the imprecation, where the request for their destruction {verse 26) is fol​lowed immediately (verse 27) by the explanation “For they persecute him whom thou hast smitten.” It is also evident from the context immediately preceding the imprecation (“They gave me poison for food . . . Let their own table before them become a snare”). The enemies, then, are guilty of murderous intent against the psalmist, but also of slander (verse 5d), covetousness or theft (verse 5e and f) and probably idolatrous practices (verses 10b,23b).

The psalmist readily acknowledges that he too has sinned (verse 6) and hence is deserving of certain punish​ment at the hand of God (verse 27). However, he also in​sists that much of his suffering is due not to his sin, but to his great zeal in God’s cause (verses 8,10-12). And he insists that he has done nothing to merit the cruel treatment of his foes (verse 5b), particularly the reproaches, insults and shame (verses 8-10,11-13,20-21).

Manifestations

We have already noted some of the ways God’s anger manifests itself against the psalmist himself.
 He requests that God’s anger against his foes manifest itself in various ways. These generally had a counterpoint in the psalmist’s own suffering and probably should be understood as covenant curses (compare Deuteronomy 28; Leviticus 26; Gen. 12:2). In verse 22 he prays that just as he finds himself in prison, betrayed by his fellows (verses 9,21), so may his foes be captured, possibly through betrayal by their allies (compare Deut. 28:25).
 In verse 23a just as his own eyes failed in waiting (verse 4c), so he prays that his foes be blinded (compare Deut. 28:28-29,32). As the psalmist had been stricken with illness (verses 27,30) he prays that his foes may experience the same (verse 24b; compare Deut. 28:21-22,27).
 As the psalmist has sunk under the assaults of God and his foes, overwhelming him as a great flood (verses 2-3,15-16), yet leaving his throat parched and thirsty (verses 4,21), so he prays that his foes may experience God’s anger poured out like a flood (verse 25a) and overtaking them like a raging fire (verse 25b; compare Deut. 28:22-24,48). As the psalmist’s foes sought to hound him to Sheol (verses 2-5,15-16) and left him bereft of family (verse 9) and friends (verses 13,21), so he prays that they themselves may be denied justification and eternal life (verses 28-29; compare Deut. 28:20; 29:20), and be bereft of progeny (verse 26; compare verse 37; Deut. 28:32,53).
81 Delitzsch indicates that these imprecations are exceeded in strength only in Psalm 109.

Purposes

The purpose of God’s anger against the psalmist’s enemies is declared to be punishment (עון, verse 28), namely death (verse 29).

For the psalmist himself God’s implied anger is but temporary. Its execution against his enemies results in deliverance from them and from death (verses 2,15-16,30, 36), restoration to communion with God (verses 4,17-19, 36), and encouragement of other faithful believers (verses 7,33).

Both the punishment of the enemies and the deliver​ance of the psalmist find their ultimate purpose in the enhanced glory of God, who will be praised by the author himself (verses 31-32), other faithful servants (verses 33-34) and all creation, including angels, gentiles, and animate and inanimate nature (verse 35).

Divine attributes

The vocabulary for divine anger occurs in a context (verses 23-29) that strongly suggests God’s vindicating righteousness. Nevertheless, it is typical of the empha​sis in the Old Testament that the single explicit refer​ence to God’s righteousness (צדקה) in this context (verse 28b speaks rather of the positive side, God’s justifying, forgiving, rewarding righteousness (“righteous mercy,” New English Bible).

The psalmist grounds his own expectation for deliv​erance in his knowledge of God's faithfulness (verse 14d), steadfast love (verses 14,17a), goodness and compassion (verse 17b). He also stresses God’s knowledge, both of his sins and his situation (verses 6,20) and expects that God can only accomplish the salvation of his servant by destroying the persecuting foes (implying God’s power). The concluding verses stress the importance of praising (verse 31) and loving (verse 36) God’s name, an inclusion net noted by Dahood.

Covenant theology

In Psalm 69 we find many features that probably re​flect the influence of covenant theology (we have already noted the possible relation between the imprecations and covenant curses). As expected in the Elohistic section of the Psalter, the most common name for God is Elohim verses 2a, 4c, 6, 7b, 14b, 30b, 31a, 33b, 36), which is particularly re​lated to God’s knowledge and power to save. He is called “my God” (verse 4c) and the “God of Israel” (verse 7d). The preferred covenant name, Yahweh, is used three times, once with Adonai (verse 7a) with the addition “of hosts,” and twice (verses 14a,17a) in contexts where the psalmist expresses his confidence that God in his covenant mercy will answer prayer. This expectation of answered prayer is best understood as reflecting faith in the promises of the covenant.

Similarly the many references to Israel reflect a consciousness of covenant election. The elect are referred to as “those who hope in thee” (verse 7a) and “seek thee” {verse 7b), “thy servant” (verse 18a), “you who seek God” (verse 33b), “his own that are in bonds” (verse 34b), “his servants” (verse 37a) and “those who love his name” (verse 37b). They also sustain a special relationship to the land which their seed is to inherit (verses 36-37).

The consciousness of undeserved suffering which the Psalm expresses (verses 8, 10b, 27) may reflect something of the role of Moses as covenant mediator in Deuteronomy, as well as the servant in Isaiah 53.

The suffering experienced and blessings expected by the psalmist may also be related to the blessings and curses of the covenant, but the influence of covenant theology should be sufficiently clear from the above that a detailed analysis of the Psalm in these terms will not be given.

Averting--temporal aspects

The psalmist holds forth no hope that his enemies may avert the decisive outpouring of God’s wrath (verses 23-29). In the case of his own suffering (which only in part may be attributed to divine anger), the psalmist clearly expects to be delivered. He expects his prayer to be efficacious (verses 4, 14, 17a, 18b); it includes confession alongside protestation of innocence (verses 5-6); his fasting and sackcloth undoubtedly signified sincere repentance (verses 11-12); the attitude of faith is reflected in many phrases (verses 4b, 7a and b, 14b, 19, 31-36); he vows to praise and thank God (verses 31-37), and although zealous for God’s house, does not consider sacrifice so important (verses 10a,32). He does not know how long his suffering may con​tinue, but hopes God will answer his prayer “at an ac​ceptable time” (verse 14b; or “now,” New English Bible, Dahood).

Conclusions

The vocabulary for divine anger follows the basic patterns established in Chapter II, juxtaposing images of flood and fire. The use of זעם prepares us for the de​scription of God's decisive judgment on the enemies (verses 28-29). The explicit objects of God’s anger are the psalmist’s foes, probably mainly gentiles (Birkeland), but perhaps including Israelite traitors (Mowinckel). However, the psalmist himself, and his fellow sufferers, are prob​ably also to be understood as experiencing divine anger.

The cause of God’s anger against the enemies is espe​cially their persecution of the psalmist and other faithful Israelites, which involved slander, theft and imprisonment. The enemies were probably also guilty of idolatrous practices. The psalmist both protests his innocence (of any crime against his foes) and acknowledges his sinful​ness, but makes it clear that much of his suffering is for God’s sake, provoked by his great zeal for the temple.

God’s anger against the enemies manifests itself in betrayal, capture, blindness, illness, destruction of family, and permanent condemnation to Sheol, all of which may be interpreted as covenant curses. The psalmist suf​fers illness, imprisonment, opposition of foes, reproach and insults, separation from God and impinging death. However, much of his suffering is attributable to his zeal in righteousness and the opposition of his foes, and not to divine anger.

The purposes of God’s anger against the enemies are judicial punishment, deliverance of the suffering psalmist from their murderous persecution and encouragement of fellow Israelites. Ultimately all is to redound to the glory and praise of God.

The context of the vocabulary for divine anger strongly suggests the attribute of vindictive righteous​ness, but the text at one point speaks explicitly rather of God’s justifying righteousness (from which the enemies are to be excluded). The psalmist grounds his expectation of deliverance in God’s faithfulness, steadfast love, goodness, and compassion. The Psalm bears abundant evidence of the influence of covenant theology (covenant curses and blessings, names of God, titles for Israel reflecting consciousness of election, et cetera).

Divine anger against the enemies is probably to be understood as a permanent experience. The psalmist, however, hopes for prompt deliverance, with the anger diverted through prayer, confession, repentance and faith. Although zealous for the temple, he stresses the value of praise and thanksgiving over sacrifice.

Psalm 69 is an excellent example of the complexity of the theology of divine anger in the Old Testament. Probably many of the ambiguities and paradoxes explicitly present in this Psalm should be understood as implicitly present in other Psalms as well. It stands as poignant reminder to any who would preach or counsel regarding divine anger, both as to the prominence of this factor in human experience, as well as the danger of confusing the factors involved and falsely attributing to sin and divine anger the suffering that may be caused by very dif​ferent forces (zeal in righteousness, opposition of enemies).

Conclusion

Attempts at profiles of the theology of divine anger of the four laments studied in this chapter may be found at the conclusion of the individual Psalms. The fol​lowing may be suggested in the way of general conclusions:

1. The vocabulary for divine anger is not used so profusely in these laments, but its use generally follows the usage patterns and illustrates the meanings established in Chapter II.

2. The enemies who commonly are the object of divine anger in these Psalms were most commonly identified (often explicitly) as gentiles, although they sometimes appeared to be joined by traitorous Israelites, and once (Psalm 7) the psalmist’s confidence in the doctrine of God’s judgment on the nations appeared to be applied to Israelite persecutors.

3. The Psalms emphasized the hardened, evil character of the foes as constituting the cause for invoking God’s anger upon them. Above all they were guilty of murderous persecution of a member or portion of the covenant commu​nity. In the case of Psalm 69 it becomes clear that although the psalmist also suffers in part from divine anger, much of his suffering is attributed to other causes (for example, “zeal for thy house”). This is an important fac​tor for proper interpretation of human suffering in preaching and counseling.

4. The Psalms were not particularly rich regarding possible manifestations of God’s anger. Above all they stressed death and destruction of the evildoers as the only resolution to the problem, but they were rich in imagery portraying God as divine judge and warrior, taking action against his foes (sword, arrows, lightning, et cetera).

5. These laments commonly stress the finality of death and destruction as a basic purpose of divine anger, but they insist also on the necessity of this punitive purpose in order to accomplish the greater purposes of deliverance of the saints and the enhancement of God’s glory.

6. The Psalms stressed--often implicitly, but once apparently explicitly (Ps. 7:12), the relationship be​tween God’s anger and his righteousness (contra Eichrodt and Fichtner). This conclusion underlines the importance of more careful methodology in the study of divine anger in contemporary Old Testament theology. It substantiated Heschel’s insistence on the positive value of anger as the personal dimension of God’s righteousness (as opposed to the alternative of divine indifference in the face of  evil), a conclusion with significant implications for contemporary ethics.


7. The laments in this chapter contained numerous possible indications of the impact of covenant theology, particularly if it be granted that the confident expectation of God’s intervention (as covenant suzerain: judge and warrior) to oppose the enemies of his people may it self be judged a common feature of that theology. Similar themes, of course, do appear in non-covenantal religions.


8. These laments characteristically portray the foes as murderous and hardened in their sin. Thus they rarely indicated a possibility that God’s anger could be averted or turned away, and then only by repentance (Psalm 7).

9. Temporally these laments commonly stressed the finality of God’s judgment on his foes, and in one case (Psalm 7) the continuous nature (“every day”) of God’s angry opposition to evil.
� George W. Anderson, “Enemies and Evildoers in the Book of Psalms,” Bulletin of John Rylands Library, XLVIII (1965), 18-29.





� Not all imprecatory Psalms contain explicit vocabu�lary for divine anger (e.g. Ps. 109), nor, of course, are all Psalms containing such vocabulary imprecatory (see the Psalms treated in Chapters III and IV). In this chapter particularly Psalms 56, 59, and 69 include vocabulary for divine anger in their imprecatory sections. The mere fact of the psalmist’s petition by no means in itself proves that God is angry or will manifest his wrath in judgment as requested. However, a study of the specific Psalms of this chapter creates a strong impression that this is indeed the case.








� C. S. Lewis, Reflections on the Psalms (New York: Harcourt, Brace and Company, 1958), pp. 28-29.





� Charles Briggs, A Critical and Exegetical Commentary on the Book of Psalms, in The International Critical Commentary (New York  Charles Scribner’s Sons, 1906), I, 52.





� Edward Kissane, The Book of Psalms (Reprint edition; Dublin: Browne and Nolan Limited, 1964), p. 26.





� Hans Joachim Kraus, Die Psaimen, in Biblischer Kom�mentar Altes Testament, edited by Martin Noth (Neukirchen-Vluyn: Neukirchener Verlag, 1960), I, 56.





� Jacob Leveen, “The Textual Problems of Psalm VII,” Vetus Testamentum, XVI (1966), 439-445.





� Cf. Kraus, I, 54. The Septuagint of Ps. 7:12 reads as follows:  ὁ θεὸς κριτὴς δίκαιος καὶ ἰσχυρὸς καὶ μακρόθυμος  / μὴ ὀργὴν ἐπάγων καθ᾽ ἑκάστην ἡμέραν


Jerome’s Roman Psalter reads: “Deus iudex iustus fortis et longanimis numquid irascitur per singulos dies,” Le Psautier Romain, edited by Robert Weber (Rome: Abbaye Saint-Jerome, 1953). The Vulgate and Syriac are similar to the Septuagint. However, Jerome’s Psalter from the Hebrew, which was not taken up into the Vulgate, reads: “Deus iudex iustus et fortis comminans tota die,” Psalterium iuxta Hebraeos, edited by Henri de Sainte-Marie (Rome: Abbaye Saint-Jerome, 1954). And the Old Latin ver�sion reads: “Deus iudex iustus et fortis interminans in omnibus diebus,” Liber Psalmorum iuxta Antiauissimam Latinam Versionem (Rome: Fridericus Pustet, 1912). Leveen does not mention the support for the Masoretic Text evi�dent in the Old Latin version and Jerome’s Psalter from the Hebrew.





� Klaus Koch, “Gibt as ein Vergeltungsdogma im Alten Testament?” Zeitschrift für Theologie and Kirche, LII (1955), 1-42. As Berkouwer wisely observes, “what is totally inadequate in Koch’s view is his posing of a dilemma: either reprisal or an immanent dynamic, transcendent or immanent,” G. C. Berkouwer, Sin (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1971); p. 375. Ps. 7 is a prime example of the way the Old Testament holds these polarities in dynamic tension (a similar case is that of divine sov�ereignty and human responsibility).





� Kraus, I, 58.





� עברה, in v. 7, probably referring to the human an�ger of the enemies (contra New English Bible), follows the usual pattern (it occurs most often with אף, with אף standing first; exception: Is. 14:6). The plural form is used here, and as Delitzsch observes “describes the anger as running over, breaking forth from within and passing over into words and deeds: as water overflows a dam,” Franz Delitzsch, Biblical Commentary on the Psalms, trans�lated by Francis Bolton (Reprint edition; Grand Rapids: Wm. B. Eerdmans Publishing Co., 1959), I, 142. Elsewhere, too, it is used of extreme anger that passes beyond ordi�nary restraint (Gen. 49:7; Amos 1:11). Its appropriateness in Ps. 7 to describe the unbridled passion of the foes is evident from the context (vv. 3,15-17). While it probably should not be translated as “arrogance” in Ps. 7:7, as Dahood renders it, it is appropriately linked with pride as a common cause (Is. 13:9,13; Ezek. 7:19-20; Job 40:11). Mitchell Dahood, Psalms, in The Anchor Bible (Garden City, New York: Doubleday & Company, Inc., 1966-1970), I, 40-43. Cf. supra, pp. 187-188.





� Delitzsch, I, 144.





� Kraus, I, 53





� Hermann Gunkel, Die Psalmen, II Abteilung, 2. Band in Göttinger Handkommentar Zum Alten Testament, edited by W. Nowack Göttingen: Vandenhoeck and Ruprecht, 1926), p. 26.





� Supra, p. 197.





� Supra, pp. 197-198.





� Sometimes vv. 13-14 are understood as referring to the instruments of the wicked in opposition to the godly. Obviously sword or arrows are sometimes so used (Ps. 11:2). However, nowhere are the arrows of men referred to as “fiery shafts.” However both sword (Lev. 26:25; Deut. 32:41-42; Is. 34:5-6; 66:15-16; Ezek. 21:28; Zech. 13:7; Gen. 3:24, Ex. 22:24; Num. 22:22-23; Ps. 17:13; 1 Chron. 21:12) and arrows (Deut. 32:42; Ps. 38:2-3, 64:8) fre�quently represent divine anger, often as expressed by lightning (Hab. 3:9-11; Ex. 19:16; Ezek. 21:9-10; Rev. 16:18), especially in contexts describing a theophany of judgment.





� Helmer Ringgren has pointed out: “the psalms of lament are more stereotyped than any other group, espe�cially where a description of suffering is concerned. Familiar images are chosen, stereotyped phrases used, and everything shaped by the traditional style of the lament,” The Faith of the Psalmists (Philadelphia: Fortress Press, 1963), p. 61.





� Whether ultimately eschatological (vv. 7-8?) in Ps. 7 the judgment certainly includes an emphasis on God’s activity as a present immanent process (vv. 10-17). Kraus (I, 59) credits A. Cohen, The Psalms, in Soncino Books of the Bible (London: The Soncino Press, 1945), p. 16, with the observation on the similarity between Ps. 7 and Abraham’s intercession (Gen. 18:25), invoking the general doctrine of divine judgment. Actually, Perowne in the nineteenth century commented: “‘Shall not the Judge of all the earth do right,’ might stand as the motto of this Psalm,” J. J. Stewart Perowne, The Book of Psalms (London: Bell and Daldy, 1870), I, 137.





� Delitzsch, I, 143. Contrast W. O. E. Oesterley, whose comments reveal more about his prejudices than they do about the text: “This psalm must be described as one of the less inspiring in the Psalter. It gives a vivid picture of the hatred engendered by religious strife, a hatred which is mutual.” Vv. 12 and 13 he finds “distasteful” and he concludes, “The subject-matter of the psalm does not offer material for a section on religious teaching,” W. 0. E. Oesterley, The Psalms (London: Society for Promoting Christian Knowledge, 1939), I, 137-139. Quite a bit, of course, depends on which religion one in-tends to teach! Karl Barth refutes the notion that such Psalms as this involve self-righteousness instead of divine justification; Church Dogmatics, translated by G. W. Bromilley (Edinburgh: T. & T. Clark, 1956), IV:l, 570-573.





� Walther Eichrodt, Theology of the Old Testament, translated by J. A. Baker (Philadelphia: The Westminster Press, 1961-1967), I, 266. Probably Eichrodt’s statement tells us more about the root צדק (with its usually posi�tive, redemptive connotation) than it does about God’s wrath. Elsewhere Eichrodt stresses the common link be�tween sin and divine wrath and calls retributive justice the “proper and principal sphere of operation” of God’s wrath (I, 263).





� J. Fichtner and others, “ỏργή,” Theological Dic�tionary of the New Testament, edited by Gerhard Friedrich; translated and edited by Geoffrey W. Bromiley (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1967), V, 408. Hereafter referred to as TDNT.








� Ibid., V, 393, footnote 67; V, 407.





� Ibid., V, 398, footnote 120; V, 399.





� Abraham J. Heschel, The Prophets (New York: Harper and Row, 1962), p. 293.





� Ibid., p. 283.





� If Dahood is correct, God is addressed as “my Su�zerain” in v. 11a; Dahood, I, 45.





� Artur Weiser, The Psalms, in The Old Testament Li�brary, edited by G. E. Wright, John Bright, and others; translated by Herbert Hartwell (London: SCM Press, 1962), P. 135.





� Calvin comments: “It may, however, be asked, How does the Psalmist represent God as judging every day, when we see him delaying punishment frequently for a long time? The sacred writings most justly celebrate his long-suffering; but, although he exercises patience long, and does not immediately execute his judgments, yet, as no time passes, yea not even a day, in which he does not fur�nish the clearest evidence that he discerns between the righteous and the wicked, notwithstanding the confusion of things in the world, it is certain that he never ceases to execute the office of judge;” John Calvin, Commentary on the book of Psalms, translated by James Anderson (Reprint edition; Grand Rapids: Wm. B. Eerdmans Publishing Co., 1949), I, 86-87.





� Infra, pp. 492, 503-504.





� Gunkel, p. 242.





� TDNT, V, 401.





� Briggs, II, 31 (who, however, eliminates the ref�erence to divine anger on the gentiles as an interpretive gloss; cf. p. 35); Weiser, p. 424.





� Kraus, I, 408; Georg Fohrer, Introduction to the Old Testament, translated by David E. Green (Nashville: Abingdon Press, 1968), p. 288.





� Dahood, II, 41.





� Ludwig Koehler and Walter Baumgartner, Lexicon in Veteris Testamenti Libros (2nd edition; Leiden: E. J. Br'1l, 1956), p. 937. Hereafter referred to as KB2 ; Dahood, II, 42; of. Ps. 57:4-5.





� Dahood, II, 45.





� Claus Westermann, The Praise of God in the Psalms, translated by Keith R. Grim (Richmond: John Knox Press, 1965), pp. 116-122.





� The change of divine names could also represent a conflated textual variant.





� Dahood finds in v. 14 a reference to eternal life (II, 48), but in this context such an allusion is dubious.





� The New English Bible and Dahood find one of their few happy moments of agreement at this point; cf. Dahood, II, 45.





� Briggs, II, 50.





� Kraus, I, 422.





� Weiser, p. 435.





� Sigmund Mowinckel, The Psalms in Israel’s Worship, translated by D. R. Ap-Thomas (Oxford: Basil Blackwell, 1962), II, 226.





� Dahood, II, 66, 70.





� Briggs, II, 54.





� Supra, pp. 112-114.





� Dahood, II, 70.





� Walther Zimmerli, Erkenntnis Gottes nach dem Buche Ezechiel (Zurich: Zwingli-Verlag, 1954), passim.





� Fohrer, p. 409. Zimmerli cites Ps. 59:14 in his study, but does not attach importance to it as a possible source for Ezekiel.





� Dahood, II, 66.





� Even Jerusalem remained in Jebusite control until the time of David (2 Sam. 5:6-10).





� Supra, pp. 449-450





� J. Scharbert, “Das Verbum PQD in der Theologie des Alten Testaments” Biblisehe Zeitschrift, Neue Folge, IV (1960), 225.





� Supra, pp. 440-441.





� Supra, pp. 456-457.





� Dahood thinks that the reference to the knowledge of God’s election of Jacob and universal rule (v. 14b) re�fers to the knowledge possessed by the recipients of God’s punishment in Sheol (II, 73). However, this interpreta�tion does not follow the usual pattern of missionary con�cern for God’s glory and the positive response of living gentiles (e.g. Ps. 100). Cf. Kraus: “Nicht das grausame Racheverlangen diktiert die Bitten and Forderungen, son�dern der Wunsch, dass die im Gericht hervorbrechende Gottesherrschaft in Israel nicht Ubersehen order verges�sen (12a) and in aller Welt bekannt werde (14),” I, 424-425.





� Supra, pp. 29-30.





� Supra, p. 459.





� Dahood, II, 69; Briggs, II, 50.





� Dahood, II, 72.





� Weiser, p. 73





� Ibid., p. 435.


� Dahood, II, 156.





� Hans Schmidt, Die Psalmen, in Handbuch zum Alten Testament, edited by Otto Eissfeldt (Tübingen: Verlag von J.C.B. Mohr [Paul Siebeck], 1934), p. 133; cf. Kraus, I, 481; Othmar Keel, Feinde and Gottesleugner: Studien zum Image der Widersacher in den Individualpsalmen, in Stuttgarter Biblische Monographien, edited by Josef Haspecker and Wilhelm Pesch (Stuttgart: Verlag Katholisches Bibelwerk, 1969), p. 136. Weiser (p. 493) and Leopold Sabourin, The Psalms:Their Origin and Meaning (New York: Alba House, 1969), II, 67, refrain from suggesting any date for the Psalm.





� Supra, pp. 200-210.





� Supra, p. 202.





� Dahood, II, 162; cf. New English Bible.





� Supra, p. 207.





� Supra, p. 206.





� Dahood, II, 162-163. The verb נשג is not elsewhere used with basic terms for divine anger (but of. Deut. 19:6). Its common usage is related to pursuit of or by enemies and indicates the subsequent action of overtaking (Ps. 7:6; 18:38; Ex. 15:9; KB2, p. 637). For our purposes the most notable usages occur in Deut. 28:2,15, and 45, where the blessings and curses of the covenant are said to overtake Israel. Undoubtedly this is also the idea in Zech. 1:6 (possibly from the same period as Ps. 69), where the words and statutes of God are said to have overtaken Israel. The usage with flood cited by Dahood (Job 27:20) is an isolated example. When we recall the common Old Testament tendency to use אף חרון with reference to God’s burning anger against covenant-breakers (supra, pp. 144-148), we can appreciate the appropriateness of נשג to express the covenant curses which the psalmist prays may overtake his foes. Of the 33 occurrences of אף חרון in the Old Testament all but 2 references (Jonah 3:9; Job 20:23) refer to God’s judgment on those who break his cov�enant stipulations or mistreat his chosen people. Both the reference to God’s anger as אף חרון and the accom�panying verb, then, suggest the covenantal context of the psalmist’s thought.





� Since the action of pouring out could also describe some burning liquid, such as metal, lava or pitch, rain or water may not enter the picture at all; the description may be interpreted consistently in terms of fire and heat. Supra, pp. 125-126.





� Supra, pp. 206-207.





� Harris Birkeland, Die Feinde des Individuums in der Israelitischen Psalmenliteratur (Oslo: Grødndahl & Søns Forlag, 1933), pp. 209-215. Cf. his The Evildoers in the Book of Psalms (Oslo: I Kommisjon Hos Jacob Dybwad, 1955), p.32





� Mowinckel, II, 91. Mowinckel, like Birkeland, con�siders the foes of Ps. 69 to be external enemies in time of war, II, 16.





� Mowinckel, II, 13.





� Supra, p. 470.





� Dahood, II 162; alternatively, the psalmist’s reli�gious zeal (v. 10) may find a counterpart in his enemies’ fervent participation in idolatrous feasts (v. 23b, RSV and New English Bible).





� Dahood, II, 162; of. New English Bible.





� For the interpretations regarding Sheol and eternal life, cf. Dahood, II, 156, 164; and Briggs, II, 120.





� Delitzsch, II, 275.





� Dahood suggests (probably mistakenly) the trans�lation “meadow” here, understood as referring to Paradise, II, 164.








� Jim Alvin Sanders, Suffering as Divine Discipline in the Old Testament and Post-Biblical Judaism (Rochester,  New York: Colgate Rochester Divinity School [1955], passim.





� See, for instance, Cris M. Meadows, “A Constructive View of Anger, Aggression, and Violence, “Pastoral Psychology, XXII (1971), 9-20. Meadows shows how anger plays a positive, constructive role in human life and personal relations and stresses its importance for avoiding sinful passivity. He says, or instance, “The capacity of man to move against intrinsically unethical nor ultimately destructive, but can be employed in the ser vice of ultimately constructive goals . . . .  One cannot love, one cannot affirm, one cannot initiate without the capacity positive aggression. One cannot ward off powers that threaten integrity, knock down barriers to healing, or destroy the demonic, without the capacity for negative aggression” (pp. 13-14).





