2 Samuel

summary: After Saul's death on Mount Gilboa, an Amalekite messenger arrives at David's camp in Ziklag claiming to have
delivered the killing blow to the wounded king. Rather than rewarding him, David has the man executed for
daring to strike the LORD's anointed. David then composes a formal lament over Saul and Jonathan — the Song of
the Bow — one of the most celebrated poems in the Hebrew Bible. Its refrain, 'How the mighty have fallen,’ echoes
three times as David mourns the loss of Israel's king and his own covenant brother.

What Makes This Remarkable: This chapter contains the oldest securely datable poem in the Davidic corpus. The Song of the Bow
(vv. 19-27) is a ginah, a formal lament composed in the distinctive 3:2 'limping meter' that
Hebrew poets reserved for dirges — the longer first line followed by the shorter second line
creates a rhythmic stumbling, as if the verse itself is collapsing under the weight of grief. David
orders it taught to the people of Judah and attributes it to the Book of Jashar, an ancient
collection of heroic poetry now lost. The poem contains no theology: there is no mention of God,
no appeal to divine justice, no comfort of resurrection. It is pure grief rendered as art. The
Amalekite's story in verses 6-10 contradicts the account of Saul's death in 1 Samuel 31: 4, where
Saul falls on his own sword. Whether the Amalekite lied to curry favor or whether both accounts
preserve different traditions, the narrator does not resolve — but David's response is
unambiguous: to claim credit for killing the LORD's anointed is a capital offense regardless of the
circumstances.

Translation Friction: The central friction is the discrepancy between 1 Samuel 31:4 (Saul fell on his own sword) and the
Amalekite's account here (he delivered the final blow at Saul's request). Three interpretive options exist:
(1) the Amalekite fabricated the story hoping for reward, (2) both accounts are partially true — Saul fell
on his sword but did not die immediately, and the Amalekite finished the act, or (3) the two sources
preserve rival traditions. We render the Amalekite's speech straightforwardly and let the translator's
notes address the tension. A second friction point lies in verse 18, where the Hebrew says 'He said to teach
the sons of Judah the bow' — the word qeshet ('"bow') appears to be a title for the lament, but its abrupt
insertion is syntactically awkward. Some manuscripts and the Septuagint omit it or rearrange. We retain
'the Bow' as the poem's title, following the Masoretic text. Verse 26 presents a third tension: David's
declaration that Jonathan's love surpassed 'the love of women' (ahavat nashim) has generated extensive
debate about its meaning. The Hebrew ahavah encompasses the full range of covenantal loyalty, political
alliance, deep friendship, and emotional attachment. We render it faithfully and address the semantic
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range in the key terms.

Connections: The Song of the Bow connects backward to the Jabesh-gilead rescue of Saul's body (1 Samuel 31:11-13) and
forward to David's honoring of those same men (2 Samuel 2:5-7). David's insistence on the sanctity of the
LORD's anointed (mashiach YHWH) in verse 14 echoes his repeated refusal to harm Saul in 1 Samuel 24:6 and
26:9-11 — the theological principle that governed his fugitive years now governs his response to Saul's death.
The reference to the Book of Jashar (v. 18) connects to Joshua 10:13, where the same source is cited for Joshua's
command to the sun. The 'mighty’ (gibborim) who have fallen will become a key category in David's kingdom —
his elite warriors are called gibborim (2 Samuel 23:8-39). Jonathan's bow, celebrated in verse 22, recalls the
covenant gift of his bow to David in 1 Samuel 18:4. The chapter's geographic movement — from Gilboa to Ziklag
— bridges the Saul narrative and the David narrative, placing the reader at the threshold of David's rise to
kingship.

1After the death of Saul, David had returned from striking down the Amalekites and stayed in Ziklag for two days. 2On the
third day, a man arrived from Saul's camp with his clothes torn and dirt on his head. When he came before David, he fell to
the ground and bowed low. sDavid asked him, "Where have you come from?" He answered, "I escaped from the camp of
Israel." 4David said to him, "What happened? Tell me." He said, "The army fled from the battle, and many of the troops fell
dead. And Saul and his son Jonathan are dead as well." sDavid asked the young man who had brought the report, "How do
you know that Saul and his son Jonathan are dead?" ¢The young man reporting to him said, "I happened to be on Mount
Gilboa, and there was Saul, leaning on his spear, with the chariots and cavalry closing in on him." 7He turned and looked
behind him, saw me, and called out to me. sHe asked me, "Who are you?' and I answered him, 'T am an Amalekite.' sHe said
to me, 'Stand over me and kill me, because the death agony has seized me — yet my life is still in me." 10So I stood over him
and killed him, because I knew he could not survive after he had fallen. Then I took the crown from his head and the
armband from his arm and brought them here to my lord. 1:David seized his own garments and tore them, and so did all the
men who were with him. 12=They mourned, wept, and fasted until evening — for Saul, for his son Jonathan, for the people of
the LORD, and for the house of Israel, because they had fallen by the sword. 13David said to the young man who had brought
the report, "Where are you from?" He answered, "I am the son of an Amalekite resident alien." 12«David said to him, "How is
it that you were not afraid to reach out your hand and destroy the anointed of the LORD?" 1sDavid summoned one of the
young men and said, "Go, strike him down." The man struck him, and he died. 1sDavid said to him, "Your blood is on your
own head, because your own mouth testified against you when you said, 'T killed the anointed of the LORD."" 17David
chanted this lament over Saul and over his son Jonathan: :8He ordered that the sons of Judah be taught "The Bow.' It is
recorded in the Book of Jashar:

19The splendor of Israel lies slain on your heights.

How the mighty have fallen!

20Do not tell it in Gath,

do not proclaim it in the streets of Ashkelon —
lest the daughters of the Philistines rejoice,

lest the daughters of the uncircumcised celebrate.

2:1Mountains of Gilboa — let no dew fall on you,
no rain upon your terraced fields!

For there the shield of the mighty was defiled,
the shield of Saul — no longer rubbed with oil.

22From the blood of the slain,

from the flesh of the mighty,

the bow of Jonathan never turned back,

and the sword of Saul never returned empty.
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23Saul and Jonathan — beloved and cherished in life,
and in death they were not divided.

They were swifter than eagles,

stronger than lions.

24Daughters of Israel, weep over Saul,
who clothed you in scarlet and fine garments,
who adorned your clothing with gold ornaments.

25How the mighty have fallen in the thick of battle!
Jonathan lies slain on your heights.

26] am in anguish over you, my brother Jonathan.
You were so dear to me.

Your love for me was extraordinary —

surpassing the love of women.

27How the mighty have fallen,
and the weapons of war have perished!

TRANSLATOR NOTES

1.

The phrase mehakkot et ha-Amaleq (‘from striking the Amalekites') uses the Hiphil infinitive of nakah, which denotes a decisive military blow —
David did not merely skirmish with the Amalekites but struck them decisively. This is the same campaign narrated in 1 Samuel 30.

. Ziklag's status is ambiguous: it was a Philistine city given to David by Achish of Gath (1 Samuel 27:6), making David technically a Philistine vassal at

this moment. The narrator does not comment on this political awkwardness. The 'two days' of waiting create narrative tension — the reader already
knows Saul is dead, but David does not.

. The description of torn clothes and dirt on the head exactly mirrors the messenger who brought news of the ark's capture in 1 Samuel 4:12. The

narrative pattern signals that another national disaster is being reported. The two scenes share the same vocabulary of catastrophe.

. The verb vayyishtachu ('he prostrated himself') is the Hishtaphel of chavah, the most intense form of physical reverence in Hebrew. The man's

posture toward David is politically charged: he is approaching David as one approaches a sovereign, possibly calculating that David will now claim the
throne and reward anyone who facilitated the transition.

. The verb malat in the Niphal implies narrow escape from mortal danger. The same verb is used of David's escapes from Saul (1 Samuel 19:10, 19:17).

The man presents himself as a survivor of catastrophe, establishing credibility before delivering his report.

. The structure of the report is rhetorically deliberate: general flight, mass casualties, then the specific royal deaths. Each clause escalates the disaster.

The verb nas ('fled") signals complete rout, not orderly retreat. The phrase gam Sha'ul vi-Yehonatan beno metu (‘also Saul and Jonathan his son died")
delivers the two deaths in a single clause, binding father and son together in the messenger's grammar as they were bound on the battlefield.

. The term na'ar is deliberately vague regarding the messenger's exact social position. He could be a battlefield attendant, a young soldier, or even a

camp follower. His identity as an Amalekite will emerge only later (v. 8), and the narrator withholds this detail to build suspense.

. The construction niqgro niqreiti is the Niphal infinitive absolute plus finite verb of qarah ('to encounter, to happen upon'). The messenger frames his

presence as pure chance, perhaps to deflect suspicion that he was looting the battlefield. Mount Gilboa is named, anchoring the account to the same
location described in 1 Samuel 31.

. The word chanit ('spear’) rather than cherev (‘sword') differs from the account in 1 Samuel 31:4, where Saul falls on his sword. This may support the

interpretation that the Amalekite is fabricating or embellishing, or it may indicate a different moment in the sequence of events. The chariots (rekhev)
and horsemen (ba'alei ha-parashim) represent the Philistine heavy forces — exactly the kind of units that would dominate in the open terrain near
Gilboa.

. The three-verb sequence creates a cinematic progression: turn, see, call. Each verb advances the action with no wasted words. If the Amalekite's

account is fabricated, this is skillful storytelling designed to make David believe he was summoned, not that he acted on his own initiative.

. The emphatic pronoun anokhi ('I myself') rather than the shorter ani adds weight to the self-identification. The Amalekite declares his ethnicity

without hesitation, apparently unaware of the lethal history between Saul and his people. Whether this is historical or fabricated, the narrator exploits
the dramatic irony to its fullest.
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9. The word shavats occurs only here in the Hebrew Bible, making its precise meaning uncertain. The Septuagint renders it as skotos (‘darkness"),
suggesting unconsciousness or dimming vision. Targum Jonathan reads 'trembling.' We render it as 'death agony' to capture the sense of a terminal
but prolonged state of suffering.

9. The phrase kol od nafshi bi (‘all my life is still in me') emphasizes that Saul is fully conscious and aware of his condition. This is not a quick death — it
is drawn out, and Saul's request reflects the horror of being alive enough to suffer but too wounded to act.

10. The nezer is distinct from a full crown (atarah) — it is a diadem or band signifying consecrated authority, closely linked to the concept of being set
apart (nazir). Saul's nezer represents his anointed status. The ets'adah ('armband’) was a marker of military rank or royal status. Together these
items function as regalia — proof of identity and proof of the messenger's claim.

10. The phrase el adoni hennah (‘to my lord, here') positions David as Saul's successor in the messenger's own calculus. He has read the political
situation — David is the obvious heir — and is attempting to position himself as the man who facilitated the transition. The irony is that this political
calculation will cost him his life.

11. The verb chazaq in the Hiphil ('to seize, to grasp firmly') emphasizes the violence of the gesture. Garment-tearing in grief was not a gentle rip but a
forceful act — the physical destruction of clothing externalized the internal shattering of grief. The communal tearing indicates that David's men
follow his lead in honoring Saul, despite their history as fugitives from Saul's court.

12. The phrase am YHWH ('the people of the LORD") is theologically loaded — David identifies the fallen soldiers not merely as Israelite troops but as
the covenant people of God. Their death in battle is a disaster not only for the nation but for God's purposes. The distinction between am YHWH and
beit Yisra'el may be intentional: the first is a theological designation (the covenant people), the second is a political one (the national household).

12. Fasting until evening was a standard mourning practice (Judges 20:26, 2 Samuel 3:35). The three actions — lamenting, weeping, fasting — form a
complete ritual of grief, performed communally and lasting the full day.

13. The term ger is one of the most significant social categories in the Torah — the resident alien who dwells among the people of Israel and is entitled to
protection, justice, and inclusion in certain religious observances. By identifying himself as a ger's son, the Amalekite claims legal standing within
the Israelite social order. David will use this very status against him in verse 16: as a resident within Israel, the man should have known better than
to strike the LORD's anointed.

14. The phrase meshiach YHWH ('the LORD's anointed') is the theological heart of this exchange. The mashiach is untouchable — not because of
personal merit but because of divine designation. David's entire fugitive career was governed by this conviction: even when Saul was trying to kill
him, David would not raise his hand against the one God had anointed. The Amalekite's claim to have killed the mashiach places him in direct
violation of the principle that David holds most sacred.

15. The verb paga ('to encounter, to strike') in the imperative carries the force of an execution order. It is the same verb used for the killing of the priests
at Nob (1 Samuel 22:18), where Doeg the Edomite was willing to 'strike' them when Saul's own servants would not. The economy of the narration — a
single sentence for the execution — mirrors the swift finality of the act.

16. The formula 'your blood is on your own head' appears throughout the Hebrew Bible as a declaration that the executed person bears responsibility for
their own death (Joshua 2:19, Ezekiel 33:4). David uses it here to establish that the execution is just — the Amalekite's own testimony condemned
him.

16. The repetition of meshiach YHWH from verse 14 frames the entire exchange: David's question (‘how were you not afraid to destroy the LORD's
anointed?") and his verdict ('you said you killed the LORD's anointed') form an inclusio around the execution.

17. The qinah is a recognized poetic genre in the Hebrew Bible, characterized by its distinctive 3:2 'limping meter' — a longer line followed by a shorter
one, creating a rhythmic sense of falling or stumbling that mirrors the emotional content of grief. Jeremiah, Ezekiel, and the book of Lamentations
all employ ginah meter. David's lament over Saul and Jonathan is one of the earliest and finest examples of the form.

18. The word geshet ('bow') as a poem title is attested in the Masoretic text but absent from some Septuagint manuscripts. Some scholars emend it or
treat it as a marginal gloss. We retain it as the title following the MT, understanding it as David's designation for the lament — 'The Bow" — likely
honoring Jonathan's weapon of choice.

18. The Book of Jashar (sefer ha-yashar) is mentioned only here and in Joshua 10:13 (and possibly 1 Kings 8:53 in the LXX). It was evidently a collection
of ancient poems celebrating Israel's heroes. Its loss means that the biblical quotations from it are our only surviving fragments.

19. The opening word ha-tsevi has been rendered many ways: 'the beauty' (KJV), 'the glory,' 'the gazelle,' 'thy glory, O Israel.' We chose 'the splendor' to
capture both the aesthetic and the honorific senses without limiting it to a single referent. The word functions as a title for those who have fallen —
they were Israel's splendor, and now that splendor is dead.

19. The refrain eikh nafelu gibborim is the poem's signature line. The interrogative eikh ("how!") is not a question expecting an answer but an
exclamation of disbelief and grief — 'How is it possible that the mighty have fallen!' The ginah meter is audible here: three beats (eikh nafelu
gibborim) followed by the silence of what cannot be said.

20. The phrase al taggidu ve-Gat has become proverbial in Hebrew — it is the idiom for suppressing shameful news. The parallelism between Gath and
Ashkelon follows standard Hebrew poetic convention of pairing cities. The 'daughters of the uncircumcised' (benot ha-arelim) echoes Saul's final
words in 1 Samuel 31:4, binding the lament to the death scene.
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20. The verb alaz ('to exult, to celebrate with triumph') in the second motivation clause intensifies beyond the simple simchah (‘joy') of the first. David
imagines escalating Philistine celebration — first rejoicing, then exultation. The poet's craft is visible in the building parallelism.

21. The curse on Gilboa's fertility echoes ancient Near Eastern curses on battle sites — the earth that drank warriors' blood is condemned to perpetual
barrenness. The double meaning of mashiach (anointed king / oiled shield) is one of the most celebrated wordplays in Hebrew poetry. David does
not say directly that Saul the anointed one has been rejected; he says the shield is no longer oiled. The reader hears both meanings simultaneously.

21. The phrase sedei terumot is difficult. Terumot usually means 'heave offerings' or 'contributions' (a priestly term), but here it may mean "uplifted
fields' — terraced agricultural land. Some emend to sedei re'umot (‘fields of deception') or sedei terumah ('fields of the offering'). We render "terraced
fields' as the most geographically concrete reading.

22, The word chelev is usually rendered 'fat,’ but in poetic contexts it can mean 'the best part, the richest portion.' We chose 'flesh’ to avoid the modern
connotation of adipose tissue and to convey the sense of bodily substance. The phrase lo nasog achor ('did not draw back') uses the military language
of retreat — Jonathan's bow is personified as a warrior that never retreated from the front line.

22, The pairing of Jonathan's bow with Saul's sword matches each man to his signature weapon. Jonathan was an archer (1 Samuel 20:20-22, 35-40),
and the bow was the weapon he gave David as a covenant gift (1 Samuel 18:4). Saul was associated with the sword — and ultimately fell on one (1
Samuel 31:4).

23. The phrase u-ve-motam lo nifradu ('in their death they were not divided') may also carry a polemical edge: despite the political rupture between Saul
and Jonathan over David's future (1 Samuel 20:30-34), David insists that father and son died united. The poet reclaims the relationship from its
political fractures.

23. The nesher is most likely the griffon vulture (Gyps fulvus), not the modern bald eagle — the largest raptor in the Levant, known for soaring at
immense heights and diving with devastating speed. The ari is the now-extinct Asiatic lion (Panthera leo persica), which inhabited the Jordan Valley
and hill country into the medieval period.

24. The appeal to women as professional mourners is consistent with Israelite practice — women led formal keening and lamentation (Jeremiah
9:17-20). But David's address is broader: all the daughters of Israel are to mourn because all benefited from Saul's reign. The word shani ('scarlet’)
denotes a luxury textile associated with wealth and royalty (Proverbs 31:21). The adanim ('delights') may include fine fabrics, jewelry, or other
imported goods.

24. The emphasis on material prosperity is not shallow. In the ancient world, a king's ability to provide luxury goods to his people was the tangible proof
of his military and economic success. David is saying: Saul enriched you — honor him with your grief.

25. The shift from third-person plural (the mighty) to second-person singular (your heights) is a characteristic ginah technique — the poet moves from
public grief to private address, collapsing the distance between the mourner and the dead. The word bamotekha ('your heights') echoes verse 19,
creating a structural echo: the poem's opening and closing movements both invoke the heights where the blood was shed.

26. The phrase me'ahavat nashim ('beyond the love of women') has generated extensive scholarly discussion. In context, ahavah is the covenant loyalty
that bound David and Jonathan from 1 Samuel 18:1 onward — a love that survived Saul's attempts to kill David, Jonathan's renunciation of his own
dynastic claim, and years of separation. David declares that this covenantal bond surpassed every other intimate relationship in his life. The word
ahavah in the Hebrew Bible ranges from romantic desire (Song of Songs) to political treaty loyalty (1 Kings 5:1) to God's covenant love for Israel
(Deuteronomy 7:8). Here it functions in its broadest and deepest sense: total, sacrificial commitment.

26. The word nifl'atah (it was extraordinary, it was wonderful') belongs to the vocabulary of divine action — the nifla'ot are God's wonders, the acts that
exceed human comprehension (Exodus 15:11, Psalm 77:11). David applies this theological vocabulary to a human relationship, elevating Jonathan's
love to the level of the miraculous.

27. The three occurrences of the refrain (vv. 19, 25, 27) create the structural architecture of the poem: opening statement, central development, final
summation. The addition of vayyovedu kelei milchamah in the closing refrain prevents the ending from being a mere repetition — it adds the finality
of utter destruction. The poem that began with 'the splendor of Israel' ends with 'weapons of war' — the full arc from glory to wreckage.

27. The absence of any mention of God in the entire lament (vv. 19-27) is remarkable. David makes no appeal to divine justice, offers no theological
explanation for the disaster, and provides no eschatological hope. This is a poem of pure human grief, uttered by a man who elsewhere attributes
everything to God but here speaks only of what has been lost on earth. The silence about God may itself be the poem's deepest theological statement:
some losses are too large for easy piety.
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summary: David inquires of the LORD and is directed to Hebron, where the men of Judah anoint him king. David sends a
message of blessing to the men of Jabesh-gilead for burying Saul, invoking the LORD's faithful love (chesed) and
pledging his own good will. Meanwhile, Abner son of Ner installs Saul's surviving son Ish-bosheth as king over a
rival Israelite kingdom. The two factions meet at the pool of Gibeon, where Abner proposes a contest between
young warriors that erupts into full battle. David's forces prevail. Asahel, Joab's youngest brother, pursues Abner
with reckless speed; Abner warns him twice to turn aside, then kills him with a backward thrust of his spear. Joab
and Abishai pursue Abner until sunset, when Abner rallies the Benjaminites on a hilltop and calls for an end to the
bloodshed. Joab sounds the trumpet and the pursuit stops. Abner's forces lose three hundred and sixty men;
David's forces lose nineteen men plus Asahel. The chapter ends with Asahel buried in his father's tomb at
Bethlehem and both armies returning to their respective capitals.

What Makes This Remarkable: This chapter narrates the formal beginning of the divided kingdom — not the later split under
Rehoboam, but the first fracture in Israelite unity. Two anointed kings now reign simultaneously:
David over Judah at Hebron, Ish-bosheth over the remaining tribes at Mahanaim. The political
geography is telling: David holds the southern heartland, while Ish-bosheth governs from a city
east of the Jordan — a refugee capital, not a power center. The contest at the pool of Gibeon (vv.
14-16) is one of the most unusual military episodes in the Hebrew Bible: twelve men from each
side are paired in single combat, and all twenty-four die simultaneously, each grabbing his
opponent's head and driving a sword into his side. The site is named Helkath-hazzurim ('Field of
Flint-Edges' or 'Field of Sword-Edges'), preserving the memory of this mutual slaughter. Asahel's
death at Abner's hand sets in motion the blood-feud that will dominate the next several chapters,
culminating in Joab's murder of Abner in chapter 3. The narrator emphasizes Abner's reluctance
— he warns Asahel twice, knowing that killing Joab's brother will create an unresolvable
vendetta.

Translation Friction: The primary translational tension lies in verse 14, where Abner says yaqumu na ha-ne'arim vi-yesachagu
lefanenu — 'let the young men arise and make sport before us.' The verb sachaq (Piel: yesachagu) can
mean 'to laugh, to play, to sport, to perform' and even 'to engage in combat as entertainment.’ Is Abner
proposing a harmless display, a formalized duel, or a fight to the death? The ambiguity may be deliberate
— what begins as sechok (‘sport’) escalates into milchamah (‘battle’). We render it as 'compete before us'to
capture the controlled-contest sense, while the translator's notes address the darker possibilities. A second
friction point is in verse 8: Ish-bosheth's name. The Masoretic text reads Ish-boshet ('man of shame'), but
this is almost certainly a scribal alteration of the original Ish-baal ('man of Baal' or 'man of the lord'). The
name change reflects later scribal discomfort with the element baal. We render the name as given in the
MT (Ish-bosheth) and explain the likely original in the notes. Verse 16 presents a third crux: the
place-name Helqat ha-Tsurim is variously interpreted as 'Field of Flint-Edges,' 'Field of Sword-Edges,'
'Field of Adversaries,' or 'Field of the Sharp Ones.' The etymology is genuinely uncertain, and we retain
the Hebrew transliteration with explanation.

Connections: David's anointing at Hebron fulfills the trajectory begun with Samuel's secret anointing in 1 Samuel 16. Hebron
itself is Abraham's city (Genesis 13:18, 23:2), the place where the patriarchal promises were first rooted in the
land — David's reign begins at the covenant's geographic origin. The message to Jabesh-gilead (vv. 5-7) directly
connects to the closing scene of 1 Samuel, where the men of Jabesh recovered Saul's body from the walls of
Beth-shan (1 Samuel 31:11-13). David's use of chesed in verse 6 echoes the covenant vocabulary that runs
throughout the David-Jonathan narrative (1 Samuel 20:8, 14-15). The pool of Gibeon will appear again as a
significant site in 2 Samuel 20:8 (the assassination of Amasa). Asahel'’s fatal pursuit of Abner anticipates Joab's
revenge killing in 3:27, which in turn becomes a burden David carries to his deathbed (1 Kings 2:5-6). The civil
war between Benjamin and Judah prefigures the permanent tribal division after Solomon's death (1 Kings 12).

1After this, David inquired of the LORD: "Should I go up to one of the cities of Judah?" The LORD said to him, "Go up."
David asked, "Where should I go?" He answered, "To Hebron." 2:So David went up there, along with his two wives —
Ahinoam of Jezreel and Abigail, the widow of Nabal of Carmel. sDavid also brought up the men who were with him, each
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with his household, and they settled in the towns surrounding Hebron. 4The men of Judah came and anointed David king
over the house of Judah. David was also informed, "It was the men of Jabesh-gilead who buried Saul." sDavid sent
messengers to the men of Jabesh-gilead and said to them, "May the LORD bless you, because you showed this faithful love to
your lord Saul by burying him." éNow may the LORD deal with you in faithful love and trustworthiness. And I myself will
also treat you well, because you have done this. 7So now, let your hands be strong and be courageous, for your lord Saul is
dead — and the house of Judah has anointed me as king over them. sMeanwhile, Abner son of Ner, the commander of Saul's
army, had taken Ish-bosheth son of Saul and brought him across to Mahanaim. ¢sHe made him king over Gilead, the
Ashurites, Jezreel, Ephraim, Benjamin, and all Israel. 10Ish-bosheth son of Saul was forty years old when he became king
over Israel, and he reigned for two years. But the house of Judah followed David. :1The total time David reigned as king in
Hebron over the house of Judah was seven years and six months. 12zAbner son of Ner marched out from Mahanaim to Gibeon
with the servants of Ish-bosheth son of Saul. 1sJoab son of Zeruiah and David's servants also marched out, and the two
forces met at the pool of Gibeon. They took up positions on opposite sides of the pool — one group on one side, the other
group facing them. 14Abner said to Joab, "Let the young men get up and compete before us." Joab said, "Let them." 1sThey
rose and crossed over by count — twelve for Benjamin and Ish-bosheth son of Saul, and twelve from David's servants. :6Each
man seized his opponent by the head and drove his sword into his opponent's side, and they all fell together. So that place
was named Helkath-hazzurim — it is in Gibeon. 17The battle that day was extremely fierce. Abner and the men of Israel were
defeated by David's servants. :8Three sons of Zeruiah were there — Joab, Abishai, and Asahel. Asahel was as fleet-footed as
one of the wild gazelles. 1vAsahel chased after Abner and did not veer to the right or the left from pursuing him. 2cAbner
looked back and said, "Is that you, Asahel?" He answered, "It is." 21Abner said to him, "Turn aside — go right or left. Seize
one of the young soldiers and take his equipment for yourself." But Asahel refused to stop pursuing him. 22Abner warned
him again: "Turn away from me! Why should I strike you to the ground? How could I face your brother Joab?" =3But he
refused to turn aside. So Abner struck him in the belly with the butt-end of his spear, and the spear came out through his
back. He fell there and died on the spot. Everyone who came to the place where Asahel had fallen and died stopped and
stood still. 2aJoab and Abishai pursued Abner. By the time the sun was setting, they had reached the hill of Ammah, which
faces Giah along the road to the wilderness of Gibeon. 25The Benjaminites rallied behind Abner, forming a single unit, and
took a stand on the top of a hill. zéAbner called out to Joab: "Must the sword consume forever? Don't you realize how bitter
this will end? How long before you order your men to stop pursuing their own brothers?" =7Joab replied, "As God lives, if you
had not spoken, the men would have continued pursuing their brothers until morning." 28Joab sounded the ram's horn, and
all the troops halted. They no longer pursued Israel, and the fighting ceased. 20Abner and his men marched through the
Arabah all night, crossed the Jordan, and traveled through the whole Bithron before arriving at Mahanaim. soJoab returned
from pursuing Abner and assembled all his troops. When David's servants were counted, nineteen men were missing — and
Asahel. 31David's servants had struck down three hundred and sixty of the Benjaminites and Abner's men — they were dead.
32They carried Asahel and buried him in his father's tomb at Bethlehem. Then Joab and his men marched all night and
reached Hebron at daybreak.

TRANSLATOR NOTES

1. The verb sha'al ('to ask, to inquire') indicates formal oracular inquiry, likely through the ephod carried by the priest Abiathar (1 Samuel 23:6, 30:7-8).
David's consultation of the LORD before every major move contrasts sharply with Saul, who in his final days could get no answer from the LORD by
any means (1 Samuel 28:6). The dialogue structure — question, answer, follow-up question, specific answer — shows David's posture of dependent
obedience.

1. Hebron (chevronah) sits in the Judean hill country, roughly 19 miles south of Jerusalem. It was the burial site of Abraham and Sarah (Genesis 23:19)
and a city of refuge under the Levitical system (Joshua 20:7). The LORD's direction to Hebron is not random — it is the patriarchal capital of the
south, the place most associated with the Abrahamic covenant in Judah's territory.

2. The narrator specifies David's wives by name and origin, anchoring his household in known geography. Ahinoam (achinoam, 'my brother is delight')
came from Jezreel in Judah (not the northern Jezreel Valley). Abigail is still identified in relation to Nabal (naval, 'fool'), whose story in 1 Samuel 25
resulted in both his death and David's marriage to his widow. Identifying Abigail as eshet Naval (‘'wife of Nabal') rather than by her own patronymic
keeps the Nabal episode in the reader's memory.
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. The phrase va-ya'al sham David ('David went up there') uses the same verb alah ('to go up') that the LORD commanded. David's obedience is
immediate and complete — no delay, no negotiation.

. The phrase ish u-veto (‘each man and his household') indicates that David's band of warriors — the four hundred, later six hundred, who gathered
around him during his fugitive years (1 Samuel 22:2, 27:2) — relocated as complete family units. This is not a military deployment but a migration, a
resettlement of David's entire community from Philistine territory into Judah.

. The plural arei Chevron ('cities/towns of Hebron') refers to the satellite villages and settlements in the Hebron district. David's group was too large to
fit within the city walls alone, so they spread across the surrounding area — effectively occupying the Hebron region.

. The verb mashach ('to anoint') is the same verb used when Samuel secretly anointed David in 1 Samuel 16:13. That was a prophetic, hidden anointing;
this is a public, tribal anointing — the first of David's three anointings (the third will come in 2 Samuel 5:3, when all Israel anoints him). The formula
le-melekh al bet Yehudah (‘as king over the house of Judah') is precise: David's authority extends over one tribe only. The ten northern tribes are not
represented.

. The report about Jabesh-gilead is syntactically connected to the anointing scene, suggesting that David received this intelligence shortly after his
coronation. The verb qaveru (‘they buried') is the standard term for honorable interment. The men of Jabesh-gilead had recovered Saul's body from
the wall of Beth-shan (1 Samuel 31:11-13), an act of extraordinary loyalty.

. The blessing formula beruchim attem la-YHWH ('blessed are you by the LORD') invokes divine favor. David speaks not merely as a grateful politician
but as the newly anointed king pronouncing a royal benediction. The preposition la-YHWH marks the LORD as the source of the blessing — it is God's
blessing David channels, not his own.

. The phrase im adoneikhem im Sha'ul (‘with your lord, with Saul') uses the preposition im (‘with') twice, creating emphasis. The word adon ('lord,
master') acknowledges Saul's legitimate authority over them — David does not diminish Saul's kingship even after his own anointing. This diplomatic
sensitivity is characteristic of David's posture toward Saul throughout the narrative.

. The conjunction of divine chesed ve-emet with David's personal ha-tovah ha-zo't ('this good thing'") creates a parallel structure: God will repay them
with covenant love, and David will repay them with practical benefit. The word tovah ('good, goodness') is less theologically loaded than chesed —
David carefully distinguishes what God can offer (chesed ve-emet) from what he can offer (tovah, political good will).

. The phrase ve-gam anochi (‘and also I myself') uses the emphatic independent pronoun. David is not merely promising — he is binding himself
personally alongside God's promised blessing. This is the language of political alliance dressed in theological garments: David is courting
Jabesh-gilead's loyalty.

. The phrase techezaqnah yedeikhem ('let your hands be strong') is an idiom of encouragement that appears throughout the Hebrew Bible in moments
of political and military transition (Judges 7:11, Zechariah 8:9). Strong hands can work, fight, and govern; weak hands signal despair and collapse.
David is urging Jabesh-gilead not to lose heart despite their king's death.

. The phrase bene chayil ('sons of valor/strength') means men of military capability and social standing — warriors who are also men of substance.
David is affirming their identity and calling them to continue in strength. The final clause — "the house of Judah has anointed me as king over them' —
is a carefully worded political overture. David does not claim kingship over Jabesh-gilead or over Israel broadly; he states a fact about Judah and lets
the implication settle: there is now a new king in the south, and he remembers who showed loyalty to the old king.

. The adversative transition signals the narrative's pivot from David's consolidation in the south to the rival power structure in the north. Abner (avner,
'my father is a lamp') was Saul's cousin and the real military power behind the throne. The verb lagach ('he took') implies initiative: Abner is the actor,
and Ish-bosheth is the object. The power dynamics are transparent from the first verb — Abner is the kingmaker, not the king.

. The name Ish-boshet ('man of shame') is almost certainly a scribal emendation of the original Ish-baal ('man of Baal' or 'man of the lord"). The
element baal was originally a legitimate title meaning 'lord' or 'master,' but later scribes replaced it with boshet ('shame') to avoid any association with
the Canaanite deity. The original name appears in 1 Chronicles 8:33 as Esh-baal. Mahanaim (‘two camps'), east of the Jordan, was Jacob's camp when
he encountered angels (Genesis 32:2). Its use as Ish-bosheth's capital signals weakness — the new king governs from the Transjordanian fringe, not
from any major Israelite city.

. The list of territories under Ish-bosheth's nominal rule moves from east to west: Gilead (Transjordan), the Ashurites (possibly the Geshurites or
Asherites — the identity is debated), Jezreel (the great northern valley), Ephraim (the central hill country), and Benjamin (Saul's home tribe). The
final phrase ve-al Yisra'el kulah ('and over all Israel') is the narrator's summary claim, though the reality falls far short — David already holds Judah,
and Philistine control over key areas renders Ish-bosheth's sovereignty largely theoretical.

. The identity of ha-Ashuri is a long-standing textual crux. The Septuagint reads 'Geshur,’ some manuscripts suggest 'Asher,' and the Vulgate has
'Gessuri.' No identification is certain. We follow the MT form and note the ambiguity.

10. The regnal formula — age at accession and length of reign — follows the standard pattern for Israelite kings. The number forty may be formulaic

(indicating a generation or full maturity) rather than precise. His two-year reign contrasts sharply with David's seven-and-a-half years at Hebron (v.
11), suggesting that Ish-bosheth's kingdom was short-lived and contested.

10. The adversative akh ('but, however') introduces a sharp contrast: whatever Ish-bosheth claims, the house of Judah belongs to David. The verb hayu

acharei David ('were after David, followed David') uses acharei in the sense of political allegiance — they walked behind David as subjects walk
behind their king.



11.

12,

12,

13.

13.

14.

14.

15.

15.

16.

16.

17.

17.

18.

18.

19.

THE COVENANT RENDERING

This chronological note provides the framework for the events narrated in chapters 2-4. The precision — seven years and six months — suggests
access to official court records. This number recurs in 2 Samuel 5:5 and 1 Kings 2:11, confirming its place in the royal chronology. David's Hebron
period is longer than Ish-bosheth's two-year reign, implying a period of interregnum or contested rule between Ish-bosheth's fall and David's
anointing over all Israel.

The verb yatsa (‘went out') in military contexts means to march out for war, to deploy forces. Abner's movement from Mahanaim westward to Gibeon
is an aggressive strategic move — Gibeon sits in Benjaminite territory, only six miles northwest of Jerusalem. This is a bid to assert control over the
central highlands and press Ish-bosheth's claim into Judah's proximity.

Gibeon was a significant city in Israelite history: the site of Joshua's treaty with the Gibeonites (Joshua 9) and the great battle where the sun stood
still (Joshua 10:12). It also housed the tabernacle in this period (1 Chronicles 16:39, 21:29). Abner's choice of Gibeon as his staging ground may have
been strategic, political, or both.

The verb pagash ('to meet, to encounter') can denote a chance meeting or a deliberate confrontation. Given the military context, this is a face-off, not
an accident. The pool of Gibeon (berekhat Giv'on) has been identified archaeologically as a large, rock-cut water installation at the site of el-Jib,
approximately 37 feet in diameter. It served as a natural dividing line between the two forces.

The spatial description — elleh al ha-berekhah mizzeh ve-elleh al ha-berekhah mizzeh (‘these on one side of the pool and those on the other side of
the pool') — creates a visual tableau of two armies in mirrored positions, separated by water. The symmetry of the description foreshadows the
symmetry of the combat that follows.

The verb sachaq (Piel: yesachagu, here vi-yesachagu) has a broad semantic range: to laugh, to play, to jest, to perform, to engage in combat as sport.
The same root describes Isaac's play (Genesis 21:9), Samson's forced performance for the Philistines (Judges 16:25), and children playing in the
streets (Zechariah 8:5). In a military context between opposing armies, the 'play’ is almost certainly representative combat — a formalized contest
between chosen warriors whose outcome may determine or initiate the broader battle.

Joab's curt response — yaqumu, a single word ('let them arise') — gives consent without enthusiasm. The brevity may signal agreement, indifference,
or calculated willingness to let the other side take the initiative and the blame. Joab is David's nephew (son of David's sister Zeruiah) and already
functions as David's chief military commander.

The phrase va-ya'avru be-mispar (‘they crossed over by number') indicates a formal, counted selection — this is not a spontaneous brawl but an
organized contest with precisely matched sides. The number twelve on each side echoes the twelve tribes of Israel, suggesting that these champions
represent the whole nation in microcosm.

The fighters from Ish-bosheth's side are identified as le-Vinyamin (‘for Benjamin') — they are Benjaminites, Saul's own tribesmen and presumably
his most loyal warriors. The narrator's identification of them by tribe rather than just by king underscores the tribal nature of this civil war.

The verb chazaq ('to seize, to grasp firmly') describes each warrior grabbing the head of the man opposite him — likely gripping the hair or the back
of the skull to hold him in place for the killing blow. The phrase ve-charbo be-tsad re'ehu (‘and his sword in his opponent's side') describes
simultaneous mutual kills: each man stabs the other while being stabbed himself. The result — vayyiplu yachdav ('they fell together') — is total
mutual annihilation. Twenty-four men enter the contest; twenty-four die.

The place-name Helqat ha-Tsurim is notoriously difficult. Tsurim could derive from tsur ('rock, flint'), tsur ('sharp edge, blade"), or tsar (‘adversary").
Possible meanings include 'Field of Flint-Edges,' 'Field of Sword-Edges,' or 'Field of Adversaries.' The Septuagint reads 'portion of the plotters'
(meris ton epibulon). The ambiguity preserves the horror of the scene: the name memorializes violence, whatever its exact etymology.

The adjective qashah ('hard, severe, fierce') intensifies the violence — the mutual slaughter of the twenty-four champions did not settle the conflict
but ignited a full-scale battle. The verb vayyinnagef ('he was struck, defeated') is a Niphal passive: Abner was defeated. The passive construction
places the focus on the result rather than the agent — David's men won, but the narrator does not celebrate the victory. This is, after all, Israelite
killing Israelite.

The phrase anshei Yisra'el ("the men of Israel') refers to the northern forces under Abner. The narrator's use of 'Israel' for Ish-bosheth's faction and
'servants of David' for the southern forces avoids calling the Judahites 'Israel' — the name belongs, at this point, to the larger tribal confederation
that has not yet accepted David.

The phrase qal be-raglav ('light on his feet') describes exceptional running speed. The comparison to the tsevi ('gazelle') is not ornamental — the
mountain gazelle of the Judean hills was proverbially the fastest creature in the Israelite landscape. The phrase ke-achad ha-tseva'im asher ba-sadeh
('like one of the gazelles that are in the open field') specifies wild, not domesticated — these are creatures of pure speed in open terrain.

Zeruiah was David's sister (1 Chronicles 2:16), making Joab, Abishai, and Asahel David's nephews. The three brothers function as David's military
inner circle. The introduction of Asahel here, with his defining characteristic of speed, is narrative preparation for his death — the very quality that
makes him exceptional will be his undoing.

The verb radaph ('to pursue, to chase') indicates single-minded pursuit. The phrase lo natah (‘he did not turn aside') combined with al ha-yamin
ve-al ha-semo'l (‘to the right or to the left') is a totality expression: Asahel was locked onto Abner with absolute focus, ignoring every other
combatant on the field. This kind of fixation on a single enemy commander was either extraordinarily brave or fatally reckless — the narrator lets
both possibilities stand.



2 SAMUEL

19. Asahel's pursuit of Abner, the enemy commander, suggests ambition beyond the battle itself. Killing or capturing Abner would end the war in a
single stroke. The young warrior's speed gives him the physical ability to catch the older general, but the text is about to reveal that speed is not the
only factor in combat.

20. Abner's question ha-attah zeh Asa'el ('are you this one — Asahel?') shows that Abner recognizes his pursuer. The demonstrative zeh ('this') suggests
visual identification under difficult conditions — mid-flight, looking over his shoulder. The recognition is crucial: Abner knows exactly whose
brother he will have to kill if Asahel does not relent. The exchange is remarkably brief: question and answer, two words from Asahel — anokhi ('I
am'). There is no bravado, no taunting — just identification.

21. Abner's command neteh lekha (‘turn aside for yourself') is his first attempt to save Asahel's life. The offer — take the armor-strip (chalitsah) from a
lesser soldier — gives Asahel a way to claim a trophy and save face without forcing a confrontation with the commander himself. The word chalitsah
refers to the stripped equipment of a defeated enemy, a standard spoil of war that proved combat valor.

21. The refusal formula lo avah Asa'el lasur me-acharav (‘Asahel was not willing to turn from behind him') uses the same construction (lo avah) that
described Saul's armor-bearer refusing to strike the king (1 Samuel 31:4). In both cases, the refusal is a deep dispositional unwillingness — but with
opposite moral valences. The armor-bearer refused out of reverent terror; Asahel refuses out of reckless ambition.

22, Abner's second warning is more urgent and more personal. The question lammah akkekah artsah ('why should I strike you to the ground") is not a
bluff — it is a statement of certain outcome. Abner knows he can kill Asahel. The verb nakah ('to strike") in the Hiphil conveys a decisive, lethal blow.
Abner frames the killing not as a question of ability but of consequence.

22, The phrase ve-eikh essa fanay el Yo'av achikha ("how would I lift my face to Joab your brother') reveals Abner's strategic calculus. Killing Asahel
would create a blood-feud with Joab that could never be resolved through normal political negotiation. The idiom nasa panim ('to lift the face')
means to face someone without shame or fear — Abner is saying that killing Joab's brother would make any future peace between them impossible.
This warning proves prophetically accurate: Joab will murder Abner in chapter 3.

23. The verb me'en (‘he refused') is stronger than lo avah in verse 21 — it is an active, emphatic refusal. Abner responds with lethal precision: be-acharei
ha-chanit ('with the back-end of the spear') means the blunt, metal-tipped butt-end of the shaft, not the spearhead. That Abner kills Asahel with the
wrong end of the spear — without even turning to face him — underscores the vast gap in combat experience between the two men. The blow lands el
ha-chomesh ('to the fifth [rib]' or "to the abdomen'), a vulnerable spot below the ribcage.

23. The detail va-tetse ha-chanit me-acharav (‘the spear came out from behind him') indicates the force of the blow drove the butt-end entirely through
Asahel's body. The phrase vayyamot tachtav ('he died in his place' or 'he died under himself') means he dropped dead where he stood — instant
death, no lingering. The final image — everyone who reaches the spot stops and stands still (vayyaamodu) — is cinematic: Asahel's body becomes a
landmark on the battlefield, a marker of horror that freezes every passing soldier in his tracks.

24. The pursuit now shifts from Asahel (dead) to his two brothers, Joab and Abishai. The temporal marker ve-ha-shemesh ba'ah ('the sun was
coming/going'") indicates late afternoon or early evening — the battle has lasted most of the day. The geographic markers — giv'at Ammah ('hill of
Ammah') and Giach — are otherwise unknown and cannot be identified with certainty. They function as waypoints in a running pursuit through the
Gibeonite countryside.

24. The phrase derekh midbar Giv'on ('the road to the wilderness of Gibeon') indicates Abner is retreating eastward, back toward the Jordan and his
base at Mahanaim. The 'wilderness' (midbar) here refers to the sparsely settled terrain descending from the central ridge toward the Jordan Valley.

25. The verb hitqabtsu ('they gathered themselves together") is a Hithpael reflexive — the Benjaminites regroup on their own initiative, rallying around
their commander after a rout. The phrase la-aguddah echat (‘into one band/unit") indicates tactical consolidation: scattered troops forming a
defensive cluster. The hilltop position (al rosh giv'ah achat) gives them the defensive advantage of high ground, turning a retreat into a defensible
stand.

25. The identification of the rallying troops as bene Vinyamin ('sons of Benjamin') rather than 'men of Israel' narrows the focus: it is Saul's own tribe
that forms Abner's last-stand force. Tribal loyalty, not pan-Israelite nationalism, is what holds this army together.

26. Abner's speech contains three rhetorical questions, each escalating in urgency. The first — ha-la-netsach tokhal cherev (‘will the sword eat forever?')
— personifies the sword as a devouring beast, an image found throughout Hebrew poetry (Deuteronomy 32:42, Isaiah 1:20). The verb akhal ('to eat,
to consume') makes warfare into predation.

26. The second question — ki marah tihyeh ba-acharonah ('it will be bitter in the end') — warns of consequences. The adjective marah ('bitter') evokes
the bitterness of death, grief, and regret. Abner is not making a moral argument but a practical one: this fratricidal fighting will produce a bitterness
that outlasts the battle itself. The third question — ad matay lo tomar la-am lashuv me-acharei achehem ('how long until you tell the people to turn
back from behind their brothers') — introduces the devastating word achehem ('their brothers'). Abner names the fundamental horror of civil war:
these armies are brothers pursuing brothers.

27, Joab's oath formula chai ha-Elohim (‘as God lives') solemnizes his statement. The conditional clause lu-le' dibbarta ('if you had not spoken') is
ambiguous: does Joab mean 'if you had not called for the contest in verse 14, none of this would have happened,' or 'if you had not just now called for
a cease-fire, I would not have stopped until dawn'? Both readings are grammatically possible. The first is an accusation (you started this); the second
is a concession (I accept your terms).
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27. The phrase me-ha-boger na'alah ha-am (‘from the morning the people would have gone up') refers to the pursuit continuing through the night until
the next morning. The verb alah (‘to go up') in military context means to advance, to press the attack. Joab's response accepts the cease-fire but
refuses to accept blame — the ambiguity of his words preserves his dignity while ending the bloodshed.

28. The shofar blast serves as the formal signal to break off combat. The verb tagah (‘to thrust, to blow') combined with shofar indicates a clear,
recognized military signal — the troops respond immediately: vayyaamdu kol ha-am (‘all the people stood still"). The cessation is total: lo yirdephu
od (‘they no longer pursued') and lo yasephu od le-hillachem ('they no longer continued to fight'). The double negative construction emphasizes the
completeness of the disengagement.

28. The narrator's reference to the opposing force as 'Israel' (acharei Yisra'el) is significant: from Joab's army's perspective, the enemy is 'Israel' — the
larger entity from which Judah has separated. The term carries weight: David's men are fighting against Israel, not merely against Abner's faction.

29. The Arabah (aravah) is the rift valley running from the Sea of Galilee south through the Dead Sea basin. Abner's night march through this low-lying
terrain and across the Jordan River represents a retreat of considerable distance — roughly thirty to forty miles from Gibeon to Mahanaim. The
urgency of the march (kol ha-laylah ha-hu, 'all that night') suggests Abner feared Joab might resume the pursuit at dawn.

29. The Bithron (ha-bitron) is an otherwise unknown locality, possibly a ravine or district in Transjordan. The word may derive from batar ('to cut, to
cleave'), suggesting a cut or gorge through which the road passed. The arrival at Mahanaim brings Abner's forces full circle — they departed from
Mahanaim in verse 12 and return to it here, having accomplished nothing except losses.

30. The verb pagad ('to count, to muster, to take account of") is the standard military census verb. The total losses from David's side: nineteen men and
Asahel — twenty total. The narrator separates Asahel's name from the count with the conjunction ve ('and Asahel'), giving him a distinct place in the
casualty list. He is not merely one of the twenty; he is named individually because his death carries consequences that the nineteen anonymous dead
do not.

30. The relatively low number (twenty) compared to the losses on Abner's side (three hundred and sixty, v. 31) confirms the decisive nature of David's
military victory at Gibeon, despite the emotional cost of Asahel's death.

31. The casualty ratio is stark: twenty to three hundred sixty, an eighteen-to-one disparity. The dead are identified as mi-Vinyamin u-ve-anshei Avner
(‘from Benjamin and from Abner's men'), again using the tribal name alongside the commander's. The verb hikku (‘they struck’) is a Hiphil of nakah,
the standard verb for inflicting lethal military blows.

31. The final word metu ('they died') is blunt and unadorned. The narrator does not celebrate the victory or moralize about the losses. Both sides are
Israelites; every death is a loss to the covenant people. The body count simply stands as evidence of what happens when brothers make war on
brothers.

32. The verb nasa ('to carry, to lift") describes the bearing of Asahel's body — the same verb used for carrying the ark, for bearing burdens, and for the
solemn transport of the dead. The burial in gever aviv (‘his father's tomb') at Bethlehem follows standard Israelite practice of interment in the family
burial site. Bethlehem is identified here as the ancestral home of Jesse's family — David's family — confirming that Asahel, as David's nephew,
belongs to the Bethlehemite clan.

32. Joab's night march from the Gibeon area to Hebron (roughly 20 miles through the hill country) mirrors Abner's night march to Mahanaim. Both
commanders return to their respective capitals under cover of darkness. The phrase vayyeor lahem be-Chevron ('it grew light for them in Hebron') is
a beautiful temporal marker: dawn breaks as they arrive home, the first light after a dark day of fratricidal war.

3

summary: The prolonged civil war between the house of Saul and the house of David tilts decisively toward David as Abner,
Saul's military commander, breaks with Ish-bosheth and negotiates defection to David's side. Abner brokers a
covenant with David and begins rallying the northern tribes, but Joab — David's own general — assassinates
Abner in cold blood at the gate of Hebron, avenging his brother Asahel. David publicly disavows the killing, curses
Joab's house, leads the mourning, and composes a lament declaring that Abner did not die a deserved death but fell
as one falls before treacherous men. All Israel recognizes that the murder was not the king's doing.

What Makes This Remarkable: This chapter is a masterclass in the politics of legitimacy. David is gaining power, yet the
narrator shows him constrained at every turn — by Joab's independence, by the fragility of tribal
loyalty, by the blood-debt system he cannot simply overrule. Abner's defection is triggered not by
ideology but by a concubine dispute: Ish-bosheth accuses Abner of sleeping with Rizpah, Saul's
concubine, and Abner erupts in fury. The accusation — whether true or false — touches the
ancient Near Eastern convention that taking a king's concubine signals a claim on his throne (the
same logic drives Absalom's act on the palace roof in 2 Samuel 16:22). Abner's rage reveals that
he has been the real power behind Ish-bosheth's throne all along; once insulted, he discards the
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puppet king without hesitation. David's lament for Abner in verses 33-34 is genuine poetry
embedded in prose narrative, structured as a rhetorical question that refuses to let the audience
see Abner's death as justice. The line 'Your hands were not bound, your feet were not placed in
bronze chains' insists that Abner was no prisoner led to execution — he walked freely into a trap.
David names the death for what it is: a fall before sons of wickedness.

Translation Friction: The phrase dam naqi ('innocent blood') in verse 28 presents a significant rendering challenge. David
declares that he and his kingdom are 'clean from the LORD forever' regarding the dam nagqi of Abner. The
Hebrew naqi means 'clean, free from guilt, innocent' — but applied to Abner's blood it does not mean
Abner was morally innocent in some absolute sense. Rather, his blood was ‘undeserved' — he did not merit
execution, he came under a guarantee of safe conduct, and his killing was therefore juridically wrongful.
We rendered this as innocent blood' while noting in the translator notes that the innocence is juridical
rather than moral. The word berit (‘covenant’) in verse 12-13 is another friction point: Abner proposes a
berit with David, but David's condition — the return of Michal — transforms a political alliance into
something touching personal honor, dynastic legitimacy, and the reversal of Saul's insult. The berit here is
political compact, not the theological covenant between God and Israel, yet the same word carries all its
covenantal freight.

Connections: Abner's death at the gate of Hebron by Joab connects directly to the earlier killing of Asahel at the battle of
Gibeon (2 Samuel 2:18-23), creating a blood-vengeance chain that will not resolve until Solomon's reign (1
Kings 2:5-6, 28-34), when David's deathbed instructions finally authorize Joab's execution. The demand for
Michal's return (v13-16) reaches back to 1 Samuel 18:20-27, where Saul gave her to David as a bride-price trap,
and 1 Samuel 25:44, where Saul gave her to Palti. Rizpah daughter of Aiah reappears in 2 Samuel 21:8-11,
where her vigil over the bodies of her executed sons becomes one of the most haunting images in the entire
Hebrew Bible. David's public mourning and fasting for Abner foreshadows his later mourning patterns — his
response to Absalom's death (2 Samuel 18:33) and his behavior during the child's illness (2 Samuel 12:16-23).
The curse David pronounces on Joab's house in verse 29 is among the harshest in Scripture, invoking discharge,
skin disease, the spindle, the sword, and hunger — a five-fold curse that shadows Joab for the rest of the
narrative.

1The war between the house of Saul and the house of David dragged on. David grew steadily stronger, while the house of Saul
grew steadily weaker. 2Sons were born to David at Hebron. His firstborn was Amnon, by Ahinoam of Jezreel. sHis second
was Chileab, by Abigail the widow of Nabal from Carmel. The third was Absalom, son of Maacah daughter of Talmai king of
Geshur. 4The fourth was Adonijah, son of Haggith. The fifth was Shephatiah, son of Abital. sThe sixth was Ithream, by Eglah,
David's wife. These were born to David at Hebron. sDuring the war between the house of Saul and the house of David, Abner
was consolidating his own power within the house of Saul. 7Now Saul had a concubine named Rizpah daughter of Aiah.
Ish-bosheth said to Abner, "Why have you slept with my father's concubine?" sAbner burned with anger at Ish-bosheth's
words and said, "Am I a dog's head — loyal to Judah? To this day I have shown faithful loyalty to the house of your father
Saul, to his brothers, and to his allies, and I have not handed you over to David — yet now you charge me with wrongdoing
over this woman?" ¢"May God do the same to Abner and worse if I do not carry out for David exactly what the LORD has
sworn to him —" 10"to transfer the kingdom from the house of Saul and to establish the throne of David over Israel and over
Judah, from Dan to Beersheba." 11Ish-bosheth could not say another word to Abner, because he was afraid of him. :=2Abner
sent messengers to David on his behalf, saying, "Whose land is this, really? Make a covenant with me, and my hand will be
with you to bring all Israel over to your side." :3David replied, "Good — I will make a covenant with you. But I have one
condition: you will not see my face unless you bring Michal daughter of Saul when you come to appear before me." :«David
also sent messengers directly to Ish-bosheth son of Saul, saying, "Give me my wife Michal, whom I betrothed to myself at the
price of a hundred Philistine foreskins." 1sIsh-bosheth sent and took her from her husband, from Paltiel son of Laish. 1¢Her
husband walked behind her, weeping as he went, all the way to Bahurim. Then Abner told him, "Go back." And he went
back. 17Abner had already been speaking with the elders of Israel, saying, "For some time now, you have been wanting David
as your king." 18"So now, act! For the LORD has declared concerning David: "Through my servant David I will deliver my
people Israel from the Philistines and from all their enemies." 19Abner also spoke directly to the Benjaminites. Then Abner
went to Hebron to report to David everything that Israel had agreed to, and everything the whole tribe of Benjamin had
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approved. zoAbner came to David at Hebron with twenty men, and David prepared a feast for Abner and the men with him. =
1Abner said to David, "Let me go and gather all Israel to my lord the king so they can make a covenant with you, and you will
reign over everything your heart desires." David sent Abner on his way, and he left in peace. 22Just then, David's men and
Joab arrived from a raid, bringing a large amount of plunder with them. But Abner was no longer with David in Hebron —
David had already sent him away, and he had gone in peace. 23When Joab and all the troops with him arrived, someone
reported to Joab, "Abner son of Ner came to the king. David sent him away, and he left in peace." 2aJoab went to the king
and said, "What have you done? Abner came right to you — why did you let him leave? Now he is gone!" 25"You know Abner
son of Ner — he came to deceive you! He came to learn your movements — where you go out and where you come in — and
to find out everything you are doing." 26After Joab left David's presence, he sent messengers after Abner and they brought
him back from the cistern of Sirah. David knew nothing about it. 27When Abner returned to Hebron, Joab drew him aside
into the gateway as though to speak with him privately. There he stabbed him in the stomach, and Abner died — because of
the blood of his brother Asahel. 26When David heard about it afterward, he said, "I and my kingdom are clean before the
LORD forever regarding the innocent blood of Abner son of Ner." 29"Let it fall on the head of Joab and on all his father's
house! May the house of Joab never be without someone suffering from a bodily discharge, or skin disease, or who grips the
spindle, or who falls by the sword, or who lacks bread." soJoab and his brother Abishai killed Abner because he had killed
their brother Asahel at Gibeon during the battle. s1David ordered Joab and all the people with him: "Tear your clothes, put
on sackcloth, and walk in mourning before Abner's body." King David himself walked behind the bier. 32They buried Abner
in Hebron. The king raised his voice and wept at Abner's grave, and all the people wept as well.

33The king raised a lament over Abner. He said:

"Should Abner have died the way a worthless fool dies?"

34"Your hands were not bound;
your feet were not placed in bronze chains.
As one falls before sons of wickedness —
so you fell."

And all the people wept over him again.

35All the people came to urge David to eat while it was still daylight, but David swore an oath: "May God do the same to me
and worse if I taste bread or anything else before the sun goes down." 36All the people took notice, and it seemed right to
them — indeed, everything the king did met with the approval of all the people. 37All the people — indeed all Israel —
recognized that day that the killing of Abner son of Ner had not come from the king. 38The king said to his servants, "Do you
not understand that a commander — a great man — has fallen today in Israel?" 39"I am vulnerable today, even though I have
been anointed king. These men, the sons of Zeruiah, are too fierce for me. May the LORD repay the one who does evil
according to his wickedness."

TRANSLATOR NOTES

1. The paired participles holek vechazek ('going and growing strong') and holkhim vedalim ('going and becoming weak') create a Hebrew idiom for
progressive, ongoing change. The construction holek + second participle means 'continually becoming more so.' The narrator compresses what may
have been years of attrition into a single contrastive sentence.

1. The word arukkah ('long, prolonged') applied to milchamah (‘war") indicates not a single battle but an extended period of hostility — likely guerrilla
conflict, border skirmishes, and political maneuvering rather than set-piece battles. The chapter will show that this war was decided more by political
defection than by military victory.

2. The genealogical list in verses 2-5 interrupts the war narrative to establish David's growing family during the Hebron period. In the ancient Near East,
the number of a king's sons signaled dynastic strength and divine blessing. Each son is identified by his mother, reflecting the political significance of
each marriage alliance.
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. Amnon, the bekhor ('firstborn'), will later become the perpetrator of the assault on Tamar (2 Samuel 13), making this seemingly neutral genealogical
notice carry dark foreshadowing for the reader who knows the full story.

. Abigail is still identified by her former marriage to Nabal ('the fool"), linking back to the narrative in 1 Samuel 25. Chileab (also called Daniel in 1
Chronicles 3:1) disappears from the narrative entirely — he plays no further role, suggesting he may have died young or been otherwise sidelined.

. Absalom's maternal lineage is given special attention: his mother Maacah was a foreign princess, daughter of the king of Geshur, a small Aramean
kingdom northeast of the Sea of Galilee. This was a diplomatic marriage, and Absalom's half-foreign royal blood will factor into his later revolt —
Geshur becomes his place of exile after he kills Amnon (2 Samuel 13:37-38).

. Adonijah will later attempt to seize the throne after David's death (1 Kings 1-2), making his appearance in this birth list another instance of the
narrator planting seeds for future conflict. Each of these sons represents a potential succession crisis — and the house of David will indeed be torn
apart from within.

. The names themselves carry theological weight: Adonijah means 'my lord is Yah(weh)' and Shephatiah means 'the LORD has judged.' Whether these
names reflect parental piety or narrative irony depends on the reader's vantage point.

. Eglah alone among the mothers listed here receives the title eshet David (‘David's wife') — a peculiar distinction since all the women named were
David's wives. Some ancient interpreters speculated this was another name for Michal, though there is no textual evidence for that identification. The
designation may simply reflect Eglah's status as a particularly favored wife.

. The summary statement 'these were born to David at Hebron' closes the genealogical insert and signals a return to the political narrative. Six sons by
six different women in the Hebron period alone demonstrates the dynastic momentum the narrator is establishing.

. The hitpael form mitchazzeq ('making himself strong') is reflexive-intensive: Abner was actively strengthening his own position, not merely serving
the house of Saul. The verb chazaq in the hitpael carries the sense of self-aggrandizement — consolidating personal power under the cover of
institutional loyalty. This single verb telegraphs the power dynamic that will explode in the next verses.

. The narrator positions this detail immediately after David's growing family (vv2-5) to create a contrast: David's strength comes through
dynasty-building and divine favor, while Abner's comes through political maneuvering within a weakening regime.

. The verb ba'tah (‘you went in to') is the standard Hebrew euphemism for sexual intercourse, literally 'you entered.' The accusation may or may not
have been factually true — the text never confirms it. But the political implications were unmistakable: in the ancient Near East, taking a predecessor's
concubine was a public claim to his authority (cf. Absalom with David's concubines in 2 Samuel 16:21-22, and Adonijah's request for Abishag in 1
Kings 2:17-22).

. The word pilegesh (‘concubine'’) denotes a secondary wife with recognized legal status but lower rank than a full wife. Rizpah will reappear in 2
Samuel 21:8-11, where her extraordinary vigil over the exposed bodies of her sons constitutes one of the most powerful acts of maternal resistance in
the Hebrew Bible.

. The phrase rosh kelev ('dog's head') is an intensified insult — not merely 'dog' (which is already degrading in Hebrew culture) but the head of a dog,
the most worthless part of a despised animal. Abner uses it sarcastically, asking if Ish-bosheth truly regards him as something contemptible and
aligned with Judah (David's tribe). The rhetorical question expects the answer 'no’ while simultaneously revealing how expendable Abner now
considers Ish-bosheth.

. The word chesed ('loyal love, faithful loyalty') is loaded terminology: Abner claims he has shown covenantal faithfulness to Saul's house. When a
military commander invokes chesed, it signals that he considers the relationship reciprocal — loyalty given should produce loyalty returned.
Ish-bosheth's accusation, in Abner's view, has violated this reciprocity.

. The phrase tifqod alai avon ha'ishah ('you charge me with wrongdoing concerning the woman') uses paqgad ('to visit, to attend to, to call to account’) in
its judicial sense. Abner reframes the concubine accusation as an offense against himself rather than addressing whether it is true — a classic
deflection that reveals more about the power dynamic than about the facts.

. The self-imprecation formula koh ya'aseh Elohim... vekoh yosif ('may God do thus... and add more') is a standard oath formula in which the speaker
invokes divine punishment on himself if he fails to keep his word. Abner swears against himself in the third person, which is unusual — he distances
himself even from his own oath. The content of the oath is stunning: Abner now explicitly acknowledges that the LORD has sworn to give the kingdom
to David, meaning he has known all along that his support for Ish-bosheth was against God's declared will.

. The shift from fury at Ish-bosheth to a vow to serve David happens in a single sentence, revealing that Abner's allegiance was always pragmatic rather
than principled. The moment the political calculus changes, he pivots entirely.

10. The phrase leha'avir hamamlakhah ('to transfer the kingdom") uses the hiphil of avar (‘to cross over, to pass'), meaning to cause the kingdom to pass

from one house to another. This is regime change described in a single verb.

10. The merism 'from Dan to Beersheba' (middan ve'ad be'er shava) is the standard way of expressing the full territorial extent of Israel — Dan being the

northernmost recognized Israelite settlement and Beersheba the southernmost. Abner is promising not just a factional shift but total unification
under David.
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11. The verb yakhol ('to be able') negated — lo yakhol lehashiv davar ('he was unable to return a word') — reveals the total collapse of Ish-bosheth's
authority. The man who is nominally king cannot even speak in response to his own general's threat of defection. The narrator exposes the power
structure in a single verse: Ish-bosheth has always been Abner's creation, and without Abner's support, he is nothing.

11. The phrase miyyir'ato oto ('because of his fear of him') uses yir'ah (‘fear’), the same word used for fear of God. Ish-bosheth's fear of Abner is an
inversion of the proper order — a king should be feared, not fearful. The puppet king stands exposed.

12. The rhetorical question lemi erets (‘to whom belongs the land?') is a power play. Abner is not asking for information — he is asserting that the land's
future is in his hands, not Ish-bosheth's. It is simultaneously an offer and a boast: 'T am the one who decides where this nation goes."

12. The imperative kartah veritkhah itti ('cut your covenant with me') uses the standard Hebrew idiom for making a covenant — karat berit, literally 'to
cut a covenant,' referring to the ancient practice of cutting sacrificial animals as part of covenant ratification (cf. Genesis 15:9-18). Abner wants a
formal, binding agreement — protection and position in exchange for delivering the northern tribes.

13. David's demand for Michal is politically brilliant on multiple levels. As Saul's daughter and David's first wife (1 Samuel 18:27), Michal is a living
claim to dynastic legitimacy — her presence at David's court would signal to the northern tribes that David is Saul's rightful successor by marriage,
not merely a rival warlord. The demand also reasserts David's personal honor: Saul took Michal away and gave her to another man (1 Samuel 25:44),
and David is reclaiming what was stolen.

13. The phrase lo tir'eh et panai ('you will not see my face') uses the language of royal audience — 'seeing the king's face' means being received in his
presence. David is wielding court protocol: no audience, no covenant, unless the condition is met first.

14. David bypasses Abner and sends directly to Ish-bosheth — a power move asserting that he deals with the nominal king as an equal (or superior), not
through intermediaries. The message is simultaneously a legal claim and a humiliation: David names the bride-price he paid (me'ah orlot pelishtim
— 'a hundred Philistine foreskins'), reminding everyone that he earned Michal through extraordinary military valor.

14. The verb erastiy ('I betrothed') is from aras, a technical legal term for the formal betrothal process. David's language is juridical: this is not a request
but a demand based on established marital rights. The bride-price has been paid; the marriage was legitimate; Saul's subsequent transfer of Michal
to Palti was the illegal act.

15. Ish-bosheth's compliance is immediate and unconditional — he does not negotiate, object, or delay. This confirms what verse 11 already revealed: he
cannot resist anyone's demands. The powerless king simply obeys, whether the command comes from Abner or from David.

15. The text identifies Paltiel as Michal's ish ('husband'), granting full legitimacy to the relationship Saul arranged. Michal is being taken from a real
marriage, not merely relocated. The narrator's recognition of Paltiel as 'husband' adds moral complexity to what David frames as a straightforward
legal recovery.

16. This is one of the most poignant single verses in the Deuteronomistic History. Paltiel (called Palti in 1 Samuel 25:44) is a man who apparently loved
Michal genuinely, and the narrator pauses the political narrative to let us see him walking behind her, weeping. The participle halokh uvakhoh
(‘'walking and weeping') creates an image of sustained grief — he did not cry out once and stop but wept continuously along the road.

16. Abner's curt command lekh shuv ('go, return') is two words in Hebrew. The general has no patience for a grieving husband — this is statecraft, and
personal loss is irrelevant. Paltiel's silent obedience (vayyashov, 'and he returned') closes the scene without resolution. The narrator never tells us
what became of him. This brief, devastating portrait is the human cost of political realignment, and the text refuses to look away from it.

17. The phrase gam temol gam shilshom ('both yesterday and the day before') is an idiom meaning "previously, for some time now.' Abner reveals that
support for David among the northern tribal leaders was not new — it had been building quietly even while Abner himself propped up Ish-bosheth's
regime. The elders' latent pro-David sentiment now has a military champion willing to act on it.

17. The participle mevagshim ('seeking, wanting') indicates ongoing desire, not a sudden change of heart. Abner presents himself as the facilitator of
what the people already want, not as a traitor — a masterful piece of political rhetoric.

18. Abner invokes divine authority — 'the LORD has declared' (YHWH amar) — to legitimate the political transition. The oracle he cites (‘through my
servant David I will deliver my people Israel') uses the language of the judges and the language of covenant: avdi ('my servant'), ammi ('my people"),
and the hiphil of yasha ('to deliver, to save'). Whether Abner is quoting an actual prophetic oracle or constructing one for rhetorical effect, the text
does not say.

18. The phrase beyad David (‘through the hand of David') positions David as God's chosen instrument — his 'hand' is the means of divine deliverance.
This echoes the theological pattern of the entire Deuteronomistic History: God saves through chosen human agents.

19. Benjamin receives special attention because it was Saul's own tribe. Winning Benjamin's consent was the critical piece — without it, the defection
could be framed as every tribe except Saul's own people abandoning his dynasty. Abner's diplomacy with Benjamin transforms the political shift
from a betrayal into something approaching consensus.

19. The phrase be'oznei ('in the ears of') indicates direct, personal communication — Abner did not send messengers to Benjamin but spoke to them face
to face, underscoring the delicacy and importance of this particular negotiation.

20. The twenty men accompanying Abner represent a diplomatic delegation, not a military force — this is a negotiation party, large enough to signal
seriousness but small enough to signal trust. David's response — preparing a mishteh ('feast, drinking banquet') — is the standard protocol for
covenant-making in the ancient Near East. Eating together creates bonds of mutual obligation; a shared meal is a performed covenant.
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The detail about the feast becomes critical in retrospect: Abner came to Hebron under the protection of hospitality, ate at David's table, and
departed in peace. Joab's subsequent killing of Abner therefore violates not only the safe-conduct but the sacred obligations of shared food.

Abner's address adoni hammelekh ('my lord the king') is the full formal title of royal submission — Abner already treats David as his sovereign. The
verb yikhretu (‘they will cut') refers again to covenant-making: the goal is a formal, binding agreement between all Israel and David.

The phrase vayyeylekh beshalom (‘and he went in peace') is the chapter's pivot point. Shalom here is not merely 'peace’ as an emotional state but a
covenantal condition — Abner departed under safe conduct, with the host's guarantee of security. Everything that follows must be read against this
detail: Abner left David's presence beshalom, under protection. What Joab does to him is therefore a violation of David's shalom.

. The narrator's timing is precise and deliberate: Joab arrives immediately after Abner has departed. The repetition of vayyeylekh beshalom (‘and he

had gone in peace') — already stated in verse 21 — emphasizes the point a second time. The narrator wants the reader to hold this fact firmly: Abner
was sent away under David's personal guarantee of safe conduct.

Joab returns from a gedud (‘raiding party') with shalal rav ('great plunder'), arriving in the flush of military success — confident, aggressive, and
about to discover that his king has been making peace with the man who killed his brother.

The phrase vayyeylekh beshalom (‘and he left in peace') now appears for the third time in three verses (21, 22, 23). This extraordinary triple
repetition is the narrator's hammer blow: the reader cannot possibly miss that Abner's departure was peaceful, authorized, and protected. Whatever
happens next cannot be attributed to David or to any legitimate process.

The report to Joab is factual and neutral — the informants simply relay what happened. But the information itself is explosive to Joab: the killer of
his brother Asahel was in Hebron, within reach, and the king let him walk away.

Joab's opening meh asita (‘what have you done?") is sharp and borders on insubordinate — a general questioning his king's judgment to his face. The
verb halokh ('going, gone') with vayyeylekh intensifies the finality: Abner is truly gone, and Joab frames this as a strategic blunder rather than a
diplomatic success.

Joab does not mention Asahel, his dead brother, in this confrontation. His stated objection will be strategic (v25), not personal. Whether this
restraint is calculated or genuine, the narrator leaves ambiguous — but the reader already knows that blood vengeance is the real engine driving
Joab's fury.

Joab frames Abner's visit as espionage: lefatotekha ('to deceive you, to seduce you') uses the piel of patah, which means to entice, to persuade with
ulterior motives. The language is that of deception and manipulation. Joab's argument is that Abner came as a spy, not a defector.

The phrase motsa'akha umvo'akha ('your going out and your coming in') is a military idiom for troop movements and strategic patterns. Joab speaks
as a general assessing a security threat. Whether he believes his own argument or is constructing a pretext for personal vengeance, the text does not
say — but the narrator has already made clear (through the triple beshalom) that David authorized Abner's visit and departure. Joab's
characterization contradicts the narrator's framing.

The statement veDavid lo yada (‘and David did not know') is one of the most consequential editorial insertions in the chapter. The narrator explicitly
exonerates David: whatever Joab is about to do, the king had no part in planning it. The verb yada ('to know") is used in its fullest sense — David was
not informed, not complicit, and not aware.

Bor hasirah ('the cistern of Sirah'") identifies a specific location, likely a well or water collection point along the road north from Hebron. Abner had
not traveled far — he was still within messenger range. The detail makes the treachery more vivid: Abner was practically still under Hebron's shadow
when he was called back.

The phrase vayyattehu el tokh hasha'ar ('he turned him aside into the interior of the gate') is chilling in its detail. The city gate complex was a public
space — a place of justice, commerce, and legal proceedings. Joab chose this location deliberately: it was public enough to lure Abner without
suspicion but contained recesses and chambers where the actual killing could happen semi-privately. The word basheli ('quietly, privately') confirms
the deception: Joab pretended to want a confidential conversation.

The word chomesh ('the fifth [rib], the abdomen") refers to the lower torso area. This is the same location where Abner himself struck Asahel in 2
Samuel 2:23, creating a grim symmetry — the avenger wounds the victim in the same place the victim once struck.

The closing clause bedam Asah-el achiv (‘because of the blood of Asahel his brother') provides Joab's motive. The narrator names it as blood
vengeance (dam, 'blood"), connecting the killing to the death at Gibeon. However, Abner killed Asahel in battle — an act of war, not murder — which
means Joab's vengeance may not meet the legal standard for justified blood redemption.

David's declaration naqi anokhi umamlakhti ('T am clean, and my kingdom') uses nagqi ('clean, innocent, free from guilt') — a juridical term declaring
formal innocence. This is not merely a personal protest but a royal legal declaration intended to shield the entire kingdom from the consequences of
bloodguilt. In the ancient Near East, unpunished murder polluted the land and its ruler; David must formally separate himself from the deed.

The phrase me'im YHWH ad olam ('from before the LORD forever') invokes God as witness to his innocence — this is sworn testimony before the
divine court, not just a political statement.

David's curse is a five-fold imprecation — one of the most severe in the Hebrew Bible. Each element targets a different dimension of well-being: (1)
zav — a person with a bodily discharge, rendering them ritually unclean and socially isolated; (2) metsora — a person with a serious skin disease
(traditionally 'leprosy"), carrying both physical suffering and permanent ritual exclusion; (3) machaziq bapelekh — 'one who grasps the spindle,’
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meaning someone reduced to women's work (in the ancient context, a mark of humiliation for a warrior household); (4) nofel bacherev — 'one who
falls by the sword,' meaning violent death in war; (5) chasar lachem — 'one lacking bread,’ meaning poverty and hunger.

The verb yachulu ('let them whirl, let them fall') uses chul, which can mean to writhe, to dance, to whirl, or to fall upon. The curse is directed not just
at Joab personally but at kol beit aviyv (‘all his father's house') — his entire lineage. David cannot execute Joab (the political cost would be too high,
as he acknowledges in verse 39), but he can place him and his descendants under a prophetic curse.

This verse reveals that Abishai was complicit in the killing — it was not Joab acting alone. The narrator adds bamilchamah ('in the battle') as a
pointed qualifier: Abner killed Asahel in combat, during a legitimate military engagement, not by treachery. The narrator thus undercuts the
justification for blood vengeance even as he explains its motive. Abner's killing of Asahel was an act of war; Joab and Abishai's killing of Abner was
an act of murder.

The verse functions as a narrative summary that steps back from the scene to provide the reader with the full causal chain connecting 2 Samuel 2
(the battle at Gibeon) to the present moment.

David commands Joab to mourn the man Joab killed. The bitter irony is deliberate and public — this is not private grief but a political
demonstration. By forcing Joab to participate in the mourning rituals, David simultaneously honors Abner and humiliates Joab before the entire
court.

The phrase hammelekh David holekh acharei hamittah ('King David walked behind the bier') places the king in the most prominent position of
mourning. Walking behind the bier was the position of the chief mourner — typically a close family member. David assumes this role for a former
enemy, making the strongest possible public statement of respect and grief.

The phrase vayyissa hammelekh et qolo ('the king lifted up his voice') signals public, audible weeping — not quiet tears but the open lamentation of a
king who wants everyone to see and hear his grief. The verb bakah ('to weep') appears twice in this verse — first of David, then of all the people —
showing that the king's grief drew the people into shared mourning.

Burial in Hebron itself — David's own capital — was an extraordinary honor for a man who had spent years fighting against David. This burial site
declares publicly that David considered Abner a man worthy of honor, not an enemy.

The verb vayyeqonen ('he lamented') indicates a formal qinah — a structured poetic lament, the same genre David used for Saul and Jonathan in 2
Samuel 1:19-27. This is not spontaneous weeping but composed funeral poetry, which in the ancient Israelite context was a high literary and social
act.

The word naval ('fool") does not mean merely 'silly' or 'ignorant.' In Hebrew, naval denotes a person who is morally senseless, socially degraded,
someone who acts in violation of all norms — the same word used as the name of Abigail's brutish husband in 1 Samuel 25. David's rhetorical
question insists that Abner was not a naval — his death was not the consequence of his own foolishness or wickedness. He deserved better.

The poetry's structure is devastating in its logic. David addresses Abner directly in death: 'Your hands were not bound' — you were not a prisoner.
'Your feet were not placed in bronze chains' — you were not condemned. The implication is clear: Abner was a free man, not a criminal being
executed. He had no reason to suspect danger. The death was therefore not justice but ambush.

The phrase kifnol lifnei venei avlah nafalta ('as one falls before sons of wickedness, you fell') names the killers without naming them. Benei avlah
(‘sons of wickedness, sons of injustice') is a Hebrew idiom for people characterized by avlah — moral crookedness, perversion of justice. David calls
Joab and Abishai 'sons of wickedness' publicly, through the veil of poetic language, at Abner's own graveside.

The phrase vayyosifu khol ha'am livkot alav ('and all the people continued to weep over him') shows the lament's effect: David's words renewed the
people's grief. The king's poetry did its political and emotional work — the nation mourned, and David's hands were publicly clean.

The verb lehaverot ('to cause to eat bread, to console with food') is the hiphil of barah, a technical term for the mourning meal — the food brought to
the bereaved to break their fast of grief. It was customary for the community to provide food to mourners. David refuses this customary comfort with
a self-imprecation oath (the same formula Abner used in verse 9), declaring he will not eat until sunset.

David's public fast accomplishes two things simultaneously: it expresses genuine grief (or at least performs it convincingly) and it demonstrates to
all Israel that the king is deeply troubled by Abner's death. In a political environment where David could easily be suspected of ordering the
assassination, this visible mourning is essential to his legitimacy.

The verb hikkiru ('they recognized, they took notice') is the hiphil of nakar, meaning to perceive, to recognize, to discern. The people did not merely
observe David's mourning — they recognized its significance and judged it genuine. The narrator's summary vayyitav be'eineihem (‘and it was good
in their eyes') is the language of public approval.

The sweeping statement 'everything the king did was good in the eyes of all the people' is both a narrative assessment and a political one. David's
handling of the Abner crisis — the public mourning, the lament, the fast, the curse on Joab — was a masterclass in crisis management, whether
motivated by genuine feeling, political calculation, or both.

The verb vayyede'u (‘and they knew') — from yada — indicates settled conviction, not mere suspicion. All Israel reached the conclusion that David
was not behind the assassination. The phrase lo haytah mehammelekh ('it was not from the king') is a formal verdict of royal innocence, declared not
by a court but by the consensus of the people.
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The narrator distinguishes 'all the people' (those present in Hebron) from 'all Israel' (the broader nation, including the northern tribes). Word of
David's public mourning traveled beyond Hebron, and the verdict reached the very people Abner had been trying to deliver to David. The political
damage that could have been catastrophic was contained.

The words sar vegadol (‘commander and great man') are David's assessment of Abner's stature. Sar means "prince, commander, chief' — a military
and political title — while gadol ('great’) adds personal magnitude. David is not speaking of Abner as an enemy defeated but as a peer lost. The
rhetorical question format (halo ted'u, 'do you not know?") implies that his servants should already understand the gravity of the loss.

This verse, spoken to David's own servants (avadav), represents a more private moment than the public mourning — David is explaining to his inner
circle why the loss matters, or perhaps processing his own frustration that he could not prevent it.

The adjective rakh (‘soft, tender, vulnerable') is a startling self-description for a king. David is admitting that despite his anointing (mashiach
melekh, 'anointed king'), he lacks the power to punish Joab. The sons of Zeruiah — Joab, Abishai, and Asahel (now dead) — are David's own
nephews through his sister, making this a family conflict as well as a political one. The adjective qashim ('hard, fierce, harsh') applied to them
contrasts with David's rakh: they are hard where he is soft, ruthless where he is constrained.

David's final words yeshallem YHWH le'oseh hara'ah kera'ato ('may the LORD repay the evildoer according to his evil') transfer justice to God
because David cannot execute it himself. This is not pious resignation but political realism: executing Joab immediately would risk civil war within
his own camp. David defers the reckoning — but he does not forget it. On his deathbed (1 Kings 2:5-6), David will instruct Solomon to settle the
account.

The phrase benei tseruyah ('sons of Zeruiah') identifies Joab and Abishai through their mother rather than their father — an unusual patronymic
convention that may reflect Zeruiah's prominence as David's sister or the obscurity of their father. This maternal identification becomes a recurring
formula throughout the David narrative whenever the brothers act with excessive violence.

A

summary: When Saul's son Ish-bosheth learns that Abner is dead, his nerve collapses and all Israel is thrown into confusion.
Two of his own military captains, Recab and Baanah, sons of Rimmon the Beerothite, enter his house during the
midday heat, murder him in his bed, behead him, and carry his head overnight to David at Hebron, expecting a
reward. David responds not with gratitude but with outrage, invoking the precedent of the Amalekite who claimed
to have killed Saul: if David executed that man for striking down the LORD's anointed, how much more will he
punish those who murdered an innocent man in his own house. David orders the assassins killed, their hands and
feet cut off, and their bodies displayed at the pool of Hebron. Ish-bosheth's head is buried in Abner's tomb.

What Makes This Remarkable: This chapter reveals David's extraordinary and consistent theological principle: he will not profit
from the murder of his political rivals, even when those murders serve his strategic interests.
Ish-bosheth's death removes the last obstacle to David's kingship over all Israel, yet David treats
the act not as providence but as an abomination. His reasoning is covenantal rather than
political: the blood of an innocent man (ish tsaddiq) demands an accounting. David insists that
the LORD Himself is the one who redeems his life from every adversity -- human assassination of
his enemies is an affront to divine sovereignty, not an aid to it. The narrator presents David as a
king who refuses to build his throne on blood-guilt, in direct contrast to the kind of king Israel will
later endure.

Translation Friction: The Hebrew text of verse 6 presents a significant textual difficulty. The Masoretic Text reads awkwardly,
with the assassins coming 'to the middle of the house, fetching wheat," which seems to describe a mundane
errand as cover for the assassination. The Septuagint (LXX) offers a different version in which the
doorkeeper of the house falls asleep while cleaning wheat, allowing Recab and Baanah to slip past
undetected. We follow the MT while noting the LXX variant. The phrase ish tsaddiq (‘an
innocent/righteous man') applied to Ish-bosheth in verse 11 is striking -- the narrator and David do not
call him a great king or a worthy ruler, only an innocent man who did not deserve to be murdered in his
bed. This minimal commendation is itself significant: righteousness before David means at minimum not
deserving violent death, regardless of political competence.

Connections: David's response directly parallels his treatment of the Amalekite messenger in 2 Samuel 1:14-16, creating a
deliberate pattern: those who kill the LORD's anointed or their house, expecting David's favor, receive death
instead. The burial of Ish-bosheth's head in the tomb of Abner (v. 12) ties together the two assassinations of
chapters 3-4 under a single theme of unjust bloodshed that David publicly repudiates. The Mephibosheth notice
in verse 4 -- seemingly a parenthetical about Jonathan's crippled son -- anticipates David's covenant loyalty in
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chapter 9, where he will seek out Mephibosheth to honor his oath to Jonathan. With Ish-bosheth dead,
Mephibosheth becomes the sole surviving male of Saul's line, making David's later kindness to him all the more
politically significant. The blood-guilt theology David articulates here (requiring the blood of the murderers
from their own hand) echoes Genesis 9:5-6, where God establishes the principle that the blood of the innocent
demands a reckoning.

‘When Saul's son heard that Abner had died in Hebron, his hands went slack, and all Israel was thrown into panic. 2Now
Saul's son had two men who were captains of raiding bands. One was named Baanah and the other Recab -- sons of Rimmon
the Beerothite, from the tribe of Benjamin. (Beeroth is counted as part of Benjamin's territory, sthough the Beerothites had
fled to Gittaim and have lived there as resident aliens to this day.) 2Now Jonathan son of Saul had a son who was crippled in
both feet. He was five years old when the report about Saul and Jonathan arrived from Jezreel. His nurse picked him up and
fled, but in her frantic rush to escape, he fell and was permanently injured. His name was Mephibosheth. s5The sons of
Rimmon the Beerothite -- Recab and Baanah -- set out and arrived at the house of Ish-bosheth during the heat of the day. He
was lying down for his midday rest. ¢They entered the interior of the house as if collecting wheat, and they stabbed him in
the stomach. Then Recab and his brother Baanah escaped. 7They entered the house while he lay on his bed in his sleeping
chamber, struck him down, killed him, and cut off his head. They took his head and traveled the Arabah road all night long. 8
They brought the head of Ish-bosheth to David at Hebron and said to the king, "Here is the head of Ish-bosheth son of Saul,
your enemy, who sought your life. The LORD has granted my lord the king vengeance this day against Saul and his
offspring." 9David answered Recab and his brother Baanah, the sons of Rimmon the Beerothite. He said to them, "As the
LORD lives -- the one who has redeemed my life from every adversity -- :owhen a man reported to me, 'Saul is dead!’ --
thinking he was bringing good news -- I seized him and executed him at Ziklag. That was the reward I gave him for his news.
1nHow much more, then, when wicked men have murdered an innocent man in his own house, on his own bed! Will I not
now demand his blood from your hands and purge you from the earth?" :=David gave the order to his soldiers, and they
killed them, cut off their hands and feet, and hung their bodies beside the pool in Hebron. They took the head of Ish-bosheth
and buried it in the tomb of Abner in Hebron.

TRANSLATOR NOTES

1. The narrator refers to Ish-bosheth only as ben-Sha'ul ('Saul's son'), not by his own name -- a subtle diminishment that reinforces his identity as an
appendage to his father's legacy rather than a ruler in his own right. His hands 'going slack' (rafu) uses the same root as raphah ('to let go, to sink, to
become weak'), conveying both physical collapse and the loss of grip on power.

1. The verb nivhalu ('were terrified/confused') from the root bahal describes sudden, overwhelming alarm -- not slow worry but the immediate shock of
realizing the center cannot hold. Without Abner, there is no army, no strategy, and no credible resistance to David's expanding authority.

2. The term sarei-gedudim ('captains of raiding bands") identifies Recab and Baanah not as high-ranking army officers but as leaders of guerrilla-style
units -- small, mobile strike forces. The word gedud (‘raiding band, troop') appears frequently in the David narratives for irregular military units that
operate semi-independently. These are men accustomed to quick, violent action.

2. The parenthetical about Beeroth belonging to Benjamin is geographically and legally significant. Beeroth was one of the four Gibeonite cities that had
made a treaty with Israel (Joshua 9:17). The narrator pauses to clarify the tribal affiliation because it matters: these men are Benjaminites -- Saul's
own tribesmen are about to murder Saul's own son. The betrayal comes from within.

3. The flight of the Beerothites to Gittaim and their status as garim ('resident aliens, sojourners') hints at a displacement event -- possibly connected to
Saul's violence against the Gibeonites mentioned in 2 Samuel 21:1-2. The Beerothites, as Gibeonites under treaty protection, may have fled when Saul
broke that treaty. If so, Recab and Baanah are men with a personal grievance against Saul's house, adding a motive of revenge to their opportunism.

3. The phrase ad ha-yom ha-zeh ('to this day") is a narrator's aside that anchors the text in a later perspective -- the author writes from a time when the
Beerothite community at Gittaim is a known, ongoing reality. This is one of several 'to this day' markers in Samuel that point to a compositional
distance between the events and their recording.

4. The phrase nekheh raglayim ('struck in the feet, crippled in both legs') uses the same root nakah ('to strike') that appears throughout the David
narratives for violent injury. Mephibosheth's disability is described as the result of a fall -- vayyippol vayyippaseach (‘he fell and became lame') --
where the verb pasach means to limp or be lame. His condition was permanent and would have disqualified him from kingship in the ancient Near
Eastern world, where physical wholeness was expected of rulers.
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. The name Mephibosheth (mephi-boshet) is likely an altered form of the original Merib-baal (‘contender of Baal' or 'Baal contends'), changed by later

scribes who replaced the theophoric element ba'al ('lord/master’) with boshet (‘shame'). This scribal practice reflects the later disgust with Baal
worship and is applied to several Saulide names in the text.

. The timing is precise and damning: kechom ha-yom ('during the heat of the day") places the assassination at the hottest part of the afternoon, when a

king would be resting and his guard at its most lax. The phrase mishkav ha-tsohorayim ('the lying-down of noon') is the midday rest -- a standard
practice in the ancient Near East during the brutal afternoon heat. Ish-bosheth is at his most vulnerable: asleep, in his own bedroom, in his own
capital.

. The narrator calls him Ish-boshet ('man of shame"), using the altered form of what was likely Ish-baal ('man of Baal' or 'man of the lord"). The name

change, whether by the narrator or later scribes, casts a shadow over his entire reign -- he is remembered not as 'the lord's man' but as 'the man of
shame.’

. The Masoretic Text reads logechei chittim (‘'fetchers of wheat'), suggesting the assassins used a mundane errand as their pretext for entering the

house. Military captains collecting grain rations from the royal storehouse would not have aroused suspicion. The Septuagint offers a different version
in which the doorkeeper falls asleep while cleaning wheat, and the brothers slip past -- a variant that smooths the narrative but may reflect an
independent textual tradition. We follow the MT.

The phrase vayyakkuhu el-ha-chomesh (‘they struck him to the fifth [rib]") describes a fatal blow to the abdomen -- the chomesh is the belly or the
area of the fifth rib, a vulnerable spot targeted in close combat. This is the same method by which Abner killed Asahel (2:23) and Joab killed Abner
(3:27) -- the belly-stab is becoming a grim motif in these chapters, a signature of treacherous killing.

. The phrase ba-chadar mishkavo ('in his sleeping chamber') emphasizes the intimacy and violation of the murder -- this is the innermost room of the

house, the place of greatest privacy and vulnerability. To kill a man in his bed, in his own room, during sleep, compounds the treachery beyond
ordinary assassination.

. The verb vayyasiru ('they removed') from the root sur ('to turn aside, remove') is used for the beheading -- a clinical word for a brutal act. The Arabah

route (derekh ha-Aravah) runs through the Jordan Valley, allowing them to travel under cover of darkness through sparsely populated terrain. The
phrase kol-ha-laylah ('all the night') emphasizes the urgency and premeditation: they had planned the escape route in advance.

. The assassins' speech is theologically loaded: vayyitten YHWH la-adoni ha-melekh neqamot (‘the LORD has given my lord the king vengeance'). The

word neqamot (plural of neqamah, 'vengeance, retribution') frames the murder as divine payback. They assume David operates by the same logic they
do -- that political advantage is proof of divine approval. This is precisely the theology David will reject.

. The phrase mi-Sha'ul u-mi-zar'o ('from Saul and from his seed/offspring') reveals the assassins' view that the entire Saulide line is David's enemy.

They present the extinction of Saul's house as a service to David. But David's covenant with Jonathan (1 Samuel 20:14-17) committed him to
protecting Saul's descendants -- the assassins have struck at the very people David swore to preserve.

. David opens with an oath formula: chay-YHWH (‘as the LORD lives') -- the most solemn form of declaration available, invoking God as witness. The

relative clause asher-padah et-nafshi mikkol-tsarah (‘who redeemed my life from every adversity') is David's counter-theology: it is God alone who
delivers him, not human assassins. The verb padah (‘to redeem, ransom, rescue') is covenant language -- God buys back, recovers, and liberates.
David's point is that God's redemption operates through legitimate means, not through the murder of sleeping men.

. The word tsarah ('distress, adversity, trouble') encompasses everything David has endured -- Saul's pursuit, exile, war, and political danger. David

credits God for bringing him through all of it. The implicit argument: if God has delivered me from every crisis so far without my needing to murder
rivals, why would God now require the assassination of Ish-bosheth?

. The phrase vehu-hayah khimvasser be'einav ('he was like a bearer of good news in his own eyes') exposes the Amalekite's fatal miscalculation: he
assumed David's perspective matched his own. The verb achar ('to seize") followed by vahargahu (‘and I killed him') is blunt and declarative -- David
does not soften the account. The location be-Tsiqlag ('in Ziklag") grounds the precedent in a specific, known event.

The clause asher letitti-lo besorah (‘which was my giving him his reward for news') is bitterly ironic. The word besorah means 'good news' or 'reward
for bringing news' -- David redefines the reward: execution. The parallel to the present situation is unmistakable, and David is building toward the
sentence he will pronounce in verses 11-12.

The phrase ish tsaddiq (‘a righteous/innocent man') applied to Ish-bosheth is a legal designation rather than a character endorsement. David is not
calling Ish-bosheth a great or good king; he is declaring that Ish-bosheth did not deserve to be murdered. The word tsaddiq in a judicial context
means not guilty of a crime warranting death' -- the man was innocent of any offense that would justify assassination.

The verb bi'arti ('T will purge, burn away, remove') from the root ba'ar carries overtones of ritual cleansing -- the same word used in Deuteronomy's
formula u-vi'arta ha-ra miqirbekha ('you shall purge the evil from your midst,' Deuteronomy 13:5, 17:7, 19:19). David frames the execution not as
personal revenge but as judicial purification of the land from blood-guilt. The blood of the innocent pollutes the earth and must be answered.

The term ne'arim (‘'young men, soldiers') refers to David's personal military retainers -- the same group that has served him since his outlaw days.
The mutilation of hands and feet (vayqatsetsu et-yedeihem ve'et-ragleihem) is an ancient Near Eastern practice of public justice: the offending limbs
are severed and the bodies displayed as a deterrent. The pool of Hebron (ha-berekhah be-Chevron) was the central water source and public gathering
place -- equivalent to displaying the bodies in the town square.
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12. The burial of Ish-bosheth's head in Abner's tomb (qever Avner) is a significant act of political reconciliation. David unites in death the two most
important northern leaders, both of whom were killed by treachery rather than by David's hand. The tomb becomes a monument to David's
consistent position: he honors the house of Saul even as it passes from power. This gesture would have been noted by northern leaders considering
whether to accept David as king over all Israel -- the event that follows immediately in chapter 5.

5

summary: All the tribes of Israel come to David at Hebron, acknowledge him as their rightful shepherd and commander, and
formally anoint him king over a united Israel. David captures the Jebusite stronghold of Zion, renames it the City
of David, and establishes it as his capital. Hiram of Tyre sends materials and craftsmen to build David a palace,
confirming his international legitimacy. David takes additional wives and concubines, and a list of sons born in
Jerusalem is recorded. The Philistines twice challenge David's new kingship, and twice the LORD grants him
decisive victory -- first at Baal-perazim and then in the Valley of Rephaim, where God Himself leads the assault
through the sound of marching in the treetops.

What Makes This Remarkable: This chapter records the political and theological climax of David's long ascent: the anointing
that was private in 1 Samuel 16 is now ratified publicly by every tribe. The Hebrew makes the
transition stark -- the same nation that followed Saul and then fractured between Ish-bosheth
and David now speaks with a single voice: 'We are your bone and your flesh.' The capture of
Jerusalem is equally significant. The Jebusites taunt David that even the blind and the lame could
defend their fortress, yet David takes it anyway, seizing a city that belonged to no Israelite tribe
and making it the capital of all twelve -- a stroke of political genius that avoids tribal jealousy.
The Philistine battles at the end reveal a David utterly unlike Saul: he inquires of the LORD before
each engagement and obeys precisely, even when God gives different instructions for the second
battle. The sound of marching in the balsam trees (v. 24) is one of Scripture's most vivid images of
divine warfare -- God's invisible army moving ahead of David's visible one.

Translation Friction: Verse 6 contains one of the most debated passages in Samuel. The Jebusites' taunt about 'the blind and the
lame' and David's apparent counter-statement that 'the blind and the lame shall not come into the house'
has generated centuries of interpretive difficulty. Does David issue a permanent ban on disabled persons
from the temple? Is this a proverb about the Jebusites? The Hebrew is compressed and likely idiomatic.
We render the exchange as a military taunt and counter-taunt about the Jebusites' confidence, not as
legislation about disabled persons. The phrase in verse 8 about the tsinnor ('water shaft' or ‘gutter’)
through which the city was taken is also notoriously obscure -- the word occurs only here and in Psalm
42:8, and its exact meaning remains uncertain. We render it as 'water channel' with a note on the
ambiguity. Verse 2 uses nagid ('prince, designated ruler') rather than melek ('king'), preserving the
theological distinction that God designates and the people confirm.

Connections: David's anointing at Hebron fulfills Samuel's anointing in 1 Samuel 16:13, completing a journey that spans
nearly twenty chapters. The covenant (berit) David cuts with the elders in verse 3 echoes the covenant-making
pattern established at Sinai (Exodus 24:7-8) and renewed by Joshua (Joshua 24:25) -- Israel's leadership
transitions are marked by formal covenant ratification. The capture of Zion anticipates the Ark's arrival in
chapter 6 and Solomon's temple in 1 Kings 6 -- David is preparing the stage for God's permanent dwelling. The
Philistine defeats reverse the disaster of 1 Samuel 4 and 31; the nation that killed Saul on Gilboa is now routed
by Saul's successor. God's instruction to circle behind the Philistines and wait for the sound in the trees (v. 24)
echoes the holy-war pattern where the LORD fights while Israel follows (Exodus 14:14, Joshua 5:13-15, Judges
4:14).

1All the tribes of Israel came to David at Hebron and declared, "We are your bone and your flesh." 2Even before, when Saul
was king over us, you were the one leading Israel out and bringing them back. And the LORD said to you, 'You will shepherd
My people Israel, and you will be leader over Israel.' sAll the elders of Israel came to the king at Hebron, and King David cut
a covenant with them at Hebron before the LORD. Then they anointed David king over all Israel. 4David was thirty years old
when he became king, and he reigned for forty years. sHe ruled over Judah from Hebron for seven years and six months,
then ruled from Jerusalem over all Israel and Judah for thirty-three years. 6The king and his men marched to Jerusalem
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against the Jebusites, the inhabitants of the land. They said to David, "You will never get in here -- even the blind and the
lame could turn you back!" They were certain David could not enter. 7But David captured the stronghold of Zion -- that is,
the City of David. sDavid said on that day, "Whoever strikes down the Jebusites -- let him reach the water channel! -- and the
lame and the blind whom David despises..." For this reason people say, "The blind and the lame will not enter the house." 9D
avid settled in the stronghold and named it the City of David. Then David built up the surrounding area from the Millo
inward. roDavid continued to grow greater, and the LORD God of Armies was with him. «Hiram king of Tyre sent envoys to
David, along with cedar timber, woodworkers, and stonemasons, and they built David a palace. 1=David recognized that the
LORD had established him as king over Israel and had elevated his kingdom for the sake of His people Israel. :3sDavid took
more concubines and wives from Jerusalem after he came from Hebron, and more sons and daughters were born to David.
4These are the names of those born to him in Jerusalem: Shammua, Shobab, Nathan, and Solomon, sIbhar, Elishua,
Nepheg, and Japhia, :¢Elishama, Eliada, and Eliphelet. :7When the Philistines heard that David had been anointed king over
Israel, all the Philistines came up to find him. David heard of it and went down to the stronghold. 18The Philistines came and
spread out across the Valley of Rephaim. 19David inquired of the LORD, "Should I go up against the Philistines? Will You
give them into my hand?" The LORD said to David, "Go up, for I will certainly give the Philistines into your hand." zoDavid
came to Baal-perazim and defeated them there. David said, "The LORD has burst through my enemies before me like a flood
breaking through!" That is why he named that place Baal-perazim. =:The Philistines abandoned their idols there, and David
and his men carried them away. 22The Philistines came up yet again and spread out across the Valley of Rephaim. =3David
inquired of the LORD, and He said, "Do not go straight up. Circle around behind them and come at them from in front of the
balsam trees." 24aWhen you hear the sound of marching in the tops of the balsam trees, then move decisively, for at that
moment the LORD will have gone out ahead of you to strike the Philistine camp. =5sDavid did exactly as the LORD
commanded him, and he struck down the Philistines from Geba all the way to Gezer.

TRANSLATOR NOTES

1. The tribes come to David, not the reverse. The verb vayyavo'u (‘they came') emphasizes that this is a voluntary convergence -- David does not summon
or coerce. Hebron, David's capital during the seven-year civil period, serves as the meeting place. The declaration hinnenu (‘here we are') carries
overtones of covenant readiness, the same word Abraham uses in response to God (Genesis 22:1).

2. The phrase gam temol gam shilshom ('also yesterday also the day before") is idiomatic for 'in the past, previously.' It acknowledges David's leadership
during Saul's reign without directly condemning Saul -- a diplomatically careful statement.

2. The verb tir'eh ('you will shepherd') frames kingship as pastoral care, not domination. Israel's king is a shepherd first -- responsible for feeding,
protecting, and guiding the flock. This metaphor governs the entire Davidic theology and reaches forward to Ezekiel 34 and the messianic 'good
shepherd' tradition.

3. The sequence matters: covenant first, then anointing. David binds himself to obligations toward the people before receiving the oil of kingship. This
pattern distinguishes Israelite monarchy from ancient Near Eastern despotism -- the king serves under covenant, not above it.

3. This is David's third anointing: first by Samuel privately (1 Samuel 16:13), then by the men of Judah (2 Samuel 2:4), and now by all Israel. Each
anointing expands the scope of his authority -- from divine designation to tribal recognition to national confirmation.

4. This summary formula is characteristic of the regnal records embedded in Samuel-Kings. Thirty was the age of full maturity in ancient Israel -- the
age at which Levites entered full service (Numbers 4:3). Forty years is the conventional number for a complete generation of leadership (Moses, the
wilderness period, Eli, Solomon). Whether precisely literal or typological, it signals that David's reign was complete and full.

5. The precision of 'seven years and six months' for the Hebron period contrasts with the round number of thirty-three for Jerusalem, suggesting the
narrator drew on different record sources. The distinction between reigning 'over Judah' and 'over all Israel and Judah' marks the political
transformation: David's move to Jerusalem coincides with his authority expanding from one tribe to the entire nation.

6. This verse is notoriously difficult in Hebrew. The phrase ki im hesirekha ha'ivrim vehapiskhim is compressed and likely idiomatic. The meaning
appears to be a scornful challenge: you cannot enter unless you first remove even the blind and lame (who are sufficient to defend it). The Jebusites
are not describing their actual garrison but mocking David's capacity to breach their walls.

6. Jerusalem (Yerushalaim) was strategically positioned between the tribal territories of Judah and Benjamin, belonging fully to neither. By capturing a
non-Israelite city, David avoided the political problem of ruling from any single tribe's territory -- a masterstroke that would make Jerusalem a truly
national capital.
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. The word metsudah (‘stronghold, fortress') comes from the root ts-w-d, meaning 'to hunt, to capture' -- the stronghold is named for its capacity to trap

and defend. That David captures the capture-proof fortress is embedded in the word itself.

. The identification hi ir David (‘that is the City of David') is an editorial note that fixes the name for all subsequent readers. The City of David is not the

entirety of later Jerusalem but specifically the original Jebusite citadel on the Ophel ridge -- a narrow spur south of what would become the Temple
Mount.

. The tsinnor is the crux of this verse. The word appears only here and in Psalm 42:8 (where it means 'waterfall' or 'water channel'). Most scholars

connect it to Warren's Shaft or a similar underground water access point in ancient Jerusalem. The strategy would involve soldiers ascending through
the water system to bypass the walls -- a commando-style infiltration that renders the 'impregnable’ fortress vulnerable from within.

. The verse's grammar is broken or compressed, likely because the narrator is summarizing a well-known military tradition in shorthand. The 1

Chronicles 11:6 parallel clarifies that Joab was the first to go up and thereby earned the position of commander -- a detail this verse implies but does
not state.

. The verb vayyeshev ('he settled, dwelt') marks the transition from conquest to residency -- David does not merely capture the citadel but makes it his

permanent home. The renaming is an act of political claim: the anonymous Jebusite fortress becomes ir David, permanently associated with the new
dynasty.

. The Millo (from the root m-1-', 'to fill') refers to a terraced fill structure that expanded the usable area of Jerusalem's narrow ridge. Archaeological

work on the southeastern hill has uncovered massive stone terracing that may correspond to this Millo. Building 'from the Millo inward' suggests
David constructed or reinforced the outer terracing and then developed the interior -- a program of urban expansion that transformed a captured
citadel into a royal capital.

10. The title YHWH Elohei Tseva'ot ('the LORD God of Armies/Hosts') appears here to frame David's expanding power as divine, not merely political.

11.

11

12,

12,

The 'armies' may refer to Israel's forces, the angelic hosts, or the cosmic powers under God's command -- likely all three simultaneously. We render
Tseva'ot as 'Armies' rather than the traditional 'hosts' to preserve the military force of the title.

Hiram's initiative is significant: a foreign king sends materials and skilled labor to David unsolicited. This is diplomatic recognition from the most
powerful commercial city on the Mediterranean coast. Tyre's cedar wood was the premier building material of the ancient Near East -- its use
signaled wealth, permanence, and royal status. The construction of a bayit ("house, palace') in Jerusalem transforms David from a military occupier
into an established monarch with international standing.

. The word bayit ('house') will become theologically loaded in chapter 7, where God promises to build David a 'house' (dynasty) in return. Here the

physical house foreshadows the dynastic house -- David builds a palace, and God will build a lineage.

The verb hekino ('He established him') from the root k-w-n is the same root used in God's promise to establish David's throne forever (2 Samuel
7:12-16). The narrator anticipates the dynastic covenant by using its key vocabulary here.

The phrase ba'avur ammo Yisrael (‘for the sake of His people Israel') is the theological corrective to royal self-aggrandizement. David's kingdom is
instrumental -- it exists as a means to bless Israel, not as an end in itself.

13. The narrator records this without explicit commentary, but the placement immediately after David's recognition that his kingdom serves God's

13.

14.

15.

16.

17.

people creates an implicit tension. Multiple marriages were standard practice for ancient Near Eastern kings -- they cemented political alliances and
demonstrated royal status. Yet Deuteronomy 17:17 warns that the king 'must not acquire many wives for himself, or his heart will turn away.' The
seeds of future crisis (Amnon, Absalom, Adonijah) are planted in this single verse.

The distinction between nashim (‘wives') and pilagshim (‘concubines') reflects legal status: wives had full marriage contracts and inheritance rights
for their children, while concubines had a recognized but subordinate position.

The list of sons born in Jerusalem signals dynastic establishment. Of these four, Nathan and Solomon are the most significant for later history.
Solomon will succeed David as king, and Nathan appears in the genealogy of Jesus in Luke 3:31. The names themselves carry meaning: Shammua
('heard"), Shobab ('returned' or possibly 'rebellious'), Nathan ('He gave'), and Shelomoh/Solomon ('his peace, his wholeness").

The names continue the dynastic register. Ibhar ('He chooses'), Elishua ("My God is salvation'), Nepheg (‘sprout'), and Japhia ('"He shines'). Several of
these names are theophoric -- containing embedded references to God's character and action. The naming of royal sons was itself a theological
statement: each name proclaimed something about the God who gave the king his dynasty.

The final three sons all bear names beginning with El- ('God"): Elishama ("My God has heard'), Eliada ('God knows"), and Eliphelet ('My God is
deliverance'). The concentration of theophoric names in David's household reflects the theological conviction that every child is a gift from God and
every name is a confession of faith. The parallel list in 1 Chronicles 3:5-8 includes additional names, suggesting that this list may be selective rather
than exhaustive.

The Philistines had tolerated David as a Judahite vassal king ruling from Hebron -- a divided Israel served their interests. A united Israel under
David was a different matter entirely, demanding immediate military response. The phrase kol Pelishtim ('all the Philistines') indicates a full military
mobilization, not a raiding party.

18. The verb vayyinateshu (‘they spread out, deployed') is military language describing an army taking up battle positions across a wide area. The Valley

of Rephaim (emeq Refa'im) lies southwest of Jerusalem, providing a natural invasion corridor toward the new capital. The name Rephaim carries
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overtones of the ancient giant warriors (cf. Genesis 15:20, Deuteronomy 2:11) and of the shades of the dead -- an ominous valley for a decisive
confrontation.

18. The Philistines' choice of terrain is strategic: by occupying the valley between their territory and Jerusalem, they threaten to cut David off from
Judah and reverse his consolidation of power.

19. The inquiry was likely made through the priestly ephod, using the Urim and Thummim (cf. 1 Samuel 23:9-12, 30:7-8). David's two questions --
'Should I go up?' and 'Will You give them to me?' -- seek both tactical permission and theological assurance. God answers both with a single
response: go, and I will give.

19. The infinitive absolute construction naton etten ('giving I will give') expresses certainty and emphasis. God's promise is not conditional or tentative
-- it is guaranteed.

20. The imagery of flooding water (perets mayim) would have been powerfully concrete in the Judean landscape, where flash floods in dry wadis could
obliterate everything in their path. David compares God's assault on the Philistines to a flash flood -- sudden, total, and irresistible.

20. The name Ba'al Peratsim is provocative: ba'al ('master, lord') was the chief Canaanite deity, but David uses it as a common noun meaning 'master,
possessor.' The LORD is the true Ba'al -- the true Master -- of the breakthrough. There may be deliberate theological polemic in this naming.

21. The MT reads vayyissa'em ('they carried them away'), while the parallel in 1 Chronicles 14:12 reads vayyisarefu ba'esh (‘they burned them with fire"),
following the command of Deuteronomy 7:5, 25. The Chronicles version reflects the Torah's mandate to destroy captured idols. We follow the MT of
Samuel, which simply records removal. Both traditions agree on the essential point: the Philistine gods were powerless.

22, The Philistines' return to the same valley demonstrates both their determination and their failure to learn. The verb vayyosifu ('they did again, they
continued') shows persistence -- a single defeat did not break their resolve. They deploy in the same location, expecting perhaps a different outcome.
But this time God will give David a completely different strategy, demonstrating that the LORD is not bound to a single method and that David must
inquire fresh each time.

23. The bekha'im (plural of bakha, possibly related to bakhah, 'to weep') are usually identified as balsam trees, which exude a resinous sap that 'weeps'
from the bark. Some scholars connect the name to the 'Valley of Baca' in Psalm 84:7. The exact species is uncertain, but the trees served as a
geographic marker and would play a crucial role in the next verse.

23. The verb hasev ('circle around') is a military maneuver term -- David is to execute a flanking movement, coming at the Philistines from behind rather
than meeting them head-on. This requires discipline and trust: the army must resist the instinct to charge and instead execute a patient
encirclement.

24. The qol tse'adah berashei habekha'im (‘sound of marching in the tops of the balsam trees') has fascinated interpreters for millennia. The word
tse'adah means 'a step, a marching pace' -- it is the sound of feet, not wind. The narrator presents this as the audible evidence of God's heavenly
army deploying through the forest canopy. Whether understood as a supernatural phenomenon or as God using the sound of wind as a tactical
signal, the theological point is the same: God fights ahead of David.

24. The verb techarats (from the root ch-r-ts, 'to be sharp, to decide, to act decisively') appears only here and in a few other places. It conveys urgency
and sharpness -- the moment the sound comes, David must strike without delay.

25. The phrase ka'asher tsivvahu YHWH ('just as the LORD commanded him') is the narrator's final verdict on David's military conduct: complete
obedience. This stands in sharp contrast to Saul, who repeatedly modified or ignored divine commands (1 Samuel 13:8-14, 15:1-23). The theological
point is clear: obedience to God's specific instructions, even unconventional ones, produces victory.

25. Geba (or Gibeon, as some manuscripts and the LXX read) was a Benjaminite town north of Jerusalem. Gezer was a major Canaanite city on the
western edge of the Shephelah, guarding the approach to the coastal plain. A rout extending from Geba to Gezer covers roughly twenty miles of
pursuit -- the Philistine army was completely shattered.

6

summary: David gathers thirty thousand chosen men to bring the Ark of God from Baalah of Judah to Jerusalem. The Ark is
placed on a new cart driven from the house of Abinadab, with Uzzah and Ahio guiding it. When the oxen stumble,
Uzzah reaches out and steadies the Ark, and God strikes him dead on the spot. David, shaken with anger and fear,
diverts the Ark to the house of Obed-edom the Gittite, where it remains three months and brings blessing. Hearing
of that blessing, David returns to bring the Ark into Jerusalem with sacrifices every six steps, dancing before the
LORD in a linen ephod with abandon. His wife Michal watches from a window and despises him. David installs the
Ark in a tent, offers burnt offerings and peace offerings, blesses the people, and distributes food to every person.
When he returns home, Michal confronts him for exposing himself before servant girls. David declares he was
dancing before the LORD who chose him over Saul's house, and Michal remains childless to the day of her death.
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What Makes This Remarkable: This chapter stages one of the Hebrew Bible's sharpest theological collisions: the holiness of God
versus the enthusiasm of his worshipers. Uzzah's death is not a punishment for malice but for
presumption — he treated the Ark as an object that needed human rescue rather than as the
throne-seat of the living God. The same chapter that records sudden death for touching the Ark
also records David's ecstatic, half-naked dancing before it. The difference is not proximity but
posture: Uzzah reached for the Ark as if God needed help; David threw off his royal dignity as if
God deserved everything. Michal's contempt for David's worship becomes a lens through which
the narrative examines what it costs to worship without self-consciousness — and what it costs to
withhold that worship. Her barrenness is not an arbitrary curse but a narrative verdict: the
house of Saul, which clung to dignity over devotion, produces no heir.

Translation Friction: Verse 2 presents a textual difficulty: the Masoretic Text reads 'from Baalei Judah' (mibba'alei Yehudah),
while the parallel in 1 Chronicles 13:6 identifies the location as Baalah, which is Kiriath-jearim. The name
itself is theologically charged — ba'al can mean 'lord, master, owner' and is also the name of the
Canaanite deity. Some manuscripts read 'from Baale-judah' as a place name; others treat it as 'from the
lords/citizens of Judah.' The cause of Uzzah's death (v6-7) is described differently in the parallel account:
here the MT reads ki shalach yado ('because he reached out his hand') while Chronicles specifies he
touched the Ark. The word shegal in verse 7 (rendered 'error' or 'irreverence’) is a hapax legomenon
whose exact meaning is debated — proposals include 'rashness,' 'stumbling,’ and 'irreverence.’ David's
ephod (v14) raises the question of whether a non-priest could legitimately wear priestly garments, and
Michal's accusation about David 'uncovering himself’ (v20) may imply the ephod was the only garment he
wore.

Connections: This chapter completes the Ark's journey that began in 1 Samuel 4-6. The Ark left Shiloh for battle, was captured
by the Philistines, returned to Beth-shemesh with death, sat dormant at Kiriath-jearim for decades, and now
finally enters Jerusalem — again accompanied by both celebration and sudden death. The death of Uzzah echoes
the deaths at Beth-shemesh (1 Samuel 6:19) and the deaths of Nadab and Abihu (Leviticus 10:1-2): in all three
cases, well-intentioned proximity to holiness without proper protocol proves fatal. David's linen ephod connects
him to Samuel, who wore a linen ephod as a boy serving at Shiloh (1 Samuel 2:18), and to the high priest's
garments (Exodus 28:6-14). Michal's barrenness closes the door on any fusion of Saul's dynasty with David's —
the house of Saul ends without issue. The tent David pitches for the Ark (v17) is deliberately not called the
Tabernacle; the old Mosaic tent was at Gibeon (1 Chronicles 16:39), and David's tent represents something new
— a provisional dwelling awaiting the permanent Temple his son will build (2 Samuel 7).

1David again assembled every picked fighting man in Israel — thirty thousand. 2David set out with all the people who were
with him from Baalah of Judah to bring up from there the Ark of God, over which a Name is invoked — the Name of the
LORD of Armies, who is enthroned above the cherubim. sThey loaded the Ark of God onto a new cart and carried it from the
house of Abinadab, which was on the hill. Uzzah and Ahio, sons of Abinadab, were driving the new cart. 4They brought it
from the house of Abinadab on the hill, with the Ark of God, and Ahio was walking ahead of the Ark. sDavid and the entire
house of Israel were celebrating before the LORD with every kind of cypress-wood instrument — with lyres, harps,
tambourines, rattles, and cymbals. 6When they came to the threshing floor of Nacon, Uzzah reached out toward the Ark of
God and grabbed hold of it, because the oxen had stumbled. 7The anger of the LORD blazed against Uzzah, and God struck
him down there for his irreverence. He died there beside the Ark of God. sDavid burned with anger because the LORD had
torn open a breach against Uzzah. He named that place Perez-uzzah — and it is called that to this day. ¢David was afraid of
the LORD that day. He said, "How can the Ark of the LORD ever come to me?" 1-oDavid was unwilling to move the Ark of the
LORD to himself in the City of David. Instead, David diverted it to the house of Obed-edom the Gittite. :1The Ark of the
LORD remained in the house of Obed-edom the Gittite for three months, and the LORD blessed Obed-edom and his entire
household. 1=When King David was told, "The LORD has blessed the household of Obed-edom and everything he has
because of the Ark of God," David went and brought the Ark of God up from the house of Obed-edom to the City of David
with celebration. 13When the bearers of the Ark of the LORD had taken six steps, he sacrificed a bull and a fattened calf. :4aDa
vid was whirling with all his strength before the LORD. David was wearing a linen ephod. 1sDavid and the entire house of
Israel brought the Ark of the LORD up with shouts of triumph and the sound of the ram's horn. 16As the Ark of the LORD
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entered the City of David, Michal daughter of Saul looked down through a window and saw King David leaping and whirling
before the LORD — and she despised him in her heart. 17They brought the Ark of the LORD in and set it in its place inside
the tent that David had pitched for it. Then David offered burnt offerings and peace offerings before the LORD. :sWhen
David finished offering the burnt offerings and the peace offerings, he blessed the people in the name of the LORD of
Armies. 19He distributed to all the people — to the entire assembly of Israel, both men and women — a loaf of bread, a
portion of meat, and a raisin cake to each person. Then all the people went home. =0David returned home to bless his
household, and Michal daughter of Saul came out to meet him. She said, "How honored the king of Israel made himself
today — exposing himself today before the eyes of his servants' slave girls, the way some worthless man strips himself bare!"
21David said to Michal, "It was before the LORD — who chose me over your father and over his entire house, appointing me
as ruler over the LORD's people, over Israel — that I celebrated. And I will celebrate before the LORD. 221 will make myself
even lower than this — I will be humbled in my own eyes. But with those slave girls you mentioned? By them I will be
honored." 23And Michal daughter of Saul had no child to the day of her death.

TRANSLATOR NOTES

1. The verb vayyosef ('he again gathered') implies a prior military assembly; David is repurposing his military infrastructure for a sacred mission. The
term bachur (‘chosen, picked') is a military term for select warriors in their prime. Thirty thousand men to escort the Ark is a statement of national
priority: this is not a private errand but a state event. David treats the Ark's transfer as an operation requiring the same scale as warfare.

2. The location mibba'alei Yehudabh is textually difficult. The parallel in 1 Chronicles 13:6 identifies this as Baalah, which is Kiriath-jearim (Joshua
15:9-10), where the Ark had rested since 1 Samuel 7:1. The phrase asher nigra shem shem (‘over which a Name — the Name — is invoked') contains
the unusual doubling of shem, likely for emphasis or as a scribal duplication. The divine title YHWH Tseva'ot ('LORD of Armies') appears for the first
time in 1 Samuel 1:3 and becomes a dominant title in the prophets. The cherubim (keruvim) are the golden winged figures on the Ark's cover (Exodus
25:18-22) between which God's presence was understood to dwell.

3. The phrase ba-giv'ah (‘on the hill') identifies Abinadab's house as being on elevated ground — the same location described in 1 Samuel 7:1 where the
Ark was brought after leaving Beth-shemesh. Uzzah (Uzza, 'strength’) and Ahio (Achyo, 'his brother' or a proper name) are identified as Abinadab's
sons — the family that has housed the Ark for approximately twenty years. The repeated emphasis on the cart being chadashah ('new') may echo the
Philistine cart of 1 Samuel 6:7, subtly inviting the reader to notice that Israel is imitating pagan transport methods rather than following Mosaic
protocol.

4. The verse restates the departure, with the added detail that Ahio walked in front of the Ark — presumably guiding the oxen or clearing the path. The
repetition of the departure scene (overlapping with v3) is characteristic of Hebrew narrative style, adding a new detail with each pass. Ahio's position
in front of the Ark and Uzzah's implied position beside or behind it will become critical in verses 6-7.

5. The verb mesachaqqim ('playing, celebrating, making merry') from the root s-ch-q conveys exuberant joy — this is not solemn liturgy but a street
festival. The instruments listed form a complete ancient orchestra: kinnorot (lyres, stringed), nevalim (harps, larger stringed instruments), tuppim
(tambourines, hand-drums), mena'an'im (rattles or sistrums — a shaken percussion instrument), and tseltselim (cymbals). The phrase bekhol atsei
veroshim (‘with all manner of cypress-wood instruments') likely refers to the wooden-bodied instruments. The parallel in 1 Chronicles 13:8 reads
bekhol oz (‘'with all their might') instead, which some scholars consider the original reading. The celebration is wholehearted, full-bodied, and loud.

6. The threshing floor of Nacon (goren Nakhon) is identified in 1 Chronicles 13:9 as the threshing floor of Chidon — the name differs between accounts.
Nakhon may mean 'fixed, established' — possibly a proper name or a descriptive term. The verb shamtu (from sh-m-t, 'to release, slip, drop")
describes the oxen losing their footing or the cart lurching. The verb vayyochez ('he grabbed hold") indicates a firm grip, not a light touch — Uzzah
seized the Ark to prevent it from falling.

7. The word hashal is a hapax legomenon — it occurs only here in the Hebrew Bible — and its meaning is debated. Proposals include 'rashness,' 'error,'
'irreverence,’ and 'his stumbling' (taking it as related to the oxen's stumble). The Septuagint reads propetieia (‘rashness"). The Chronicler's parallel (1
Chronicles 13:10) replaces this with 'because he stretched out his hand to the Ark.' The phrase vayyichar af YHWH ('the anger of the LORD burned')
uses the standard idiom for divine wrath. The repetition of sham ('there") twice in the verse anchors Uzzah's death to the precise location — it becomes
a place marked by death, which David will name in the next verse.

8. The verb parats ('to breach, break through') gives us the place name Perets Uzza ('Breach of Uzzah'). The same root appears in the name Perez
(Genesis 38:29) and in descriptions of God 'breaking out' against people (Exodus 19:22, 2 Samuel 5:20). David's anger (vayyichar) mirrors God's
anger from the previous verse — the same verb charah is used for both, creating a startling parallel between divine wrath and human outrage. The
phrase ad hayyom hazzeh ('to this day') is the narrator's voice, indicating the name persisted long after the event.

9. The verb vayyira ('he feared') marks a sharp emotional turn from the anger of verse 8. David moves from charah (burning anger) to yare (fear, awe,
dread) — the two responses are sequential, not contradictory. The question eikh yavo elai aron YHWH (‘how can the Ark of the LORD come to me?")
echoes the Beth-shemesh question of 1 Samuel 6:20 and anticipates the resolution in verse 12, when David hears that God has blessed Obed-edom's
house and finds the courage to try again.
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10. The phrase lo avah David ('David was not willing") expresses a deliberate refusal born of fear. The verb hissir ('to turn aside, divert') indicates the Ark
was redirected from its intended destination. Obed-edom (Oved-Edom, 'servant of Edom") is called haGitti (‘the Gittite"), which could mean he was
from Gath (a Philistine city) or from Gath-rimmon (a Levitical city in Dan, Joshua 21:24). The Chronicler identifies him as a Levite (1 Chronicles
15:18, 21), which would explain why the Ark could legitimately rest at his house. If he was a Philistine convert from Gath, the irony is striking: the
Ark that devastated Gath now blesses a Gittite's household.

11. The verb vayyeshev ('it remained, sat, dwelled') is the same verb used for human habitation — the Ark 'dwells' in Obed-edom's house as a guest. The
phrase vayevarekh YHWH (‘'the LORD blessed') does not specify the nature of the blessing, but the context suggests material prosperity, fertility, and
general flourishing. Three months is the same duration the Ark spent in each Philistine city during its captivity (cf. 1 Samuel 5), but now the result is
blessing rather than plague.

12. The report that reaches David — berekh YHWH et beit Oved-Edom (‘the LORD has blessed the house of Obed-edom') — is the turning point. What
broke David's fear was not a theological argument but evidence: the Ark can bring life, not just death. The phrase besimchah (‘with joy, gladness")
marks a recovery from the terror of verse 9. David's fear has been replaced not by recklessness but by informed confidence. The Chronicler's account
(1 Chronicles 15) specifies that David also corrected the transport method, appointing Levites to carry the Ark on their shoulders — he learned from
Uzzah's death.

13. The key detail is nos'ei aron YHWH ('the bearers of the Ark of the LORD') — the verb nasa ('to carry, bear') indicates the Ark is now on human
shoulders, not a cart. This corrects the error of verse 3. The phrase shishah tse'adim ('six steps') uses tsa'ad ('step, pace'), a specific measure of
walking. The sacrifice of a shor umerio ('bull and fattened calf') is lavish — these are premium animals. Whether the sacrifice was a one-time
confirmation or repeated at every six steps is grammatically ambiguous; the Chronicler mentions seven bulls and seven rams as the total (1
Chronicles 15:26).

14. The verb mekharker (from k-r-r) is rare in the Hebrew Bible and denotes whirling, spinning, or dancing in circles. It appears again in verse 16. The
phrase bekhol oz ('with all his strength/might') emphasizes total physical commitment — this is not symbolic swaying but exhausting, full-body
movement. The efod bad ('linen ephod') was a priestly undergarment (1 Samuel 2:18, 22:18) — lighter and less ornate than the high priest's
decorated ephod of Exodus 28. That David wears only this garment means he has removed his royal clothing and dressed as a servant of God.

15. The word teru'ah (‘shout, blast, war cry, acclamation') is the same term used for the shout at Jericho (Joshua 6:5) and the blasts on the Day of
Atonement (Leviticus 25:9). It is not polite applause but a roar — the sound of a nation greeting its God. The shofar (ram's horn) is the quintessential
instrument of divine encounter: it sounded at Sinai (Exodus 19:16), it will sound at the final ingathering (Isaiah 27:13). The combination of human
voice (teru'ah) and sacred instrument (shofar) creates a wall of sound accompanying the Ark into Jerusalem.

16. Michal is called bat Sha'ul (‘daughter of Saul') rather than 'wife of David' — a deliberate narrative choice that frames her reaction as an extension of
Saul's house and its values. The verb nishqefah ('she looked down through') implies looking downward from an elevated position, reinforcing the
spatial and emotional distance between her observation and David's participation. The verb mefazzez (from p-z-z, 'to leap, spring') is combined with
mekharker (‘whirling') to create a picture of wild, full-body movement. The verb bazah ('to despise') is the same verb used when Esau 'despised' his
birthright (Genesis 25:34) — it indicates a fundamental devaluation of something.

17. The tent (ohel) David pitched is not the Mosaic Tabernacle (mishkan), which was at Gibeon (1 Chronicles 16:39, 2 Chronicles 1:3). David has
prepared a new tent specifically for the Ark — a provisional shelter anticipating the permanent Temple he will later propose (2 Samuel 7). The verb
vayyatssigu (‘they set it') means to station or establish in a fixed position. The Ark now has bimqomo ('its place') — for the first time since leaving
Shiloh, the Ark has a designated, permanent home. David offers olot (burnt offerings, entirely consumed) and shelamim (peace offerings, shared
between God and worshipers) — a complete liturgy of dedication combining total consecration and communal celebration.

18. David performs a priestly function: vayevarekh et ha'am ('he blessed the people"). The blessing is given beshem YHWH Tseva'ot ('in the name of the
LORD of Armies') — the same divine title used in verse 2 to describe the God enthroned above the Ark's cherubim. David acts as both king and
mediator, bridging the people and God. The priestly blessing was normally a Levitical prerogative (Numbers 6:22-27), but David's assumption of this
role fits the broader pattern of this chapter: he wears a priestly ephod, he offers sacrifices, and he blesses the assembly. He is acting as priest-king, a
role that will later be theologized in Psalm 110.

19. The distribution covers kol hamon Yisra'el ('the entire multitude of Israel) and explicitly includes both men (me'ish) and women (ve'ad ishah) — a
notable specification in ancient Near Eastern royal generosity. The three items are: challat lechem (a ring-shaped bread loaf), eshpar (a debated term
— possibly a portion of meat, a date cake, or a measured portion; the exact meaning is uncertain), and ashishah (a raisin cake, pressed dried fruit).
These are festival foods, not staples — David is not feeding the hungry but celebrating with the nation. The final clause vayyeylekh kol ha'am ish
leveito (‘all the people went each to his house') sets up the domestic confrontation that follows: everyone goes home satisfied, and David goes home
to Michal.

20. Michal is again identified as bat Sha'ul ('daughter of Saul'), reinforcing the dynastic tension. The verb niglah (‘'he uncovered himself') from g-1-h is
loaded with connotations of nakedness and shame — the same root used for sexual exposure in Leviticus 18 and 20. The comparison kehiggalot
niglot achad hareqim (‘'as one of the worthless men shamelessly exposes himself') uses the infinitive absolute for emphasis: thorough, complete
exposure. The word reqim ('empty, worthless') is a social judgment — Michal sees David's behavior as beneath his station. Her objection is not
moral but aristocratic.

27



21.

22,

23.

2 SAMUEL

The phrase asher bachar bi me'avikh (‘who chose me over your father') uses the verb bachar (‘to choose, elect’), the same verb used for God's election
of Israel. David locates his authority not in royal dignity but in divine election. The title nagid (‘ruler, designated leader") is the same title given to
Saul at his anointing (1 Samuel 9:16) and to David at his (1 Samuel 25:30) — David is claiming Saul's title by divine right. The verb sichaqti ('T
celebrated, played') from s-ch-q is the same root used in verse 5 for Israel's celebration — David identifies his dancing as continuous with the
nation's worship.

The verb neqalloti (from g-1-1, 'to be light, trivial, cursed') is the opposite of nikhbad (from k-v-d, 'to be honored, heavy') — David accepts being
'light" in order to be 'heavy' with God. The phrase vehayiti shapal be'einai ('I will be lowly in my own eyes') anticipates a theology of humility that
runs through the Psalms attributed to David. The final clause immam ikkaveda ('by them I will be honored') uses the same k-v-d root: the slave girls
will give David the kavod that Michal withholds. David is redefining where honor comes from: not from royal bearing but from abandoned worship.

The phrase lo hayah lah yaled (‘she had no child") uses the simple existential construction — there was no child for her. The text does not specify
whether this was divine punishment, David's decision to stop relations with her, or natural infertility — the ambiguity is deliberate. The phrase ad
yom motah (‘until the day of her death') makes the barrenness permanent and final. Michal is called bat Sha'ul one last time — her identity as Saul's
daughter, not David's wife, is the lens through which the narrative frames her fate. The verse functions as a closing verdict on the Saulide dynasty: it
produces no future.

7

summary: David, now settled in his cedar palace with rest from his enemies on every side, proposes to build a permanent
temple for the Ark of God. The prophet Nathan initially approves, but that night the LORD sends Nathan back with
a stunning reversal: God does not need David to build Him a house (bayit, 'temple'); instead, God will build David
a house (bayit, 'dynasty’). The oracle traces God's faithfulness from the day He took David from following sheep,
through the promise of a secure place for Israel, to the climactic announcement: David's offspring will sit on an
eternal throne, and God will be a father to David's son. When the son sins, God will discipline him with human
instruments but will never withdraw His loyal love as He withdrew it from Saul. David's throne, dynasty, and
kingdom will endure forever. David enters the tent of the Ark and responds with one of the most profound prayers
in Scripture -- a prayer of astonishment, gratitude, and bold faith that takes God at His word and asks Him to do
exactly what He has promised.

What Makes This Remarkable: This chapter contains the foundational oracle of the Davidic covenant, one of the two or three
most consequential theological moments in the Hebrew Bible. The entire chapter turns on a single
Hebrew word -- bayit -- which means both 'house’ (a physical building, a temple) and 'house' (a
dynasty, a royal lineage). David wants to build God a bayit; God responds by promising to build
David a bayit. This wordplay is not decorative -- it is the theological engine of the passage. God
reframes the entire relationship between divine and human initiative: David's impulse to do
something for God is answered by God's determination to do something far greater for David.
The unconditional nature of the promise is striking: unlike the Sinai covenant with its blessings
and curses, the Davidic covenant survives even the sin of David's descendants. God will discipline
but never abandon. This promise reverberates through the rest of the Hebrew Bible -- in the
Psalms (especially 89 and 132), in the prophets (Isaiah 9, 11; Jeremiah 23, 33; Ezekiel 34, 37), and
ultimately in the messianic hope that shapes Second Temple Judaism. David's prayer in response
(vv. 18-29) is remarkable for its theological sophistication: David does not merely thank God but
interrogates the nature of divine promise-making, marvels at the uniqueness of Israel's God, and
boldly asks God to fulfill what He has spoken -- turning prayer into a claim on the divine word.

Translation Friction: Several features of this chapter demand careful handling. First, the bayit wordplay -- the pivot of the
entire oracle -- is invisible in most English translations because English uses different words for temple’
and 'dynasty.' A rendering that fails to preserve the single-word ambiguity loses the theological
architecture of the passage. We retain 'house' throughout and use expanded renderings to surface the
wordplay at every occurrence. Second, the relationship between this oracle and the word 'covenant’
(berit) is complex: the word berit never appears in 2 Samuel 7 itself. It is applied retroactively in Psalm
89:3-4, 28-37 and in David's last words (2 Samuel 23:5). We render the passage as covenantal in nature
while noting this terminological absence. Third, verse 14's promise that God will be 'a father' to David's
son and will discipline him 'with the rod of men' raises the question of whether the oracle refers to
Solomon specifically, to the Davidic line generally, or to an eschatological figure. The Hebrew text
supports all three readings simultaneously, and we do not collapse the ambiguity. Fourth, David's prayer
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in verse 19 contains the famously difficult phrase ve-zot torat ha-adam ('and this is the law/instruction of
humanity'), which has generated centuries of interpretive debate. We render it transparently and discuss
the options in the translator notes.

Connections: The Davidic covenant stands alongside the Abrahamic covenant (Genesis 12, 15, 17) and the Sinai covenant
(Exodus 19-24) as one of the three great covenantal pillars of the Hebrew Bible. God's promise to Abraham of
land, offspring, and blessing finds its royal crystallization here: David's 'seed’ (zera, v. 12) echoes Abraham's
'seed,” and the promise of an everlasting kingdom extends the Abrahamic 'everlasting covenant.’ The oracle
explicitly recalls the Exodus and conquest traditions (vv. 6-7, 23-24), anchoring the Davidic promise in the
larger story of God's redemption of Israel from Egypt. Nathan's prophecy will be tested almost immediately:
Solomon will build the temple (1 Kings 5-8) but also fall into idolatry (1 Kings 11), triggering the division of the
kingdom -- yet the promise holds, and Judah retains a Davidic king. The prophets return to this chapter
repeatedly: Isaiah's Emmanuel prophecy (7:14) and the shoot from Jesse's stump (11:1), Jeremiah's righteous
Branch (23:5-6), and Ezekiel's shepherd-prince (34:23-24) all presuppose Nathan's oracle. Psalm 89 is an
extended meditation on the Davidic covenant's apparent failure after the exile, wrestling with how God's
forever' can coexist with the collapse of the monarchy. The chapter also connects backward to 2 Samuel 6,
where David brought the Ark to Jerusalem -- having installed God's presence in a tent, David now proposes to
upgrade the dwelling, and God responds by upgrading David's entire future.

iWhen the king had settled into his house and the LORD had given him rest on every side from all his enemies, =the king
said to Nathan the prophet, "Look -- I am living in a house of cedar, while the Ark of God sits inside tent curtains." sNathan
said to the king, "Whatever is in your heart -- go, do it. The LORD is with you." 4But that very night, the word of the LORD
came to Nathan: 5"Go and say to my servant David: This is what the LORD declares -- Will you build me a house for me to
dwell in? 6I have not dwelt in a house from the day I brought the children of Israel up from Egypt until this day. Instead, I
have been moving about in a tent -- in a tabernacle. 7In all my traveling with the children of Israel, did I ever speak a word to
any of the tribes of Israel -- those I commanded to shepherd my people Israel -- saying, 'Why have you not built me a house
of cedar?" s"Now then, say this to my servant David: This is what the LORD of Armies declares -- I took you from the
pasture, from following the flock, to be ruler over my people, over Israel. oI have been with you wherever you went. I cut
down all your enemies before you. And I will make your name great -- like the name of the greatest in the earth. oI will
establish a place for my people Israel and plant them there, so that they may dwell in their own land and be disturbed no
more. The sons of injustice will no longer oppress them as they did before -- 1:from the time I appointed judges over my
people Israel. I will give you rest from all your enemies. And the LORD declares to you that the LORD will build you a house.
12When your days are complete and you lie down with your ancestors, I will raise up your offspring after you -- one who will
come from your own body -- and I will establish his kingdom. :3He is the one who will build a house for my name, and I will
establish the throne of his kingdom forever. 141 myself will be a father to him, and he will be a son to me. When he goes
astray, I will discipline him with a human rod and with blows that people inflict. 1sBut my loyal love will never be withdrawn
from him, as I withdrew it from Saul, whom I removed from before you. :6Your house and your kingdom will stand firm
before you forever. Your throne will be established forever." 17Nathan spoke to David in accordance with all these words and
this entire vision. 18King David went in and sat before the LORD. He said: "Who am I, Lord GOD, and what is my house, that
you have brought me this far? 1vAnd even this was too small in your eyes, Lord GOD -- you have spoken concerning your
servant's house far into the future. And this is the charter for humanity, Lord GOD! 2:oWhat more can David say to you? You
yourself know your servant, Lord GOD. =21For the sake of your word and in accordance with your own heart, you have done
all this greatness -- and revealed it to your servant. 22This is why you are great, Lord GOD -- there is no one like you, and
there is no God besides you, according to everything we have heard with our own ears. 23And who is like your people Israel --
a singular nation on earth -- for whom God went out to redeem them as His own people? You made a name for yourself and
did great and fearsome things for your land, driving out nations and their gods before your people whom you redeemed from
Egypt. 24You established your people Israel as your own forever. And you, LORD, became their God. z5And now, LORD God,
the word you have spoken concerning your servant and his house -- establish it forever and do as you have spoken. =6Let
your name be magnified forever, so that it will be said, "The LORD of Armies is God over Israel!' And let the house of your
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servant David be established before you. 27For you, LORD of Armies, God of Israel, have uncovered your servant's ear by
saying, 'T will build you a house.' That is why your servant has found the courage to pray this prayer to you. 28And now, Lord
GOD -- you are God, and your words are truth, and you have spoken this good thing to your servant. 2oNow then, be pleased
to bless the house of your servant so that it will endure forever in your presence -- for you, Lord GOD, have spoken it. And by
your blessing, let the house of your servant be blessed forever.

TRANSLATOR NOTES

1. The phrase yashav ha-melekh be-veito ('the king sat/settled in his house') uses yashav in its sense of permanent dwelling -- David has taken up
residence, not merely paused. The word beito ('his house') is the first occurrence of bayit in a chapter that will use it in radically different senses. Here
it means David's physical palace; by verse 11, it will mean David's eternal dynasty.

1. The verb heniach ('gave rest') from nuach is theologically loaded. Deuteronomy 12:10-11 promises that when God gives Israel rest from their enemies,
they will bring their offerings to the place God chooses. David's situation precisely fulfills this Deuteronomic condition -- rest has been granted, and
David's impulse to build a temple is the natural next step in the covenantal logic. The irony is that God will accept the impulse but redirect the builder.

2. The phrase beit arazim (‘house of cedars') refers to David's palace constructed from Lebanese cedar, a luxury material that signified royal power
throughout the ancient Near East. Cedar was prized for its durability, fragrance, and resistance to insects. That David has a cedar palace while God
has a tent is the disproportion that drives his proposal.

2. The word yeri'ah (‘curtain, tent-panel’) refers to the fabric panels of the tabernacle. The Ark has been housed in a tent since David brought it to
Jerusalem in chapter 6. David's sensitivity to this contrast reveals a king who thinks theologically about architecture: physical structures express
relational realities. If God is Israel's true King, His dwelling should surpass the dwelling of Israel's human king.

3. Nathan's immediate approval is prophetic intuition without prophetic revelation -- he speaks from his own judgment, not from a divine oracle. His
reasoning is sound by human standards: David's track record of divine favor makes the temple proposal seem like a natural next step. The phrase
YHWH immakh (‘the LORD is with you') is the recurring refrain of David's life (1 Samuel 16:18, 18:12, 18:14), and Nathan invokes it as warrant for
David's plan. But God has not yet spoken, and that night God will override Nathan's endorsement.

3. The phrase kol asher bilvavekha (‘all that is in your heart') gives David blanket approval based on his character and God's evident blessing. Nathan
will learn before dawn that even a prophet's well-reasoned counsel must yield to direct divine speech. This correction is gentle -- God does not rebuke
Nathan -- but the reversal demonstrates that prophetic authority rests not in the prophet's wisdom but in God's word.

4. The phrase ba-laylah ha-hu (‘that very night') signals urgency: God does not let Nathan's unauthorized approval stand even until morning. The divine
word arrives with the speed of a correction that cannot wait. The formula devar-YHWH ('the word of the LORD') marks the transition from Nathan's
human judgment to genuine prophetic revelation. Everything that follows -- the entire Davidic covenant -- is framed as direct divine speech delivered
through the prophetic channel that night.

4. The timing is significant: revelation comes in the night, when human plans have been laid and human endorsements given. God waits until the day's
conversation is complete, then speaks into the darkness with a word that will reshape Israel's entire future.

5. The rhetorical question ha-attah tivneh-li bayit leshivti ("Will you build me a house to dwell in?") uses the emphatic pronoun attah (‘you') in a position
of stress. Hebrew does not normally require an explicit pronoun with the verb (the conjugation already indicates the subject), so its presence here is
emphatic and slightly incredulous: "'Will YOU -- you, David -- build ME a house?' The implied contrast is between human initiative and divine
sovereignty.

5. The title avdi ('my servant') applied to David is one of the highest honors in the Hebrew Bible, placing David in the company of Abraham, Moses, and
the prophets. The term expresses not degradation but intimate relationship and commissioned authority.

6. The verb mithallekh (hitpael participle of halakh, 'to walk') describes continuous, habitual movement. God has been 'walking about' -- the same verbal
form used of God walking in the Garden of Eden (Genesis 3:8, mithallekh ba-gan). The tabernacle is not a prison but a means of divine mobility,
allowing God to accompany Israel through wilderness and war.

6. The pairing of ohel (‘tent') and mishkan (‘tabernacle, dwelling-place') refers to the portable sanctuary constructed at Sinai (Exodus 25-27). The
mishkan is literally 'the dwelling-place' -- from the root shakan ('to dwell, to tabernacle'). God has been dwelling (shakan) without needing a
permanent dwelling (bayit). The theological point is that divine presence does not require human architecture.

7. The parallel text in 1 Chronicles 17:6 reads 'judges of Israel' (shoftei Yisra'el) where 2 Samuel 7:7 reads 'tribes of Israel' (shivtei Yisra'el). The
difference is a single consonant (shin-bet-tet vs. shin-peh-tet). Many scholars regard the Chronicles reading as more original, since 'judges' pairs
naturally with the verb 'commanded to shepherd.' The MT of Samuel may preserve a scribal error, but we follow the received text while noting the
variant.

7. The verb lir'ot ("to shepherd') from the root ra'ah places Israel's rulers in the category of shepherds -- the dominant metaphor for kingship in the
ancient Near East and in the Hebrew Bible. God appointed these shepherd-rulers, and none of them was asked to build a temple. The implication is
that temple-building is not the essence of faithful leadership; shepherding God's people is.
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. The word naveh ('pasture, meadow, dwelling-place for flocks") places David's origins in the rural landscape of Bethlehem. The phrase me'achar

ha-tson (‘from behind the flock") captures the shepherd's position -- walking behind the sheep, guiding them. God took David from this position and
made him nagid ('ruler, prince, designated leader'). The term nagid is distinct from melekh ('king") and carries the sense of one appointed and
commissioned by God, rather than one who inherits or seizes a throne.

The divine title YHWH tseva'ot (‘the LORD of Armies') appears here for the first time in the oracle, adding military weight to the declaration. The God
who commands the armies of heaven is the same God who plucked David from a sheep pasture -- divine sovereignty operates across the full spectrum
from pastoral humility to cosmic power.

. The verb vaakritah ('T cut off, cut down') from karat uses the same root as 'to cut a covenant' (karat berit), creating an ironic echo: God 'cuts' David's

enemies even as He is about to 'cut' a covenant for David's benefit. The phrase mippanekha ('from before your face') means God cleared the path
ahead of David -- his enemies were removed before he arrived.

. The promise ve'asiti lekha shem gadol ('I will make you a great name') echoes the Abrahamic promise of Genesis 12:2 (va'agaddelah shemekha, 'T will

make your name great"). The Davidic covenant is being woven into the fabric of the Abrahamic covenant -- David inherits the trajectory of blessing
that began with Abraham. The 'great ones of the earth' (ha-gedolim asher ba-arets) refers to the legendary rulers and empire-builders of the ancient
world. God promises David a reputation to rival any of them.

10. The verb unta'tiv ('T will plant him/them') uses the metaphor of planting -- Israel is a tree that God will root in its own soil, stable and permanent.
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12,
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This agricultural image for national settlement appears throughout the prophets (Amos 9:15, Jeremiah 24:6, 32:41). A planted people cannot be
uprooted by human force.

The phrase benei-avlah ('sons of wickedness/injustice') is a Semitic idiom meaning 'wicked people' or 'agents of injustice' -- those who belong to the
category of avlah ('wrongdoing, perversion of justice'). The term encompasses both foreign oppressors and internal tyrants. The promise that they
will no longer 'afflict' (le'annoto, from anah, 'to oppress, humble, cause suffering') Israel envisions a future of security that transcends any single
military victory.

The clause ki-bayit ya'aseh-lekha YHWH ('for a house the LORD will make for you') reverses the entire direction of the conversation. The word bayit
now means 'dynasty, royal house' -- the same word David used for 'temple’ is repurposed for 'lineage.' The verb ya'aseh ('will make, will build") has
God as its subject: God is the builder, David is the recipient. This reversal is the core theological move of the Davidic covenant.

The grammar is emphatic: bayit is placed before the verb for emphasis -- 'A HOUSE the LORD will build for you.' The focus falls on the house itself,
on its nature as something God constructs rather than something David constructs. The declaration is presented as both promise and announcement:
God 'tells' (higgid) David what He intends to do, using the language of prophetic revelation.

The phrase yimle'u yamekha ('your days will be full/complete') is a dignified way of referring to death that emphasizes the fullness of life rather than
its end. The idiom veshakhavta et-avotekha ('you will lie down with your ancestors') is the standard Hebrew expression for death and burial, carrying
no implications about an afterlife but expressing continuity with the ancestral line.

The verb vahaqimoti ('I will raise up') from qum ('to rise, to stand') is used for establishing something that will endure. God raises up David's seed as
one raises a building -- setting it in place so it stands. The verb vahakinoti ('I will establish") from kun ('to be firm, to be established') intensifies the
promise: this kingdom will not merely exist but will be made stable, secure, and permanent.

The pronoun hu (‘he') is emphatic: "HE will build a house for my name' -- not you, David, but your son. The identification with Solomon is implicit
but clear from the narrative context. The phrase lishmi (‘for my name') introduces the 'name theology' that will dominate the Deuteronomistic
understanding of the temple: God's shem ('name') dwells in the temple as a mode of divine presence that maintains God's transcendence while
affirming His accessibility.

The phrase ad-olam ('forever, into perpetuity') appears here for the first time in the oracle and will recur in verses 16, 24-25, and 29. The word olam
does not mean 'eternal’ in a timeless philosophical sense but 'into the far distant future, beyond the visible horizon, as far as the eye of time can see.'
It expresses permanence within the framework of ongoing history rather than abstraction from history.

The formula ani ehyeh-lo le-av vehu yihyeh-li le-ven ('I will be to him a father and he will be to me a son') is adoption language -- the formal
declaration by which a father claims a son. This formula appears in ancient Near Eastern adoption contracts and here establishes the Davidic king as
God's adopted son. The relationship is covenantal, not ontological: the king does not become divine but enters a relationship of filial privilege and
responsibility.

The phrase be-shevet anashim (‘with a rod of men/humans') has been interpreted in two ways: (1) God will use human agents -- enemy nations,
political adversaries -- as His rod of discipline; (2) the discipline will be proportionate to human capacity, not the devastating judgment God could
unleash directly. Both readings are compatible. The word nega ('blow, plague, stroke') from naga ('to touch, to strike") refers to afflictions that leave a
mark -- the discipline will be real and painful, not merely verbal.

The word chesed ('loyal love, covenant faithfulness, steadfast love, mercy, kindness') is one of the most theologically dense words in the Hebrew
Bible. It combines the ideas of loyalty, love, faithfulness, and obligation within a covenantal relationship. When God promises that His chesed will
not depart (lo-yasur) from David's son, He is pledging the full weight of His covenantal character -- not merely warm feelings but binding, active,
enduring commitment.
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15. The verb hasiroti ('I removed") from sur (‘to turn aside, remove') is used twice: God removed His chesed from Saul, and God removed Saul from
before David. The parallelism makes withdrawal of chesed and removal from power equivalent events. What happened to Saul will never happen to
David's line. This is an extraordinary and unparalleled promise in the Hebrew Bible.

16. The Masoretic Text reads lefanekha (‘before you'), meaning David will see or know that his dynasty endures. The Septuagint and some Hebrew
manuscripts read lefanai ('before me'), meaning the dynasty endures before God. Either reading is theologically powerful: the MT suggests David
himself witnesses the enduring promise; the LXX suggests the dynasty stands perpetually in God's presence.

16. The threefold structure -- house, kingdom, throne -- moves from bloodline (bayit) to realm (mamlakhah) to seat of power (kisse"). All three are
modified by ad-olam ('forever"). This is the fullest expression of the Davidic covenant's scope: it promises not just a surviving family but a
functioning kingdom with real authority, extending into a future without visible end.

17. The narrator confirms that Nathan delivered the oracle faithfully: kekhol ha-devarim ha-elleh (‘according to all these words'") and kekhol
ha-chizzayon ha-zeh (‘according to all this vision'). The word chizzayon ('vision') from the root chazah ('to see, to perceive prophetically') classifies
the revelation as visionary -- Nathan received it not merely as words but as a prophetic vision in the night. The verse serves as a narrative seal: what
God said, Nathan said. The prophetic transmission is complete and accurate.

17. This verse also marks a structural break in the chapter. The oracle (vv. 4-16) is complete; David's prayer (vv. 18-29) is about to begin. The narrator's
summary bridges the two halves, confirming that David received the full content of the divine word before he responds to it.

18. The verb vayyeshev (‘he sat') before the LORD is unusual. The normal posture for prayer or worship was standing or prostration. Some scholars
interpret this as David sitting on the ground in overwhelmed humility; others see it as the posture of a vassal receiving terms from a suzerain. Either
way, David is positioned before the Ark -- the visible sign of God's presence -- in a posture of sustained contemplation rather than quick petition.

18. The double question mi anokhi (‘who am I?") and umi beiti (‘what is my house?') uses the emphatic first-person pronoun anokhi rather than the
common ani, adding weight and formality to the question. David asks about both himself and his dynasty, recognizing that the promise extends
beyond his own person to his entire lineage.

19. The phrase ve-zot torat ha-adam ('and this is the torah/instruction of humanity') is famously difficult. The word torah means 'instruction, law,
teaching, direction' -- it is the word for the Mosaic law but has a broader semantic range encompassing any authoritative instruction or established
principle. Ha-adam means 'the human being, humanity, humankind.' Possible renderings include: 'this is the law for humanity,' 'this is the way you
deal with humans,' 'this is the charter for the human race,' or even 'this is the destiny of humankind.' The Chronicler's parallel (1 Chronicles 17:17)
reads differently, suggesting the phrase was already obscure in antiquity.

19. The verb vatigtan ('it was small, it was insufficient') reveals God's generosity in theological terms: the past blessings were not the full measure of
what God intended. They were the prelude, not the climax. God's promise extends lemerachoq ('to a distant point, far into the future') -- the dynasty
is not for David's generation alone but for a future David cannot see.

20. David's question is not despair but the silence of a man who has run out of adequate words. The phrase mah-yosif David od ledabber elekha (‘what
can David add further to speak to you?") acknowledges that no human response can match the magnitude of what God has promised. David refers to
himself in the third person -- "'What can David say?' -- a rhetorical device that creates distance between the speaker and the enormity of what he is
processing.

20. The clause ve-attah yada'ta et-avdekha ('you know your servant') turns the conversation from David's inadequate knowledge to God's perfect
knowledge. David cannot fully articulate what he feels, but God already knows. The verb yada (‘to know') in Hebrew implies intimate,
comprehensive knowledge -- not mere awareness but deep understanding of character, need, and heart.

21. David identifies two sources for God's action: ba'avur devarekha ('for the sake of your word') and kelibbekha ('according to your heart'). The first
points to God's faithfulness to His own prior commitments -- the promises to Abraham, to Israel, to David through Samuel. The second points to
God's own character and desire -- God does this because He wants to, because it flows from who He is. Together they describe a God whose actions
are both principled (grounded in His word) and personal (flowing from His heart).

21. The verb lehodia (‘to make known, to reveal') adds a dimension of revelation: God has not only acted but has disclosed His plan to David. The
promise would have been effective even if David never knew about it, but God chooses to reveal it -- making David a conscious participant in the
covenant rather than an unwitting beneficiary.

22, The phrase ein kamokha ('there is none like you') asserts divine incomparability -- not merely that God is the greatest among gods but that no being
in the same category exists. The parallel clause ve-ein Elohim zulatekha (‘there is no God besides you') moves from incomparability to exclusivity:
God is not merely the best; He is the only.

22, The phrase bekhol asher-shama'nu be-ozneinu (‘according to all that we have heard with our ears') grounds the theological claim in Israel's
collective historical memory. The 'we' shifts from David alone to the entire community -- Israel's tradition of divine acts, transmitted orally from
generation to generation, is the evidence base for monotheistic faith.

23. The phrase goy echad ba-arets (‘one/singular nation on the earth') emphasizes Israel's unique status -- not one of many but the only one of its kind.
The word echad (‘one') echoes the Shema's declaration of God's oneness (Deuteronomy 6:4): as God is one, so Israel is one.
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THE COVENANT RENDERING

The text of this verse is notoriously difficult in the MT, with shifts between second and third person and between singular and plural that suggest
either textual corruption or a rhetorical style that freely alternates perspectives. The parallel in 1 Chronicles 17:21 is smoother and may preserve a
less corrupted form. The phrase goyim ve-elohav ('nations and their gods') is striking: God drove out not only the human inhabitants of Canaan but
their gods as well. The Exodus and conquest were a defeat of rival deities, not merely rival armies.

The verb vattekhonen ('you established') from kun ('to set firmly, to establish') is the same root used for the establishment of David's throne in verse
16. God established Israel as His people with the same permanence He promises to David's dynasty. The phrase lekha le-am ad-olam (‘as a people
for you forever') binds Israel to God in an unbreakable relationship: Israel belongs to God, and God belongs to Israel, and this mutual belonging
extends ad-olam.

The concluding phrase ve-attah YHWH hayita lahem le-Elohim ('and you, LORD, became their God') is the covenant formula in its simplest form --
the declaration that defines the Sinai relationship (Exodus 6:7, Leviticus 26:12). David places the Davidic covenant within the larger framework of
God's covenant with Israel: the promise to David's house is an extension of God's commitment to His people.

The imperative hagem (‘establish!") from qum ('to stand, to rise') is remarkably bold -- David is issuing a command to God. But the command is
grounded entirely in God's prior word: David does not invent a request but asks God to fulfill His own promise. This pattern -- praying God's
promises back to God -- becomes a model for Israelite prayer and appears throughout the Psalms.

The phrase ka'asher dibbarta (‘as you have spoken') makes God's word the standard of fulfillment. David is not asking for more than God promised
or for something different; he is asking for exactly what God said. This grounds the prayer in divine reliability rather than human desire.

David's prayer links God's reputation to the Davidic dynasty: when people see the enduring house of David, they will magnify the name of the LORD
of Armies. The phrase yigdal shimkha ad-olam ('let your name be great forever') connects the Davidic covenant to the Abrahamic promise of a great
name (Genesis 12:2) and to God's own purpose in the Exodus (to make a name for Himself, v. 23). The fulfillment of the promise to David becomes
evidence for the greatness of David's God.

The final clause u-veit avdekha David yihyeh nakhon lefanekha (‘the house of your servant David will be established before you') uses nakhon
(‘established, firm, fixed') -- the same word from verse 16. David echoes God's own vocabulary, demonstrating that his prayer is shaped by the divine
oracle he received.

The idiom galita et-ozen ('you uncovered the ear') appears in 1 Samuel 9:15 and 20:2 and means 'to reveal, to disclose privately.' The image is
intimate: God pulls back the covering from David's ear and speaks a word meant for him alone. This private revelation is the ground of David's
public prayer.

The phrase matsa et-libbo (‘found his heart") is a Hebrew idiom meaning 'to summon the courage, to find the resolve.' The heart (lev) in Hebrew is
the seat of will, thought, and decision -- not merely emotion. David found within himself the will and the courage to approach God with this prayer.
The implication is that without the promise, David would not have had the boldness (or the content) for such a prayer.

The phrase attah-hu ha-Elohim ('you -- you are THE God') uses the emphatic pronoun hu (‘'he') as a copula, creating a declaration of identity: you
and no one else are God. This is not generic theism but the specific monotheistic confession of Israel.

The clause u-devarekha yihyu emet ('your words will be / are truth') uses emet in its fullest sense: truth, faithfulness, reliability, permanence. The
root aman (from which emet derives) is the root of 'amen' and of ne'eman ('faithful, established') used of David's house in verse 16. God's word is

'amen' -- confirmed, established, trustworthy. David's entire prayer rests on this foundation: if God's words are emet, then the promise to David's
house is as secure as the character of God Himself.

The verb ho'el ('be willing, be pleased, consent') is a remarkably gentle word for a prayer's climax. David does not demand or plead; he asks God to
be willing. The word carries the sense of gracious consent -- David trusts that God will find it good to do what He has promised.

The final clause umibbirkatekha yevorakh beit-avdekha le-olam (‘from your blessing, let the house of your servant be blessed forever') creates a
theological closed loop: God's blessing is both the cause and the content of the prayer. David asks for nothing outside of what God has already given;
he simply asks that the blessing continue doing what blessings do -- extending, enduring, multiplying. The word olam appears here for the last time
in the chapter, bringing the 'forever' theme to its conclusion. The house that God builds, the throne that God establishes, and the blessing that God
speaks will endure into a future that only God can see.
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summary: David wages a series of devastating military campaigns that transform Israel from a regional tribal kingdom into
a small empire. He defeats the Philistines and breaks their power, subjugates Moab with brutal severity, crushes
Hadadezer king of Zobah and the Aramean forces who come to his aid, garrisons Damascus, subdues Edom, and
recetves tribute from Hamath. The chapter concludes with a summary of David's administration: he reigns over
all Israel, executing justice and righteousness for his entire people, supported by a cabinet of named officials who
manage military, priestly, scribal, and administrative functions.

What Makes This Remarkable: This chapter functions as a theological catalogue of fulfilled promise. The narrator compresses
what must have been years of warfare into a single rapid-fire account, and the repetitive
structure -- David struck, the LORD gave victory, David struck, the LORD gave victory -- is
deliberate. The refrain vayyosha YHWH et-David bekhol asher halakh ('the LORD gave David
victory wherever he went') appears twice (verses 6 and 14), framing the entire military narrative
as divine action through a human agent. David is not conquering by his own strength; the LORD
is fulfilling the territorial promises made to Abraham (Genesis 15:18) and delivering the security
promised to David through Nathan (2 Samuel 7:9-11). The chapter's concluding verse -- David
executing mishpat u-tsedaqah (‘justice and righteousness') for all his people -- is the narrator's
verdict on David at his zenith: this is what a king looks like when he governs under covenant with
God.

Translation Friction: The treatment of Moab in verse 2 is jarring and has troubled readers for centuries. David measures the
Moabite captives with a cord, executing two-thirds and sparing one-third. No explanation is given for this
severity, which is especially striking because David had previously entrusted his own parents to the king
of Moab's protection (1 Samuel 22:3-4) and his great-grandmother Ruth was a Moabite. The narrator
offers no moral commentary -- the act is simply recorded. Some rabbinic traditions suggest a Moabite
betrayal of David's family provoked this response, but the text itself is silent. The verb vaymaddem ('he
measured them') suggests a deliberate, systematic process rather than battlefield rage, which makes the
act more unsettling, not less. We translate what the Hebrew says without softening or explaining away
the difficulty. The numbers of chariots, horsemen, and foot soldiers vary between the MT and Chronicles
parallel (1 Chronicles 18), presenting textual difficulties in verses 4-5 that we note where relevant.

Connections: The territorial conquests fulfill the Abrahamic land grant of Genesis 15:18, which promised territory from the
River of Egypt to the Euphrates. David's empire, reaching to the Euphrates via the defeat of Zobah and
Damascus, represents the maximum historical extent of that promise. The Nathanic covenant of 2 Samuel 7
promised David rest from enemies and a great name -- chapter 8 records the fulfillment of both. The gold shields
taken from Hadadezer's servants and the bronze from his cities (vv. 7-8) anticipate Solomon's temple
construction, as the narrator explicitly notes that Solomon later used these materials. The closing formula --
mishpat u-tsedaqah -- connects David to the royal ideal articulated in the Psalms (Psalm 72:1-2, 89:14) and the
prophetic expectation of the future Davidic king (Isaiah 9:7, Jeremiah 23:5), who will reign with justice and
righteousness. David at this moment embodies the covenant ideal that later kings will fail to sustain.

1Some time later, David struck down the Philistines and brought them under his control. David took the bridle of the
mother-city from the Philistines' hand. =He also struck down Moab. He made them lie on the ground and measured them
with a cord: two cord-lengths were marked for execution, and one full cord-length to be kept alive. Moab became subject to
David, bringing tribute. sDavid also struck down Hadadezer son of Rehob, king of Zobah, as Hadadezer was going to reassert
his control at the Euphrates River. sDavid captured from him one thousand seven hundred horsemen and twenty thousand
foot soldiers. David hamstrung all the chariot horses but kept enough for a hundred chariots. sWhen the Arameans of
Damascus came to help Hadadezer king of Zobah, David struck down twenty-two thousand Aramean soldiers. 6David
stationed garrisons in Aram of Damascus, and the Arameans became subject to David, bringing tribute. The LORD gave
David victory wherever he went. 7David took the gold shields that had belonged to Hadadezer's officers and brought them to
Jerusalem. sFrom Betah and Berothai, cities belonging to Hadadezer, King David took an enormous quantity of bronze. sWh
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en Toi king of Hamath heard that David had defeated the entire army of Hadadezer, 10Toi sent his son Joram to King David
to greet him with peace and to congratulate him on his victory in battle against Hadadezer -- for Hadadezer had been at war
with Toi. Joram brought with him vessels of silver, gold, and bronze. 1:King David consecrated these as well to the LORD,
along with the silver and gold he had consecrated from all the nations he had subdued: :2from Aram, from Moab, from the
Ammonites, from the Philistines, from Amalek, and from the plunder taken from Hadadezer son of Rehob, king of Zobah. 3
David made a name for himself when he returned from striking down eighteen thousand Edomites in the Valley of Salt. 1«He
stationed garrisons in Edom -- throughout all Edom he stationed garrisons -- and all the Edomites became subject to David.
The LORD gave David victory wherever he went. 1sDavid reigned over all Israel, and David administered justice and
righteousness for his entire people. :6Joab son of Zeruiah commanded the army. Jehoshaphat son of Ahilud served as royal
herald. 17Zadok son of Ahitub and Ahimelech son of Abiathar served as priests. Seraiah served as royal scribe. :8Benaiah son
of Jehoiada commanded the Cherethites and the Pelethites. And David's sons served as royal advisors.

TRANSLATOR NOTES

1. The phrase meteg ha-ammabh is notoriously difficult. Meteg means bridle, bit' -- the device used to control a horse. Ammah can mean 'cubit' (a unit of
measure), 'forearm,’ or 'mother-city' (the metropolitan center of a region). The most coherent reading treats ammah as 'mother-city’ (i.e., the capital),
making the whole phrase a metaphor for seizing political control: David took the bridle -- the instrument of governance -- from the Philistine capital.
The Chronicles parallel (1 Chronicles 18:1) replaces the idiom with the literal statement that David captured Gath and its daughter-towns.

1. The verb vayyakhni'em (‘'he subdued them, brought them into subjection') from the root kana' indicates permanent subordination, not merely a
battlefield victory. This is the decisive end of Philistine independence. The nation that captured the Ark, killed Saul, and terrorized Israel for
generations is now a vassal state.

2. The verb vaymaddedem (‘'he measured them') from the root madad ('to measure, stretch out') is typically used for measuring land or materials. Its
application to human captives lying on the ground creates a disturbing image of dehumanization -- people treated as territory to be divided. The
phrase hashkev otam artsah ('making them lie on the ground') places the captives in the posture of total submission, face-down in the dirt.

2. The word minchah ('tribute, gift, offering') is the same term used for grain offerings brought to God. When applied to vassal tribute, it carries
overtones of compulsory worship -- the subjected nation must continually bring offerings to acknowledge the overlord's supremacy. Moab's tribute to
David mirrors what Israel owed to God alone.

3. Hadadezer (hadad-ezer, 'Hadad is help') bears a theophoric name invoking Hadad, the Aramean storm god -- the chief deity of the Aramean
pantheon. His father Rehob ('broad place, open square') is otherwise unknown. Zobah was a powerful Aramean kingdom located in the Beqa Valley of
modern Lebanon, controlling territory between Damascus and Hamath. It was the dominant Aramean state of the period, and its defeat would have
sent shockwaves through the entire region.

3. The phrase lehashiv yado binehar-Perat ('to restore his hand/control at the River Euphrates') is ambiguous in its subject. Most naturally it refers to
Hadadezer going to reassert his authority at the Euphrates -- perhaps to reclaim territory from a rival or to reinforce his northern frontier -- when
David intercepted him. This campaign brought David's power to the Euphrates, fulfilling the geographic scope of the Abrahamic promise (Genesis
15:18).

4. The textual numbers here differ from the Chronicles parallel. The MT of 2 Samuel 8:4 reads 'one thousand and seven hundred horsemen' (elef
usheva-me'ot parashim), while 1 Chronicles 18:4 reads 'one thousand chariots and seven thousand horsemen.' The discrepancy likely reflects either a
scribal confusion between similar-looking Hebrew numerals or different textual traditions. We follow the MT of 2 Samuel.

4. The verb vay'aqqger (‘'he hamstrung') from the root aqar (‘to uproot, sever the tendon') describes the deliberate crippling of horses by cutting the rear
leg tendons. This was a known ancient practice for neutralizing captured chariot forces you did not intend to use. David's decision to hamstring rather
than keep these horses aligns with the Deuteronomic kingship law prohibiting the multiplication of horses (Deuteronomy 17:16), though the narrator
does not cite that law explicitly.

5. Aram Dammeseq ('Aram of Damascus') refers to the Aramean kingdom centered on Damascus, distinct from Zobah. Damascus intervened as an ally
of Zobah, likely because Hadadezer's defeat would leave Damascus exposed as the next target -- which is exactly what happened. The Aramean
coalition failed to contain David, and the result was the loss of twenty-two thousand men and the garrisoning of Damascus itself.

5. The verb vayyakh (‘he struck’) from nakah is the chapter's dominant verb -- it appears repeatedly as David strikes one enemy after another. The
narrator's relentless repetition creates a drumbeat of conquest: David struck the Philistines, struck Moab, struck Hadadezer, struck Aram. The verb
carries the force of decisive military defeat, not merely skirmishing.

6. The term netsivim ('garrisons, deputies, pillars') from the root natsav ('to stand, be stationed') refers to military outposts with standing troops. These
are permanent occupying forces, not temporary camps. The same word described the Philistine garrisons in Israelite territory in 1 Samuel 10:5 and
13:3 -- a deliberate reversal. Israel once groaned under foreign garrisons; now David plants his own in foreign capitals.
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. The refrain vayyosha YHWH et-David bekhol asher halakh (‘the LORD saved/gave-victory-to David wherever he went') uses the verb yasha ('to save,

deliver, give victory') -- the same root as the names Joshua and Jesus. The narrator attributes David's military success entirely to divine action. This
refrain appears again in verse 14, bracketing the conquest narrative in a theological frame: everything between these two statements is the LORD's
doing.

The shiltei ha-zahav ('shields of gold') were likely ceremonial or parade shields carried by Hadadezer's elite guard -- not battlefield equipment but
symbols of royal wealth and military prestige. The word shelet can mean 'shield' or 'quiver,' but the gold construction points to ornamental function.
By bringing them to Jerusalem, David transfers the symbols of Aramean royal power to his own capital, visually declaring Jerusalem the new center of
regional authority.

. The phrase el avdei Hadadezer ('belonging to the servants/officers of Hadadezer") uses avadim in its sense of 'royal officials, courtiers' -- high-ranking

military officers, not slaves. These were the king's personal retinue, and their golden equipment represented the wealth of the Zobahite court.
According to 1 Kings 14:26, Shishak of Egypt later carried these shields away when he invaded Jerusalem under Rehoboam.

. The place names Betah and Berothai appear as Tibhath and Cun in the Chronicles parallel (1 Chronicles 18:8), suggesting either variant traditions or

different names for the same locations. Both were cities in the Zobahite kingdom, likely in the northern Beqa Valley of modern Lebanon, an area rich
in mineral resources.

The phrase nechoshet harbeh me'od (‘bronze very much exceedingly') piles up intensifiers to emphasize the staggering quantity. Nechoshet can refer
to either copper or bronze (a copper-tin alloy); in this military context, bronze is more likely, as it was the primary metal for weapons, armor, and
ceremonial objects in the ancient Near East before the full iron age.

. Hamath was a major city-state on the Orontes River in what is now central Syria, located north of Zobah. Toi (called Tou in 1 Chronicles 18:9) was

evidently a rival or enemy of Hadadezer, which explains his enthusiastic response to David's victory. The phrase kol-cheil Hadadezer ('the entire army
of Hadadezer') emphasizes the totality of the defeat -- not a single engagement but the complete destruction of Zobah's military capacity.

. The geopolitical logic is clear: Hadadezer had been the dominant power in the region, and his neighbors either served him or competed with him. His

destruction creates a power vacuum that David fills. Toi's embassy in the next verse is the response of a pragmatic king: better to befriend the new
superpower than to resist it.

. The name Joram (yoram, 'the LORD is exalted') is a Yahwistic name, which is surprising for the son of an Aramean king. The Chronicles parallel
gives his name as Hadoram (haduram, 'Hadad is exalted'), which fits an Aramean theophoric pattern. The Samuel text may reflect an Israelite
adaptation of the name, or Joram may have adopted a Yahwistic name for diplomatic purposes when approaching David's court.

The phrase ish milchamot To'i hayah Hadadezer ('a man of wars of Toi was Hadadezer") is compressed but clear: Hadadezer had been Toi's
persistent military adversary. The kelei-kesef ukelei-zahav ukelei nechoshet (‘vessels of silver and vessels of gold and vessels of bronze') represent
portable wealth of the highest order -- diplomatic gifts that doubled as tribute and would later be consecrated to the LORD (verse 11).

The verb hiqdish from the root q-d-sh ('to be holy, set apart') is the technical term for dedicating something to sacred use -- removing it from the
profane sphere and assigning it to God. When David consecrates the spoils, he is making a theological claim about the purpose of his conquests: the
wealth belongs to the LORD who gave the victories.

The verb kibbesh (‘he subdued, conquered') from the root k-b-sh means 'to tread down, bring into bondage, subdue.' It is the same verb used in
Genesis 1:28 for humanity's mandate to 'subdue the earth.' David's dominion over the nations mirrors, in miniature, the creational mandate --
though the narrator is careful to attribute David's success to the LORD, not to David's inherent authority.

This verse functions as a catalogue of David's empire, listing the conquered peoples in geographic sweep: Aram (northeast), Moab (east), Ammon
(east-southeast), Philistia (west), Amalek (south), and Zobah (far north). The list represents a nearly complete circle around Israel, demonstrating
that David has secured his borders in every direction. The mention of Ammon anticipates the war narrated in chapters 10-12, while Amalek recalls
David's earlier campaigns from his Ziklag days (1 Samuel 27:8, 30:1-20).

The phrase mishellal Hadadezer (‘from the plunder of Hadadezer") singles out the Zobahite spoils as a separate and particularly significant category,
likely because of the enormous quantity of bronze noted in verse 8. Hadadezer's defeat was the crown jewel of David's campaigns, and his spoils
merited special mention.

The MT reads Aram but the context demands Edom. The Valley of Salt (gei-melach) is located near the southern end of the Dead Sea, well within
Edomite territory. The Chronicles parallel (1 Chronicles 18:12) reads Edom, as does the Psalm title of Psalm 60. The confusion arises because the
Hebrew letters dalet () and resh () are nearly identical, differing by a single stroke. We render 'Edomites’ following the geographic logic and the
parallel texts.

The phrase vayyaas David shem ('David made a name for himself') directly fulfills the Nathanic promise of 2 Samuel 7:9, where God declared ve'asiti
lekha shem gadol ('T will make you a great name'). The narrator uses the identical vocabulary to connect military conquest to covenant promise.

The repetition bekhol-Edom sam netsivim (‘throughout all Edom he placed garrisons') is emphatic in Hebrew -- the narrator says it twice to stress
the completeness of the occupation. No region of Edom was left ungarrisoned. The Edomite subjugation lasted until the reign of Jehoram (2 Kings
8:20-22), when Edom revolted and regained independence.
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The refrain vayyosha YHWH et-David bekhol asher halakh appears here for the second and final time, identical to verse 6. This literary bracketing
(inclusio) turns the entire conquest narrative into a theological statement: everything within these markers is the LORD's saving action through
David. The verb yasha ('to deliver, save, give victory') keeps the focus on God as the true warrior.

The verb vayyimlokh (‘he reigned') from the root m-1-k marks a transition from the military catalogue to the administrative summary. The phrase
al-kol-Yisra'el (‘over all Israel') is significant: David now rules the united kingdom -- all twelve tribes, north and south -- a unity that will fracture
permanently under his grandson Rehoboam.

The phrase oseh mishpat u-tsedaqah ('doing/executing justice and righteousness') uses the active participle oseh, indicating ongoing, habitual action
-- not a single act of justice but a continuous pattern of governance. This is what David does as a matter of course. The word pair mishpat u-tsedaqah
appears together throughout the Hebrew Bible as the definitive description of godly rule (Genesis 18:19, 1 Kings 10:9, Psalm 89:14, Isaiah 5:7,
Jeremiah 22:3).

The administrative list that follows in verses 16-18 is a royal cabinet roster, a standard feature of ancient Near Eastern royal records. Joab's position
al-ha-tsava (‘over the army') made him the highest military official in the kingdom -- commander-in-chief of all Israelite forces. His appointment is
unsurprising given his role throughout David's rise, though his methods (the murders of Abner and later Amasa) cast a shadow over his tenure.

The title mazkir for Jehoshaphat is often translated 'recorder' but more accurately describes a royal herald or chief of protocol -- the official
responsible for public proclamations, diplomatic communications, and the administration of state affairs. The root z-k-r (‘to remember, mention,
proclaim') suggests the mazkir was the king's voice and institutional memory, managing the official narrative and bureaucratic records of the
kingdom.

The genealogy of this verse presents a difficulty: elsewhere Abiathar is called the son of Ahimelech (1 Samuel 22:20), not the reverse. The phrase
Ahimelekh ben-Evyatar ('Ahimelech son of Abiathar') may reflect a textual corruption, a grandson bearing his grandfather's name, or a reversal of
father-son names in the transmission of the text. The Chronicles parallel (1 Chronicles 18:16) reads the same, suggesting the variation is ancient.

The title sofer (‘scribe’) for Seraiah (called Shavsha in 1 Chronicles 18:16) designates the royal secretary -- a position of enormous importance in
ancient Near Eastern administration. The sofer managed royal correspondence, treaties, tax records, census data, and legal documents. The word
derives from the root s-p-r ('to count, recount, write"), indicating both literary and administrative functions.

The Cherethites (kerethi) and Pelethites (pelethi) appear throughout the David narratives as the king's personal guard force (2 Samuel 15:18, 20:7,
23). The Cherethites are connected etymologically and geographically to Crete (Caphtor), and their presence in David's guard reflects the
cosmopolitan nature of his military -- a king who attracts foreign warriors to his service. The Pelethites may derive from palat ('to escape, deliver’)
suggesting 'runners' or 'couriers,’ or from pelishti ('Philistine') in an abbreviated form.

The phrase uvenei David kohanim hayu (‘and the sons of David were kohanim') is rendered 'served as royal advisors' because the context demands a
non-priestly meaning. David's sons were from the tribe of Judah, not Levi, and could not have served as priests in the Levitical sense. The word
kohen has a broader semantic range including 'minister, chief officer, one who officiates' -- a meaning preserved in the Chronicles parallel which
reads harishonim leyad hammelekh ('the chief ones at the king's side'). The term reflects an early, pre-centralized usage of kohen for any person
serving in a position of intimate authority.

9

summary: David, now secure on the throne over all Israel, asks whether any survivor remains from Saul's house to whom he
can show faithful love for Jonathan's sake. A former servant of Saul named Ziba informs him that Jonathan's son
Mephibosheth is alive, crippled in both feet, living in obscurity at the house of Machir in Lo-debar. David summons
Mephibosheth, who falls on his face in terror, expecting execution. Instead, David restores to him all the land that
belonged to Saul, assigns Ziba and his household to work the land on Mephibosheth's behalf, and grants
Mephibosheth a permanent place at the king's table -- the same honor given to a royal son. Mephibosheth eats at
David's table for the rest of his life.

What Makes This Remarkable: This chapter is the fulfillment of the covenant David swore to Jonathan in 1 Samuel 20:14-17 and
1 Samuel 20:42, where Jonathan made David promise to show chesed to his descendants forever.
David does not merely refrain from killing Saul's remaining heir -- the expected political move for
a new dynasty -- he actively seeks him out, restores his inheritance, and elevates him to the status
of a royal son. The phrase 'he shall eat at my table' appears four times in this short chapter
(verses 7, 10, 11, 13), hammering its significance: the table of the king is the place of belonging,
provision, and protection. Mephibosheth's crippled feet, mentioned at both the beginning and end
of the chapter, frame the narrative with his vulnerability -- he cannot run, cannot fight, cannot
flee. He is entirely dependent on David's faithfulness to a dead man's covenant. The theological
weight is unmistakable: this is what chesed looks like when it has the power to act. David's
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question in verse 1 -- 'Is there still anyone left?' -- echoes God's own covenant-seeking posture
throughout Scripture, the divine impulse to find someone on whom to lavish faithful love.

Translation Friction: The name Mephibosheth itself presents difficulty. The form in the MT appears to derive from mephi-boshet
('from the mouth of shame'), but this is almost certainly a scribal alteration of the original Merib-baal
(‘contender of Baal' or 'Baal is advocate'), preserved in 1 Chronicles 8:34 and 9:40. The scribes replaced
the theophoric element ba'al ('lord/master,’ also the name of the Canaanite deity) with boshet ('shame’) --
a theological censoring that occurs with other names in Samuel (compare Ish-bosheth for Esh-baal). We
retain the MT form Mephibosheth since it is the text we are rendering, but the reader should know the
original name carried no shame. The town Lo-debar (verse 4) may itself be significant: the name can be
parsed as lo-davar ('mo-thing' or 'no-word'), suggesting a place of nothingness or desolation. Whether this
is folk etymology or genuine wordplay, the narrative effect is potent -- Mephibosheth has been living in a
place whose name means 'nothing,' and David brings him to the king's table. Mephibosheth's
self-description as a 'dead dog' (verse 8) is the lowest possible self-assessment in ancient Near Eastern
culture, combining the uncleanness of a dog with the worthlessness of a corpse.

Connections: The covenant chain runs directly from 1 Samuel 18:3 (Jonathan cuts a covenant with David), through 1 Samuel
20:14-17 (Jonathan extracts David's promise to show chesed to his house forever), to this chapter where David
fulfills that oath. The phrase chesed Elohim ('faithful love of God') in verse 3 is extraordinary -- David is not
merely showing human kindness but enacting the very chesed that God shows to His covenant partners. This
language connects to Exodus 34:6-7, where YHWH proclaims Himself as rav chesed (‘abounding in faithful
love'). The restoration of Saul's land anticipates the Jubilee principle of Leviticus 25, where alienated land
returns to its original family. Mephibosheth eating at the king's table 'like one of the king's sons' (verse 11)
echoes the adoption language of covenant theology -- the outsider brought inside, the vulnerable made secure.
David's treatment of Mephibosheth stands in sharp contrast to the standard ancient Near Eastern practice of
eliminating a predecessor's surviving family to prevent rival claims (seen in the Jehu narratives of 2 Kings 10).

1David said, "Is there still anyone remaining from the house of Saul, so that I may show him faithful love for Jonathan's
sake?" 2Now the house of Saul had a servant whose name was Ziba. They summoned him before David, and the king said to
him, "Are you Ziba?" He said, "Your servant." sThe king said, "Is there no one left from the house of Saul, so that I may show
him the faithful love of God?" Ziba said to the king, "There is still a son of Jonathan -- crippled in his feet." 4The king said to
him, "Where is he?" Ziba said to the king, "He is in the house of Machir son of Ammiel, in Lo-debar." 5sKing David sent and
brought him from the house of Machir son of Ammiel, from Lo-debar. sWhen Mephibosheth son of Jonathan son of Saul
came before David, he fell on his face and prostrated himself. David said, "Mephibosheth." He answered, "Here is your
servant." 7David said to him, "Do not be afraid, because I will certainly show you faithful love for the sake of Jonathan your
father. I will restore to you all the land of Saul your grandfather, and you yourself will eat at my table continually.”" sHe
prostrated himself and said, "What is your servant, that you would turn your attention to a dead dog like me?" ¢The king
summoned Ziba, Saul's attendant, and said to him, "Everything that belonged to Saul and to his entire house I have given to
your master's son." 1oYou will work the land for him -- you, your sons, and your servants. You will bring in the harvest so
that your master's son will have food. But Mephibosheth, your master's son, will eat at my table continually." Now Ziba had
fifteen sons and twenty servants. 11Ziba said to the king, "Your servant will do exactly as my lord the king commands his
servant." And Mephibosheth ate at David's table like one of the king's own sons. 12Mephibosheth had a young son whose
name was Mica. And everyone living in Ziba's household served Mephibosheth. 13S0 Mephibosheth lived in Jerusalem,
because he ate continually at the king's table. He was crippled in both his feet.

TRANSLATOR NOTES

1. The phrase ha-ki yesh od ('is there still anyone?') carries an urgency that suggests David has been thinking about this obligation and is now acting on
it. The particle ki intensifies the question -- David is not idly wondering but actively inquiring with purpose.

1. The phrase ba'avor Yehonatan ('for Jonathan's sake') grounds the entire chapter's action in a relationship between David and a dead man. Everything
that follows -- the inquiry, the summoning, the land restoration, the table invitation -- flows from David's faithfulness to Jonathan's memory and to
the covenant they swore.
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. Ziba is identified as an eved ('servant, slave') of the house of Saul -- someone who survived the collapse of the Saulide household and retained

knowledge of its affairs. His survival and availability suggest he had adapted to the new political reality. His terse response avdekha ('your servant') is
the standard formula of submission before a king, but it also signals a transfer of loyalty: Ziba was Saul's servant, but he now addresses David as
master.

The fact that David already knows Ziba's name ('Are you Ziba?") suggests prior intelligence-gathering. David has done his homework before this
audience. The scene is not spontaneous generosity but deliberate covenant fulfillment.

. The phrase chesed Elohim ('faithful love of God") appears nowhere else in the historical narratives with this exact force. David is not saying 'godly

kindness' in a generic sense -- he is declaring that the chesed he intends to perform participates in and reflects the chesed that God Himself exercises
toward covenant partners. This elevates the entire chapter from political generosity to theological enactment.

. Ziba's description of Mephibosheth as nekheh raglayim (‘crippled in his feet') is the same phrase used in the narrator's introduction in 4:4. The

repetition emphasizes that Mephibosheth's disability is his defining social reality -- in the ancient world, a man who could not walk unaided was
excluded from military leadership, priestly service, and most forms of political power. Ziba may be subtly reassuring David: this surviving heir poses
no political threat.

. David's question eifoh hu (‘where is he?') is immediate -- there is no deliberation, no council, no weighing of political risk. The king hears that

Jonathan's son exists and instantly moves to locate him. This urgency characterizes chesed in action: it does not calculate, it acts.

. Machir son of Ammiel is a man of means in the Transjordan region who has been sheltering Mephibosheth. He will reappear in 2 Samuel 17:27-29,

providing supplies to David during Absalom's rebellion -- suggesting he is a loyalist to David's house despite harboring Saul's grandson. Lo-debar is in
Gilead, east of the Jordan, far from the centers of Israelite power. The name Lo-debar can be parsed as lo-davar ('nothing' or 'no-word'), suggesting a
place of obscurity and desolation -- Jonathan's son has been living in the land of nothing, hidden from both danger and dignity.

. The verb vayiqqachehu ('and he took/fetched him') carries the weight of royal authority -- David did not send an invitation but a summons.

Mephibosheth had no choice in this matter, which explains the terror of his response in the next verse. From Mephibosheth's perspective, a royal
summons to the grandson of the previous king could mean only one thing: execution. The narrative's power depends on the gap between what
Mephibosheth expects and what David intends.

. The repetition of the full location -- the house of Machir son of Ammiel, from Lo-debar -- slows the narrative deliberately. The reader is meant to feel

the distance: from the land of nothing to the palace of the king.

. The full genealogical identification -- Mephibosheth ben Yehonatan ben Sha'ul -- is rare three-generation naming that serves a dual purpose. It

identifies Mephibosheth as the legitimate heir of both Jonathan and Saul, and it reminds the reader (and David) exactly who is prostrate on the floor:
the grandson of the king David replaced and the son of the friend David loved.

. The verbs vayippol al-panav vayishtachu ('he fell on his face and prostrated himself') describe the full prostration of a subject before a king -- face to

the ground, body flat. For a man crippled in both feet, this posture would have been physically difficult and painful to assume. Mephibosheth's single
word hinneh ('here') combined with avdekha (‘your servant') is the response of a man who believes he is about to die and is submitting to whatever
comes. David speaks only the name: 'Mephibosheth.' It is an address that recognizes personhood before delivering a verdict.

. The phrase al tira ('do not be afraid') recognizes what Mephibosheth is experiencing: mortal terror. David does not dismiss the fear or pretend it is

irrational. In the ancient Near East, a new dynasty routinely exterminated the previous royal family. Mephibosheth's fear is entirely justified; David's
response is entirely extraordinary.

. The word tamid ('continually, always, perpetually') at the end of the sentence transforms the table invitation from a single gesture into a permanent

arrangement. This is not a banquet invitation but a change of status. Mephibosheth will eat at the king's table for the rest of his life -- he becomes, in
effect, an adopted member of the royal household.

. The dog metaphor appears throughout the David narratives as the ultimate expression of worthlessness. Goliath asked David, 'Am I a dog?' (1 Samuel

17:43). Abner raged at being called a 'dog's head' (2 Samuel 3:8). But only Mephibosheth calls himself a dead dog -- the superlative of the superlative
of worthlessness. David's response to this self-assessment is not words but actions: he has already pronounced the verdict of chesed, and no amount
of self-deprecation will change it.

. The verb panita (‘you have turned') from the root panah means to turn one's face toward someone -- to pay attention, to regard. Mephibosheth is

astonished that the king's face has turned toward him at all. In a court culture where the king's gaze conferred status and his turned back meant
rejection, David's decision to face Mephibosheth is itself an act of honor.

. David now addresses Ziba as na'ar Sha'ul (‘attendant/servant of Saul'), reminding both Ziba and the court that his primary loyalty obligation is to the

Saulide house, not to David. The royal decree is comprehensive: kol asher hayah le-Sha'ul u-le-khol beito (‘everything that belonged to Saul and to his
entire house"). This includes agricultural land, estates, and whatever property rights the crown had confiscated or held in trust after Saul's death.

. The phrase natatti le-ven adonekha ('T have given to the son of your master') uses the perfect tense -- the gift is already decided and irrevocable. David

is not offering or promising; he has given. The legal transfer is complete by royal decree. By calling Mephibosheth 'the son of your master,' David also
reestablishes the social hierarchy: Ziba served Saul, and he will now serve Saul's heir.
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David's instructions create a two-tier arrangement. Ziba and his household -- a substantial labor force of fifteen sons and twenty servants, totaling
thirty-five workers plus their families -- will farm Saul's restored estates and deliver the produce to Mephibosheth. This ensures Mephibosheth has
both income from the land and status at the royal table. The word ve-avadta (‘and you will work/serve') uses the root avad, which means both 'to
serve' and 'to work the ground' (the same verb used for Adam's task in Genesis 2:15). Ziba is being assigned to serve the land on Mephibosheth's
behalf.

The repetition of al shulchani tamid (‘at my table continually') for the second time reinforces that Mephibosheth's place at the king's table is not a
temporary honor but a permanent status. The narrator's aside about Ziba's household size establishes the scale of the operation -- this is not a small
garden but a significant agricultural enterprise requiring dozens of workers.

Ziba's response is formulaic obedience: ke-khol asher yetsavveh adoni ha-melekh et avdo, ken ya'aseh avdekha ('according to all that my lord the king
commands his servant, so your servant will do'). The language is correct and complete, but subsequent events (2 Samuel 16:1-4; 19:24-30) will raise
serious questions about Ziba's true loyalty -- he will later accuse Mephibosheth of treason during Absalom's rebellion, and the truth of that
accusation is never fully resolved.

The narrator's concluding statement is the chapter's theological climax: u-Mephiboshet okhel al shulchani ke-achad mi-bney ha-melekh (‘and
Mephibosheth ate at his table like one of the king's sons"). The phrase ke-achad mi-bney ha-melekh ('like one of the king's sons') is adoption language
-- Mephibosheth is given the status, provision, and dignity of a royal son without being a biological son. This is the fullest expression of chesed: the
covenant outsider is brought inside and treated as family.

The notice about Mica (Mikha) extends the narrative's horizon into the next generation. Jonathan's line continues through Mephibosheth to Mica,
and 1 Chronicles 8:35-38 traces the genealogy further still. David's chesed has preserved not merely an individual but a lineage.

The final clause -- ve-khol moshav bet Tsiva avadim li-Mephiboshet ('and all who dwelt in Ziba's house were servants to Mephibosheth') --
establishes the new social order. Ziba's entire household, including his fifteen sons and twenty servants, is subordinate to the crippled grandson of
Saul. The reversal is complete: the man who lived in the land of nothing now commands a workforce of dozens.

The word pisseach ('lame, limping, crippled') is a stronger term than the earlier nekheh raglayim (‘struck in the feet"). It describes a permanent,
visible disability. The narrator places this detail last, after the table and the city, to create a final image that refuses sentimentality: Mephibosheth is
honored, provided for, and permanently injured. Chesed does not undo the past; it redeems the present.

The fourfold repetition of eating at the king's table (verses 7, 10, 11, 13) creates a literary inclusio that frames the entire chapter. The table is the
dominant symbol: it represents belonging, provision, protection, and dignity. For a man who cannot stand, the table is the great equalizer -- seated,
Mephibosheth is indistinguishable from any of the king's sons.

10

summary: Following the death of Nahash king of Ammon, David sends ambassadors to express covenant loyalty to Nahash's
son Hanun. Hanun's advisors convince him that the delegation is a cover for espionage, and Hanun humiliates
David's men by shaving half their beards and cutting their garments at the hip. When the Ammonites realize they
have made themselves repugnant to David, they hire Aramean mercenaries from Beth-rehob, Zobah, Maacah, and
Tob. Joab splits the Israelite army, taking the elite troops against the Arameans while assigning Abishai the
Ammonite front. Joab delivers a remarkable speech: 'Be strong, and let us prove ourselves strong for the sake of
our people and the cities of our God -- and may the LORD do what is good in His eyes.' Israel routs both the
Arameans and the Ammonites. When Hadadezer rallies a second Aramean coalition from beyond the Euphrates,
David personally leads the army to Helam and destroys it. The Aramean vassals make peace with Israel and
refuse to help Ammon again.

What Makes This Remarkable: This chapter contains one of the most theologically significant battlefield speeches in the Hebrew
Bible. Joab's exhortation in verse 12 combines human resolve with radical divine submission: 'Be
strong' (chazaq) is a command for maximum human effort, but 'may the LORD do what is good
in His eyes' surrenders the outcome entirely to God's sovereign judgment. Joab does not say 'the
LORD will give us victory' -- he says the LORD will do whatever the LORD considers good. This is
not triumphalism but covenantal realism: we fight with everything we have, and then we trust
God with the result, even if the result is defeat. The speech is all the more striking because it comes
from Joab, a man remembered elsewhere for ruthless pragmatism, political murder, and
self-interest. Here, at the moment of genuine military crisis with enemies closing from two
directions, Joab articulates a theology of warfare that David himself could not have said better.
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Translation Friction: The relationship between David and Nahash is never explained. Verse 2 states that Nahash 'showed
chesed' to David, but the narrative provides no account of what this loyalty looked like. The most common
scholarly reconstruction suggests Nahash supported David during his fugitive years on the principle that
'my enemy's enemy is my friend' -- Nahash and Saul were adversaries (1 Samuel 11), and David was
Saul's refugee. This would mean the chesed between them was political alliance rather than personal
affection, though David treats it as a genuine obligation. The Hebrew of verse 6 names the Aramean
contingents in a way that creates geographic difficulties: the 'Arameans of Beth-rehob' and the 'Arameans
of Zobah' may overlap, since Beth-rehob appears to be associated with Zobah elsewhere. The numbers --
twenty thousand foot soldiers, plus the king of Maacah with a thousand, and the men of Tob with twelve
thousand -- represent a massive mercenary force, underscoring the severity of the threat.

Connections: This chapter is the immediate prelude to the Bathsheba crisis. The narrator places the Ammonite war here so
that the reader understands the military context of 2 Samuel 11:1 -- 'at the time when kings go out to battle...
David remained in Jerusalem.' The siege of Rabbah that begins in this chapter does not conclude until 12:26-31,
creating a narrative frame around David's adultery and murder. Joab's speech in verse 12 echoes the chazaq
('be strong') commands given to Joshua (Joshua 1:6-9) and anticipates David's final charge to Solomon (1 Kings
2:2). The humiliation of David's ambassadors -- beard-shaving and garment-cutting -- is an assault on
masculine honor and national dignity that parallels the ancient Near Eastern treaty-violation motif: to
humiliate a king's envoys is to humiliate the king himself and to declare the relationship void. David's response,
sending the men to Jericho until their beards regrow, shows both compassion for their shame and restraint
before military action.

1Some time after this, the king of the Ammonites died, and his son Hanun succeeded him on the throne. =David said, "I will
show faithful love to Hanun son of Nahash, just as his father showed faithful love to me." So David sent his servants to offer
Hanun condolences for his father. When David's servants arrived in Ammonite territory, sthe Ammonite commanders said
to Hanun their lord, "Do you really think David is honoring your father by sending you these men to offer condolences? Has
David not sent his servants to you to scout the city, spy out its defenses, and prepare to overthrow it?" 4So Hanun seized
David's servants, shaved off half of each man's beard, cut their robes at the waist so that their buttocks were exposed, and
sent them away. sWhen David was told what had happened, he sent messengers to meet the men, because they were deeply
humiliated. The king said, "Stay in Jericho until your beards have grown back, and then return." éWhen the Ammonites
realized they had made themselves repulsive to David, they sent and hired the Arameans of Beth-rehob and the Arameans of
Zobah -- twenty thousand foot soldiers -- along with the king of Maacah with one thousand men, and twelve thousand men
from Tob. 7When David heard this, he dispatched Joab with the entire army -- the professional warriors. sThe Ammonites
marched out and formed their battle line at the entrance of the city gate, while the Arameans of Zobah and Rehob, along
with the men of Tob and Maacah, took position separately in the open field. y¥When Joab saw that the battle lines were
closing on him from the front and from behind, he selected the best fighters in all Israel and deployed them against the
Arameans. 10The rest of the troops he placed under the command of his brother Abishai, who deployed them to face the
Ammonites. 1:He said, "If the Arameans prove too strong for me, you will come to reinforce me. And if the Ammonites prove
too strong for you, I will come to reinforce you. 12Be strong! Let us prove ourselves strong for the sake of our people and the
cities of our God -- and may the LORD do what is good in His eyes." 13Joab advanced with his troops into battle against the
Arameans, and they fled before him. :4When the Ammonites saw that the Arameans had fled, they also broke and ran from
Abishai, retreating into the city. Joab then withdrew from the Ammonite campaign and returned to Jerusalem. :sWhen the
Arameans saw that they had been routed by Israel, they regrouped as a unified force. :6cHadadezer sent messengers and
mobilized the Arameans from beyond the Euphrates River. They assembled at Helam, with Shobach, commander of
Hadadezer's army, leading them. 17When David received the report, he mustered all Israel, crossed the Jordan, and marched
to Helam. The Arameans formed their battle lines to meet David and engaged him in combat. 18The Arameans fled before
Israel. David destroyed seven hundred Aramean chariot crews, forty thousand cavalry, and struck down Shobach the army
commander, who died on the field. :vWhen all the vassal kings under Hadadezer saw that they had been crushed before
Israel, they made peace with Israel and became subject to them. From that point on, the Arameans were afraid to come to
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the aid of the Ammonites again.

TRANSLATOR NOTES

1.

2,

The phrase vayehi acharei-khen ('it happened after this') is a standard temporal connector linking this episode to the preceding narrative of David's
consolidation of power. The Ammonite king is not named here, though verse 2 will identify him as Nahash. The succession formula -- vayyimlokh
beno tachtav (‘his son reigned in his place') -- is the standard Hebrew expression for dynastic transition, the same formula used across Kings and
Chronicles.

. The Ammonites (benei Ammon, literally 'sons of Ammon') occupied the territory east of the Jordan, centered on the capital Rabbah (modern Amman,

Jordan). The death of a king and the accession of a new ruler was a moment of diplomatic vulnerability in the ancient Near East -- alliances had to be
reaffirmed, and new kings were often tested by neighbors probing for weakness.

. The verb e'eseh-chesed ('T will do/show chesed') uses the same construction found in David's covenant language with Jonathan (1 Samuel 20:14-15).

Chesed is not mere kindness but obligated loyalty flowing from relationship -- David is not being generous; he is paying a debt. The preposition im
('with") marks the relational dimension: chesed is always done with someone, never merely to them.

The verb lenachamo (‘to comfort him') from the root nacham carries the sense of consolation in grief, the same root found in the name Nahash's own
name is unrelated (nachash, 'serpent’). The delegation be-yad avadav ('by the hand of his servants') indicates these are official emissaries -- the "hand'
idiom means 'through the agency of.' These are not casual visitors but royal representatives whose treatment reflects directly on David's honor.

. The phrase ha-mekhabbed David et-avikha be'einekha ('is David honoring your father in your eyes?') uses the verb kibbed ('to honor, give weight to')

with a skeptical interrogative force -- 'do you really think?' The construction be'einekha ('in your eyes') implies Hanun is seeing what he wants to see
rather than what is actually there.

. The three infinitives -- lachqor ('to search, investigate'), uleraggelah (‘to spy it out'), and ulehophekhah ('to overthrow it') -- form a military sequence

from reconnaissance to destruction. The verb ragal ('to spy') is the same root used for the spies sent into Canaan (Numbers 21:32), carrying overtones
of covert hostile activity. The verb haphakh ('to overturn, overthrow") is the word used for the destruction of Sodom (Genesis 19:21, 25), implying total
annihilation.

. The verb vaygallach (‘he shaved') from the root galach is the standard term for removing hair, but its application to half the beard (chatsi zeqanam)

makes it an act of deliberate disfigurement. In ancient Israelite and broader Near Eastern culture, the beard was sacrosanct -- to touch another man's
beard was an intimate act (cf. Joab seizing Amasa's beard in 2 Samuel 20:9), and to forcibly shave it was a profound violation of personhood.

. The phrase vayyikhrot et-madveihem ba-chetsi ad shtothehem ('he cut their garments in the middle, up to their buttocks') describes cutting the robes

short enough to expose the men's nakedness. The word madve (plural madveihem) is a rare term for a robe or outer garment. The word shtothehem
('their buttocks') is direct and unambiguous -- the exposure is deliberate and sexual in its shaming force. Sending ambassadors home in this condition
is the diplomatic equivalent of a declaration of war.

. The verb niklamim (‘humiliated, ashamed, disgraced") from the root kalam describes a shame that is social and public, not merely internal

embarrassment. These men have been stripped of their dignity before foreign eyes, and returning to Jerusalem in their current state would compound
the humiliation by displaying it to their own people. David's response is immediate and compassionate: he sends someone to intercept them before
they reach the capital.

. Jericho (Yericho) sits in the Jordan Valley near the border with Ammonite territory -- it is the first major Israelite settlement the men would reach on

their return journey. David's instruction to remain there until their beards regrow is both practical and merciful: he spares them the shame of
appearing in Jerusalem while disfigured. The period needed for beard regrowth -- several weeks to months -- also serves as a cooling period before
David must respond to the provocation.

. The verb niv'ashu ('they had become odious, they stank') from the root ba'ash is strikingly physical -- it means to emit a foul smell, to become

repugnant. The same verb describes the stench of the Nile turning to blood (Exodus 7:21) and the rotting manna (Exodus 16:20). The Ammonites
have not merely offended David; they have made themselves stink in his nostrils, a metaphor that signals irreversible hostility.

. The Aramean city-states named here -- Beth-rehob, Zobah, Maacah, and Tob -- represent the network of small but militarily capable kingdoms in the

region between Damascus and the Transjordan. Beth-rehob was located near the headwaters of the Jordan; Zobah was a larger Aramean state whose
king Hadadezer will feature prominently in verse 16. The hiring (vayyiskkeru, from the root sakhar, 'to hire for wages') emphasizes that these are
mercenaries, not allies motivated by loyalty -- a pointed contrast to the chesed David offered freely.

. David's response is immediate but delegated: he sends Joab rather than leading the campaign himself. This detail matters for the larger narrative arc

-- David's decision to stay behind during the Ammonite war will be repeated in 11:1, where his absence from the battlefield leads directly to the
Bathsheba affair. The pattern of delegation begins here.

. The phrase kol-ha-tsava ha-gibborim ('the entire army, the mighty warriors') likely refers to the professional military corps as distinguished from a

general militia call-up. The gibborim ("'mighty men, elite warriors') are David's veteran soldiers -- the core fighting force described in detail in 2
Samuel 23. David commits his best troops, recognizing the scale of the threat.
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. The phrase petach ha-sha'ar ("the opening of the gate') places the Ammonite line at the most defensible position available -- the gate complex of

Rabbah, where the walls channel any attacker into a narrow killing zone. Ancient Near Eastern city gates were fortified chokepoints, and an army
arrayed before one could retreat inside if pressed.

. The word levaddam ('by themselves, separately') is tactically significant. The Aramean mercenaries are not standing alongside the Ammonites but are

operating as an independent force in the open ground (ba-sadeh, 'in the field"). This separation is what creates the two-front crisis for Joab and
necessitates the division of the Israelite army described in the following verses.

. The phrase penei ha-milchamah ('the face of the battle') treats the battle as a living entity with a face that turns toward Joab from two directions. The

prepositions mippannim (‘from the front') and me'achor ('from behind") describe encirclement -- the worst tactical position a commander can face.

. The word bechurei (from bachur, 'chosen, select, young warrior') describes the elite troops -- Israel's best and most experienced fighters. Joab assigns

himself the harder task, which is both tactically sound (the elite troops have the best chance against the Aramean professionals) and characteristically
bold. The verb vayyikhchar (‘he chose') emphasizes deliberate selection, not a random division.

. The phrase yeter ha-am ('the remainder of the people') indicates the troops Joab did not select for the Aramean engagement -- still a substantial

force, but not the elite corps. Placing them be-yad Abishai ('in the hand of Abishai") uses the standard idiom for military command. Abishai was one
of David's most capable warriors (cf. 2 Samuel 23:18-19), and his assignment to the Ammonite front was not a demotion but a recognition that the
city-gate engagement required a different kind of fighting -- more defensive and positional than the open-field combat Joab would face.

Abishai (Avshai) was Joab's brother and one of the three sons of Zeruiah, David's sister. The family bond between the two commanders adds a
personal dimension to the military division: each brother trusts the other with half the army and, implicitly, with his life.

The verb techezaq (‘proves stronger, overpowers') from the root chazaq uses the same word that will appear in Joab's exhortation in the next verse.
Here it describes the enemy's potential strength; in verse 12 it will become a command for Israel's own strength. The conditional structure im... im
('if... if') creates a balanced tactical plan that accounts for both possible scenarios.

The phrase vehayitah li lishu'ah ('you will be for me for deliverance/help') uses the noun teshu'ah ('salvation, deliverance, victory') -- the same word
used elsewhere for God's saving acts. In military context, it means reinforcement that turns the tide. Joab's plan assumes that both fronts may be
under pressure simultaneously, but that one will break before the other, freeing troops for mutual support.

The imperative chazaq ('be strong!") is the same command given to Joshua (Joshua 1:6, 7, 9, 18) and later charged by David to Solomon (1 Kings 2:2).
It is the quintessential Hebrew command for courage in the face of overwhelming odds -- not emotional optimism but the resolve to stand and fight
regardless of the odds. The hitpael form venitkchazzaq ('let us make ourselves strong, let us show ourselves courageous') adds reflexive and
reciprocal force: we will strengthen ourselves and each other.

The phrase be'ad ammeinu (‘for the sake of our people') and be'ad arei Eloheinu ('for the sake of the cities of our God') name the stakes in covenantal
rather than political terms. The cities are not 'our cities' but 'the cities of our God' -- they belong to the LORD, and Israel fights to protect what
belongs to God. The final clause vaYHWH ya'aseh ha-tov be'einav is not fatalism but faith: Joab trusts that whatever God decides is, by definition,
good.

The verb vayyiggash ('he drew near, advanced') implies deliberate, aggressive forward movement -- Joab does not wait to be attacked but takes the
initiative. The phrase vayyanusu mippanav ('they fled from before him') records the Aramean rout in five words. The brevity is itself a literary
judgment: the mercenaries who were hired for their military prowess collapse at the first real engagement. Hired soldiers who fight for wages rather
than homeland or covenant tend to break when the cost of staying exceeds the value of the pay.

The speed of the Aramean collapse suggests that Joab's elite troops attacked with overwhelming aggression, likely targeting the command structure.
Professional mercenary armies of this period were organized around their commanders; once the leadership was neutralized or fled, the rank and file
had no reason to stand and die for someone else's war.

The verb vayyanusu ('they fled') repeats from verse 13, creating a chain reaction: the Arameans fled, so the Ammonites fled. The phrase vayyavo'u
ha-ir ('they entered the city') marks the Ammonites' retreat behind Rabbah's walls -- a defensive survival move, not a strategic withdrawal.

Joab's return to Jerusalem (vayyavo Yerushalayim) without completing the conquest of Rabbah is a significant narrative choice. The Ammonite war
is suspended, not concluded. This open-ended status creates the conditions for chapter 11: the army will return to besiege Rabbah, but David will not
go with them, and in his idleness the Bathsheba catastrophe will unfold.

The verb niggaph (‘was struck, was defeated’) from the root nagaph describes a decisive military defeat -- the same word used for plagues and
catastrophic blows. The Arameans recognize the totality of their defeat: they were not merely pushed back but shattered. Their response --
vayyei'asphu yachad ('they gathered themselves together") -- signals a second mobilization, this time not as scattered mercenary contingents but as a
unified coalition. The defeat has paradoxically united them.

This verse begins the second phase of the conflict: the Aramean war escalates from a mercenary engagement to a full-scale regional confrontation.
The Arameans' decision to regroup rather than accept defeat transforms what began as an Ammonite problem into the most serious military
challenge of David's reign.

The name Hadadezer (Hadad'ezer, 'Hadad is help') identifies the king of Zobah, the most powerful Aramean ruler of this period. The theophoric
element Hadad refers to the Aramean storm deity. Hadadezer had already been defeated by David in 2 Samuel 8:3-8, making this remobilization an
attempt to reverse that earlier humiliation.
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The phrase me'ever ha-nahar (‘from beyond the River') is a standard geographic designation for the territories east of the Euphrates -- the Aramean
heartland in what is today northeastern Syria and northern Iraq. The mobilization of these distant forces represents a massive escalation: Hadadezer
is calling in the full weight of the Aramean world. Helam (Chelam) is likely a site in the northern Transjordan, chosen as the assembly point because
it lies between the Euphrates forces and the Israelite frontier.

The phrase vayyesoph et-kol-Yisra'el ('he gathered all Israel') indicates a comprehensive military mobilization -- not just the professional army but
the full fighting strength of the united kingdom. This is the largest force David has deployed, commensurate with the largest threat he has faced.

The crossing of the Jordan (vayyaavor et-ha-Yarden) marks a deliberate march into the Transjordan, taking the fight to the enemy rather than
waiting for them to cross into Israelite territory. David's advance to Helam (vayyavo Hel'amah) is an aggressive strategic move -- he chooses the
ground and forces the engagement on his terms rather than allowing the Arameans to dictate the battlefield.

The parallel passage in 1 Chronicles 19:18 reads 'seven thousand chariot crews' rather than 'seven hundred,' and 'forty thousand foot soldiers' rather
than 'horsemen' (parashim). The textual discrepancy between Samuel and Chronicles is well known and may reflect different manuscript traditions
or a scribal error in transmission. The word parashim can mean 'horsemen' or 'cavalry' -- the Chronicles variant reading ragli (‘foot soldiers') may
preserve an earlier form.

The phrase vayyamot sham (‘he died there') about Shobach is terse and final. The adverb sham ('there') anchors the death to the battlefield at Helam
-- Shobach did not escape to die later of wounds but fell in the engagement. The loss of the supreme commander was catastrophic for the Aramean
coalition, as it depended on centralized command under Hadadezer's appointed general.

The verb vayyashlimu ("they made peace') from the root shalam ('to be complete, to be at peace') in the hiphil means to submit, to enter into a peace
agreement -- here with overtones of capitulation rather than negotiated settlement. The following verb vayyaavdum ('they served them') confirms
the relationship: these kings are now David's vassals, paying tribute and providing military support.

The final clause vayyir'u Aram lehoshi'a od et-benei Ammon ('the Arameans were afraid to help the Ammonites again') closes the Aramean phase of
the conflict with a psychological verdict: fear (yir'ah) now governs the Aramean posture toward Israel. The verb lehoshi'a ('to save, deliver, help) is
ironic -- the Arameans were hired to 'save' Ammon, but they proved unable to save even themselves. The word od (‘again, anymore') is permanent:
this is not a temporary hesitation but a lasting strategic realignment.

11

Summary: At the turn of the year, when kings go out to war, David sends Joab and the army to besiege Rabbah of the
Ammonites -- but David himself stays in Jerusalem. From the roof of the palace he sees a woman bathing, learns
she is Bathsheba daughter of Eliam and wife of Uriah the Hittite, sends for her, and sleeps with her. She conceives.
David attempts a cover-up by recalling Uriah from the front and urging him to go home to his wife, but Uriah --
with devastating integrity -- refuses to enjoy the comforts of home while the Ark and his fellow soldiers sleep in the
open field. David tries again, this time getting Uriah drunk, but still Uriah will not go home. Out of options, David
writes a letter to Joab carried by Uriah's own hand, ordering Joab to place Uriah at the fiercest point of battle and
then pull back so that he dies. Joab complies. Uriah is killed. Bathsheba mourns. David takes her as his wife. She
bears a son. The chapter closes with a single devastating sentence: the thing that David had done was evil in the
eyes of the LORD.

What Makes This Remarkable: The narrator of 2 Samuel 11 is one of the most restrained voices in all of ancient literature. There
is no moral commentary, no authorial outrage, no theological editorializing -- until the final
clause. The narrator simply reports actions. David stayed. David saw. David sent. David took.
David lay with her. She conceived. David sent for Uriah. Uriah refused. David wrote a letter.
Uriah carried his own death warrant. Joab obeyed. Uriah died. The entire catastrophe unfolds
through a chain of verbs -- above all the verb shalach ('to send'), which appears at least eight
times and structures the chapter as a study in the abuse of royal power. A king who should be at
war is instead sending: sending armies, sending messengers, sending for a woman, sending for
her husband, sending a letter, sending a man to his death. The one thing David never does in this
chapter is go himself. He acts entirely through intermediaries, and the verb 'sent' becomes the
sound of royal corruption. Equally devastating is the narrator's treatment of Uriah. His speech in
verse 11 1s the moral center of the chapter, and it is placed in the mouth of a Hittite -- a foreigner,
a man outside the covenant -- who displays more covenant loyalty than the king of Israel. Uriah
refuses to go home because the Ark of God, Israel's army, and Judah are camping in the open
field. He cannot enjoy comfort while his comrades endure hardship. The king who should embody
Israel's covenant faithfulness has abandoned it; the foreign soldier carries it in his bones.
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Translation Friction: The Hebrew of verse 4 contains the parenthetical clause ve-hi mitqaddeshet mi-tum'atah ('and she was
purifying herself from her uncleanness'), which most scholars read as a reference to Bathsheba having
Just completed her menstrual period. This detail serves a narrative function: it establishes that any
pregnancy could only be David's, since she had not recently been with her husband. Some interpreters
read the clause differently, as referring to purification after the sexual encounter itself, but the timing
logic favors the first reading. We render the clause straightforwardly and note its narrative purpose. The
question of Bathsheba's agency is a persistent tension. The Hebrew text gives her no speech until the
two-word message 'I am pregnant.' She is the object of verbs: she is seen, she is sent for, she is taken.
Whether this reflects coercion by royal power (a king's summons is not a request) or willing participation
is debated, but the narrator's grammar places all initiative with David. The verb laqach ('took') in verse 4
is the same verb used for royal seizure throughout the Hebrew Bible, and the narrator appears to frame
this as an act of power, not romance.

Connections: The opening phrase li-teshuvat ha-shanah le-et tset ha-melakhim (‘at the return of the year, at the time kings go
out') immediately frames David's failure: he is a king who does not go out. This inverts the trajectory of 1
Samuel, where David was always the one who went -- who pursued, who fought, who led from the front. The
verb shalach ('sent’) that dominates this chapter echoes its use in 1 Samuel 17, where Saul sends David out
against Goliath; now David sends others to do what he should do himself. Uriah's reference to the Ark dwelling
in booths (sukkot) in the field connects to the theology of divine presence: God's own dwelling is exposed to the
elements alongside the soldiers, while David lounges on the palace roof. Nathan's confrontation in chapter 12
will reframe this entire chapter through the parable of the rich man who takes the poor man's lamb -- the verb
lagach again. The letter David sends via Uriah is one of the most chilling devices in biblical narrative, echoing
the motif of the unwitting bearer of his own doom found in other ancient Near Eastern literature (notably the
tale of Bellerophon in Homer's Iliad 6.155-195). David's marriage to Bathsheba after Uriah's death sets the stage
for the birth and death of the first child (chapter 12), the birth of Solomon (12:24), and ultimately the entire
Davidic dynasty's entanglement with the consequences of this act.

1At the turn of the year -- the season when kings march out to war -- David sent Joab, along with his officers and the entire
army of Israel. They ravaged the Ammonites and laid siege to Rabbah. But David stayed behind in Jerusalem. 2One evening
David got up from his couch and walked on the roof of the royal palace. From the roof he saw a woman bathing. The woman
was strikingly beautiful. sDavid sent someone to inquire about the woman. The report came back: "This is Bathsheba
daughter of Eliam, wife of Uriah the Hittite." 2David sent messengers and took her. She came to him, and he lay with her --
she had just purified herself after her monthly period -- and she returned to her house. 5The woman conceived. She sent
word to David: "I am pregnant." sDavid sent word to Joab: "Send Uriah the Hittite to me." So Joab sent Uriah to David. "Wh
en Uriah came to him, David asked about the welfare of Joab, the welfare of the troops, and the welfare of the war. sThen
David said to Uriah, "Go down to your house and wash your feet." Uriah left the palace, and a gift from the king was sent
after him. oBut Uriah slept at the entrance of the palace with all the servants of his lord. He did not go down to his house. 10
When they told David, "Uriah did not go down to his house," David said to Uriah, "Haven't you just come from a journey?
Why didn't you go down to your house?" 1:Uriah said to David, "The Ark, and Israel, and Judah are dwelling in temporary
shelters. My commander Joab and my lord's soldiers are camped in the open field. And I -- should I go to my house to eat
and drink and lie with my wife? By your life and by the life of your soul, I will not do this thing." 12David said to Uriah, "Stay
here today as well, and tomorrow I will send you back." So Uriah remained in Jerusalem that day and the next. :3David
summoned him, and Uriah ate and drank in his presence, and David got him drunk. But in the evening Uriah went out to lie
on his bedroll with the servants of his lord. He did not go down to his house. 14In the morning David wrote a letter to Joab
and sent it by Uriah's own hand. 1sHe wrote in the letter: "Place Uriah at the front of the fiercest fighting, then pull back from
behind him so that he is struck down and dies." :6When Joab was besieging the city, he assigned Uriah to the position where
he knew the most formidable defenders were stationed. 17The men of the city came out and fought against Joab. Some of
David's soldiers fell, and Uriah the Hittite also died. :8Joab sent a messenger and reported to David all the details of the
battle. 19He instructed the messenger: "When you have finished reporting all the details of the battle to the king, =0if the
king's anger flares and he says to you, 'Why did you advance so close to the city to fight? Didn't you know they would shoot
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from the wall? 2:Who struck down Abimelech son of Jerubbesheth? Didn't a woman drop an upper millstone on him from
the wall, and he died at Thebez? Why did you advance so close to the wall?' Then you are to say: "Your servant Uriah the
Hittite is also dead." 22The messenger went. He came to David and reported everything Joab had sent him to say. =3The
messenger said to David, "The enemy overpowered us and came out against us in the open field, but we drove them back to
the entrance of the gate. 24The archers shot at your soldiers from the wall. Some of the king's men died -- and your servant
Uriah the Hittite is also dead." 25David said to the messenger, "Say this to Joab: 'Do not let this trouble you -- the sword
devours one man as easily as another. Press your attack against the city harder and destroy it.' Encourage him." 26When
Uriah's wife heard that her husband Uriah was dead, she mourned for her lord. 27When the mourning period passed, David
sent and brought her into his house. She became his wife and bore him a son. But the thing David had done was evil in the
eyes of the LORD.

TRANSLATOR NOTES

1. The phrase li-teshuvat ha-shanah (‘at the return/turning of the year') marks the spring campaign season, when the winter rains have ended and roads
become passable for military movement. The construct le-et tset ha-melakhim (‘at the time of the going-out of kings') uses the active participle -- kings
go out, it is what kings do. The verb shalach ('he sent") will recur throughout this chapter as its structuring verb: David sends Joab (v. 1), sends to
inquire about the woman (v. 3), sends messengers for her (v. 4), sends word to Joab (v. 6), sends Uriah back with food (v. 8), sends Uriah to his death
via letter (v. 14), and Joab sends word back to David (v. 18, 22, 27). The narrator presents an entire catastrophe conducted by proxy.

1. The contrast between va-yishlach David ('David sent') and ve-David yoshev ('David was staying') is the narrative hinge. The verb yashav can mean
simply "to dwell' or 'to remain,' but in this military context it carries the weight of absence -- David is sitting when he should be marching.

2. The timing is le-et ha-erev (‘toward the time of evening') -- late afternoon or early evening, when the heat breaks and rooftops become living spaces.
David rises me-al mishkavo (‘from upon his bed'), meaning his afternoon rest. A king at war would not be napping; a king at home has nothing else to
do. The verb va-yar ('he saw') initiates the disaster. The narrator does not say David went looking for anything -- he simply saw. But everything that
follows will flow from the decision to act on what he saw.

2. The phrase tovat mar'eh me'od ('very good of appearance') is the narrator's only description of Bathsheba. It is the same construction used for the
patriarchs' wives (Sarah, Rebekah, Rachel) and carries similar narrative weight: beauty in these stories is never merely decorative; it sets plots in
motion. The narrator reports this as a fact, not as a justification.

3. The verb darash ('to inquire, to seek out, to investigate') means David made a deliberate inquiry -- this is not casual curiosity but active
intelligence-gathering about the woman's identity. The response is structured as a triple identification: bat-Sheva ('daughter of Sheba/oath'),
bat-Eliam ('daughter of Eliam'), eshet Uriyah ha-Chitti (‘wife of Uriah the Hittite"). Eliam may be the son of Ahithophel the Gilonite (2 Samuel 23:34),
which would make Bathsheba Ahithophel's granddaughter and potentially explain Ahithophel's later defection to Absalom's rebellion (2 Samuel
15:12).

3. The identification eshet Uriyah (‘wife of Uriah') is the critical datum. Uriah appears in the list of David's thirty mighty warriors (2 Samuel 23:39),
meaning David would have known him personally. The narrator ensures the reader understands: David is not taking an unknown woman -- he is
taking the wife of one of his own most loyal soldiers, a man currently risking his life in David's war.

4. The verb laqach ('he took') is the defining verb of this verse, and its weight in the Hebrew Bible cannot be overstated. It is the verb used for taking a
wife in marriage, but also for taking by force, seizing property, and royal appropriation. In this context -- sent messengers and took her -- it echoes the
warning of 1 Samuel 8:11-17, where the verb lagach appears seven times to describe the expropriations of kingship. Bathsheba is grammatically
passive throughout: she is taken (va-yiqqacheha), she comes (va-tavo), he lies with her (va-yishkav immah), she returns (va-tashav). The narrator
assigns her no speech, no initiative, no agency.

4. The clause ve-hi mitqaddeshet mi-tum'atah ('and she was purifying herself from her uncleanness') is a participial clause most naturally read as a
temporal marker: she had just completed her purification from menstrual impurity (see Leviticus 15:19-28). This detail is not incidental -- it
establishes that Bathsheba has not been with any man recently, so the coming pregnancy can only be David's. The narrator inserts this biological fact
with the same clinical detachment that characterizes the entire chapter.

5. The brevity of harah anokhi ('l am pregnant') is extraordinary even by the standards of Hebrew narrative economy. Two words. No elaboration, no
emotion, no appeal. The narrator gives Bathsheba the minimum possible speech, which functions in two ways: it maintains the chapter's devastating
restraint, and it conveys the irreversible nature of the situation. A pregnancy cannot be unsent.

5. The verb va-tishlach ('she sent') marks the first time in the chapter that shalach has a subject other than David. Bathsheba's sending is reactive -- she
sends information, not agents or armies -- but it nonetheless shifts the dynamic. David has been the sole actor; now a consequence has arrived that
requires his response.

6. This verse contains three forms of shalach in rapid succession: va-yishlach David ('David sent'), shelach elai ('send to me'), and va-yishlach Yo'av
('Joab sent'). The triple repetition in a single verse is a deliberate literary effect -- the narrator is hammering the verb into the reader's consciousness.
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The entire machinery of royal bureaucracy is activated to solve a personal crisis. Joab obeys without question; the text gives no indication that he
knows David's motive.

7. David asks about shalom three times: li-shlom Yo'av ('the peace/welfare of Joab'"), li-shlom ha-am ('the peace of the people/army"), li-shlom
ha-milchamah (‘the peace of the war'). The triple shalom is bitterly ironic -- David inquires about peace while plotting a man's destruction. The phrase
shlom ha-milchamah ('the welfare of the war') is almost oxymoronic: shalom ('peace, wholeness, well-being') applied to milchamah (‘war'). David
performs the role of concerned commander, but every question is a smokescreen. He does not care about the answers; he needs Uriah in Jerusalem
long enough to sleep with his wife and obscure the paternity.

8. The instruction red le-veitekha u-rechatz raglekha ('go down to your house and wash your feet') is a euphemistic invitation to go home, relax, and
enjoy the comforts of domestic life -- including, by implication, his wife. The phrase 'wash your feet' is a standard idiom for rest and refreshment after
travel (Genesis 18:4, 19:2). David is engineering a scenario in which Uriah will sleep with Bathsheba, so that the pregnancy can be attributed to a
conjugal visit.

8. The mas'at ha-melekh ('gift/portion of the king') sent after Uriah is a further inducement -- royal food and wine to sweeten the homecoming. David is
generous with Uriah's comfort while plotting Uriah's destruction. The narrator reports the gift without commentary, letting the reader feel the
grotesque disparity between the king's outward kindness and his inward scheming.

9. The clause ve-lo yarad el-beito (‘and he did not go down to his house') is a hammer blow to David's plan. Uriah sleeps at the petach beit ha-melekh
(‘entrance of the king's house") with the royal servants -- in solidarity with the common soldiers, not in the comfort of home. The narrator's restraint is
total: no explanation of motive yet, just the bare fact. Uriah did not go down. The verb yarad (‘to go down') is the same verb David used in his
command (red le-veitekha, 'go down to your house'). Uriah's refusal is narrated as the direct negation of David's order.

10. David's question feigns bewilderment: ha-lo mi-derekh attah ba ('haven't you come from a road/journey?') -- after such a long march, wouldn't any
man want his own bed, his own wife? The double use of lo yarad (‘did not go down') -- first in the report to David, then in David's question -- repeats
the phrase that is ruining his plan. David's tone is casual, almost fatherly: You've been traveling, go rest. But the reader knows the desperation
behind the concern.

11. Uriah's mention of the Ark (ha-aron) in the field is theologically loaded. The Ark of the Covenant -- the physical symbol of God's presence with Israel
-- is exposed to the elements alongside the soldiers. God, as it were, is camping in the open. If the divine presence endures hardship with the troops,
how can a mere soldier seek comfort? Uriah's covenantal reasoning surpasses David's: the Hittite understands what the king of Israel has forgotten.

11. The phrase yoshevim ba-sukkot ('dwelling in booths/shelters') uses the same participle (yoshev) applied to David in verse 1, where he was 'sitting in
Jerusalem.' The verbal echo is lacerating: David sits in his palace; the Ark sits in a field shelter. The narrator never makes this connection explicit --
he simply uses the same word and lets the reader hear it.

11. Uriah's oath formula chayyekha ve-chei nafshekha ('by your life and by the life of your soul') is the strongest available oath in Hebrew -- swearing by
the life of the person addressed. He swears on David's life that he will not do the thing David desperately needs him to do.

12. David's command shev ba-zeh ('stay here') uses the same root (yashav, 'to sit, dwell, remain') that has characterized David's own inaction. The
promise u-machar ashallechekha (‘and tomorrow I will send you off") contains yet another form of shalach -- even David's future plans are expressed
in terms of sending. He needs one more night to make his scheme work. Uriah obeys the order to stay, but he will again refuse to go home, thwarting
David's plan through simple, unconquerable integrity.

13. The verb va-yeshakkrehu ('he made him drunk’) is in the Piel (intensive/causative) form -- David actively caused Uriah's intoxication. This is not a
convivial evening; it is a calculated attempt to override Uriah's conscience through alcohol. The failure of this attempt intensifies the crisis: David
has tried direct invitation (v. 8), a royal gift (v. 8), a personal appeal (v. 10), an extra night (v. 12), and deliberate intoxication (v. 13). None of it
works.

13. The phrase ve-el-beito lo yarad (‘and to his house he did not go down') repeats verse 9 almost verbatim, creating a narrative refrain. The repetition
signals finality: Uriah will not be moved. David's options for a peaceful cover-up are exhausted. What follows will be murder.

14. The noun sefer ('letter, document, writing') indicates a formal written communication -- possibly a sealed scroll or tablet. Written orders carried
royal authority and could not be questioned by the bearer. Uriah, a soldier who obeys commands, would carry a sealed letter from his king without
opening it. The narrator lets the full weight of this land without explanation.

14. The phrase va-yishlach be-yad Uriyah (‘he sent it by the hand of Uriah') is the most devastating use of shalach in the chapter. David sends death by
the hand of the man who will die. The motif of the unwitting bearer of his own doom appears in other ancient literature -- notably in Homer's Iliad
(6.155-195), where Bellerophon carries a sealed letter requesting his own execution. Whether the biblical narrator knew this motif or arrived at it
independently, the literary effect is identical: the horror of a man who obediently delivers the instrument of his own destruction.

15. David's written order is precise: havu et-Uriyah el-mul penei ha-milchamah ha-chazaqah ('set Uriah toward the face of the fierce battle'). The phrase
mul penei (‘opposite the face of') places Uriah directly facing the most intense combat. The second command -- ve-shavtem me-acharav (‘and you
shall turn back from behind him') -- orders the other soldiers to withdraw, leaving Uriah exposed and unsupported. The final clause ve-nikkah
va-met (‘and he will be struck and will die') states the intended outcome with bureaucratic clarity.
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15. The letter makes Joab complicit in the murder. David cannot kill Uriah himself -- it would be too obvious, too traceable. Instead he uses the war itself
as a murder weapon, turning Joab's military operation into an assassination. The order implicates the entire chain of command: David orders it,
Joab executes it, and the Ammonite enemy delivers the killing blow. The guilt diffuses through the system, which is exactly what David intends.

16. Joab modifies David's order slightly but achieves the same result. Rather than staging an obvious withdrawal from behind Uriah (which might alert
other soldiers to the plot), Joab simply places Uriah at the point where the enemy resistance is strongest -- asher yada ki anshei-chayil sham (‘where
he knew that men of valor were there'). The phrase anshei chayil ('men of valor, formidable warriors') describes the best Ammonite fighters. Joab is a
pragmatic general; he adapts the king's order to fit tactical reality while ensuring the outcome David demands.

16. The verb shamar ('to watch, to observe, to guard') in bi-shmor Yo'av el-ha-ir ("'when Joab was watching/besieging the city') carries the double sense
of conducting a siege and carefully observing the enemy's defenses. Joab knows the city's weak and strong points, and he uses that intelligence to
place Uriah where death is most certain.

17. The phrase va-yippol min-ha-am me-avdei David (‘and some of the people, of David's servants, fell') indicates that Uriah was not the only casualty.
David's murder scheme cost additional lives -- soldiers who died because Joab placed troops in an unnecessarily dangerous position to fulfill the
king's order. The narrator notes these deaths without commentary, but their presence implicates David in multiple killings, not just one.

17. The construction gam Uriyah ha-Chitti met (‘also Uriah the Hittite died") uses gam ('also, even') to attach Uriah's death to the larger casualty list. The
effect is deliberately understated -- the word 'also' makes Uriah's death sound incidental, which is exactly the cover story David needs. But the reader
knows better.

18. Shalach again -- now Joab sends. The verb that has moved through the chapter like a current now flows back toward David. Joab sends a full battle
report (kol divrei ha-milchamabh, 'all the matters/words of the war'), embedding the news of Uriah's death within a larger military briefing. The tactic
is deliberate: Uriah's death will arrive as one detail among many, further normalizing what was in fact a targeted assassination.

19. Joab anticipates David's reaction and coaches the messenger. The verb va-yetsav ('"he commanded, instructed') shows Joab managing the flow of
information with the same tactical precision he applies to warfare. He knows David will be angry about the losses, so he scripts the messenger's
response in advance. Joab is now implicated in the cover-up: he understands what David has done and is helping manage the narrative.

20. Joab's scripted scenario reveals his understanding of military protocol: approaching too close to a fortified wall is a tactical blunder, because
defenders shoot down from above. Joab expects David to rage about this apparent incompetence -- ta'aleh chamat ha-melekh (‘the king's fury will
rise up"). The verb alah ('to go up, to rise") applied to the king's anger is vivid: rage rising like heat. Joab knows that placing troops dangerously close
to the wall was his own deliberate choice, done on David's orders, but he must maintain the fiction that it was a battlefield miscalculation.

21. The reference to Abimelech ben-Yerubbesheth recalls the story from Judges 9:50-54, where Abimelech (son of Gideon/Jerubbaal) besieged Thebez
and was killed when a woman dropped a pelach rekhev ('a piece of a millstone,’ literally 'a fragment of a riding-stone,' the upper stone of a hand mill)
on his head from the city wall. The name Yerubbesheth is an altered form of Yerubbaal (Gideon's alternate name), with boshet ('shame') substituted
for ba'al -- the same scribal practice applied to Ish-bosheth and Mephibosheth.

21. Joab's coaching reveals the complicity between king and general. Joab knows that the news of Uriah's death will function as a password -- it will
instantly transform David's anger into relief. The word gam (‘also') reappears: Uriah 'also' died. The same minimizing word from verse 17 is now
deployed as a strategic communication tool.

22, The verse is pure mechanics: the messenger went, came, and reported. The verb shalach appears again in the phrase kol asher shelach-o Yo'av
(‘everything that Joab had sent him [to report]'). The chain of sending continues its circuit: David sent to Joab, Joab sent to David, and now the
message arrives. The narrator compresses the journey and the delivery into a single verse, maintaining the chapter's relentless pace.

23. The messenger's report describes a sortie by the defenders: the Ammonites came out (va-yetse'u) from the city into the open field and initially had
the upper hand (gavru aleinu, 'they were stronger against us'). But the Israelites rallied and pushed them back to the city gate (ad petach ha-sha'ar).
This is where the fighting would have been fiercest and where the wall defenders could shoot down at the Israelite troops -- exactly the scenario Joab
anticipated David would criticize. The messenger delivers a report that sounds like a near-victory, setting up the casualty news.

24. The messenger delivers the line exactly as Joab scripted it: ve-gam avdekha Uriyah ha-Chitti met ('and also your servant Uriah the Hittite is dead").
The word gam ('also’) appears for the third time in connection with Uriah's death (vv. 17, 21, 24), each time burying it deeper in the casualty report.
The phrase ha-morim ('the shooters, the archers') describes defenders firing from the wall -- precisely the danger Joab anticipated David would cite.
The messenger has followed Joab's script, but in this version he does not wait for David's anger to erupt; he delivers the Uriah line as part of the
report, preempting the objection.

25. The phrase al yera be-einekha ('let it not be evil in your eyes') is deeply ironic in light of verse 27, where the narrator will say that the thing David did
was ra be-einei YHWH (‘evil in the eyes of the LORD'). David tells Joab not to see this as evil; God sees it as evil. The same word -- ra ('evil, bad,
displeasing") -- frames both David's dismissal and God's judgment.

25. The proverb ki khazoh ve-khazeh tokhel ha-cherev (‘for like this and like that the sword devours') uses the verb akhal ('to eat, devour') for the
sword's action -- a common Hebrew metaphor in which the sword is a hungry predator that consumes indiscriminately. David deploys a general
truth to cover a specific crime. The instruction ve-chazzqehu (‘and encourage him') at the end is addressed to the messenger about Joab -- David
wants Joab reassured that the king is not displeased. The complicity is now fully mutual.

48



THE COVENANT RENDERING

26. The narrator refers to Bathsheba only as eshet Uriyah ('Uriah's wife') -- never by name in this verse. She is defined entirely by her relationship to the

27.

27.

man David killed. The verb va-tispod ('she mourned, she lamented') indicates the formal mourning rites -- weeping, wailing, possibly tearing
garments and sitting in dust. The term ba'al ('lord, husband, master") used for Uriah in the phrase al ba'alah (‘'for her lord/husband") carries more
weight than ish ('man, husband"); ba'al conveys ownership, headship, and personal authority. The narrator's restraint continues: we are told she
mourned, nothing more. No inner thoughts, no indication of her feelings about David, no hint of what comes next. Just the fact of grief.

The verb va-ya'asfeha ('he gathered her, he brought her in') from the root asaf ('to gather, collect, take in') is the language of incorporation -- David
absorbs Bathsheba into his household as if acquiring property. The sequence va-tishlach... va-ya'asfeha... va-tehi lo le-ishah ('he sent... he gathered
her... she became his wife") recapitulates the entire chapter's pattern: David acts through sending, taking, and possessing.

The final clause va-yera ha-davar asher-asah David be-einei YHWH ('and the thing that David had done was evil in the eyes of the LORD') is the
narrator's only evaluative statement in the entire chapter. The word ra (‘evil, bad, displeasing') is the same word David used in verse 25 when he told
Joab al yera be-einekha ('do not let it be evil in your eyes'). David told a man not to see evil; God sees evil. The phrase be-einei YHWH ('in the eyes of
the LORD') places divine perception in direct contrast with human perception. What David managed to normalize -- a battlefield death, a reasonable
marriage -- God names as what it is. The narrator has held this judgment in reserve for the entire chapter, releasing it only in the final words, where
it lands with the accumulated weight of everything that preceded it.

12

summary: The LORD sends the prophet Nathan to David with a parable about a rich man who steals a poor man's only lamb
to feed a guest. David erupts with outrage and pronounces a death sentence -- whereupon Nathan delivers the
devastating verdict: 'You are the man.' Nathan then delivers a detailed oracle of judgment: the sword will never
depart from David's house, his wives will be taken publicly by a neighbor, and the child conceived through his
adultery with Bathsheba will die. David confesses immediately -- 'T have sinned against the LORD' -- and Nathan
tells him the LORD has transferred his sin so that he will not die, but the child will. The infant becomes ill and dies
after seven days of David's fasting and prostration. David's servants are afraid to tell him, but David perceives the
truth, rises, washes, worships, and eats -- shocking his household with a theology of grief that accepts what cannot
be reversed. David then comforts Bathsheba, and she bears a second son, Solomon, whom the LORD loves.
Through Nathan, God gives the child a second name: Yedidyah, 'beloved of the LORD.' The chapter concludes with
Joab's siege of Rabbah, the Ammonite capital, where Joab summons David to deliver the final assault so that the
victory will bear the king's name.

What Makes This Remarkable: Nathan's parable is one of the most celebrated passages in the Hebrew Bible and a masterwork of
prophetic rhetoric. Rather than confronting David directly -- which would have allowed the king
to marshal his defenses -- Nathan constructs a juridical parable (mashal) that weaponizes
David's own sense of justice. David condemns himself before he knows he is the defendant. The
phrase attah ha-ish ('you are the man') is among the most famous sentences in Scripture, the
hinge on which the entire Davidic narrative turns. Before this verse, David is ascending; after it,
the consequences of his sin cascade through the rest of 2 Samuel. Equally remarkable is David's
response: no evasion, no self-justification, no appeal to royal prerogative. His confession --
chatati la-YHWH ('I have sinned against the LORD') -- is three words in Hebrew, the shortest and
most unguarded royal confession in the ancient Near East. Where Saul, confronted by Samuel,
deflected and blamed others (1 Samuel 15:20-21), David absorbs the blow without flinching. The
narrator presents this not as adequate atonement but as the quality that distinguishes David
from Saul: David can be broken by the truth.

Translation Friction: Several translational tensions require careful navigation. First, Nathan's oracle in verses 11-12 uses
language that is deliberately shocking: God declares He will take David's wives and give them to his
neighbor, who will lie with them 'in the sight of this sun.’ This prophecy is fulfilled in Absalom's public act
on the palace roof (16:22). The theological difficulty is acute -- God announces He will cause something
that would elsewhere be condemned as a grave violation. The text does not soften this; neither do we.
Second, David's statement in verse 23, 'T will go to him, but he will not return to me," has been read as an
expression of afterlife hope, but in context it more likely means David will join the child in death (Sheol)
eventually -- it is a statement of resignation, not consolation. Third, the transition from David's intense
grief during the child's illness to his calm acceptance after the death seems abrupt and has puzzled readers
ancient and modern. David's own explanation (verse 22-23) reveals a theology of prayer that is willing to
petition God while the outcome remains open but refuses to rage against what God has decided. Fourth,

49



2 SAMUEL

the Yedidyah naming in verse 25 is textually unusual -- the phrase ba'avur YHWH (‘because of the LORD'
or 'for the LORD's sake') is difficult, and the relationship between the names Solomon (Shelomoh) and
Yedidyah is never fully explained. The child is called Solomon throughout the rest of Scripture; Yedidyah
appears only here.

Connections: This chapter is the direct consequence of 2 Samuel 11 (the Bathsheba affair and Uriah's murder) and the
fulfillment of the prophetic pattern established in 1 Samuel 2:27-36 (the man of God's warning that those who
honor themselves above God will be cut down). Nathan's oracle -- 'the sword will never depart from your house'
-- becomes the interpretive key for everything that follows in 2 Samuel: Amnon's rape of Tamar (chapter 13),
Absalom's rebellion and death (chapters 15-18), and Sheba's revolt (chapter 20) are all read through the lens of
this pronouncement. David's confession, chatati la-YHWH, stands in deliberate contrast to Saul's self-justifying
response to Samuel in 1 Samuel 15:24-25, where Saul also says 'I have sinned' but immediately adds excuses and
asks Samuel to maintain his public honor. The birth of Solomon connects forward to the succession narrative (1
Kings 1-2) and to the temple-building promise of 2 Samuel 7. The name Yedidyah (‘beloved of the LORD') echoes
the covenant love language of Deuteronomy and anticipates the special divine favor that will mark Solomon's
reign. The siege of Rabbah at the chapter's end completes the military campaign that began in 11:1 -- the war
that David should have been fighting when he stayed behind in Jerusalem and saw Bathsheba.

‘The LORD sent Nathan to David. He came to him and said, "Two men lived in a certain city -- zone rich and the other
destitute. s3The rich man had vast flocks and herds, sbut the destitute man had nothing at all except one small ewe lamb he
had bought and raised. It grew up alongside him and his children. It ate from his own plate and drank from his own cup and
slept in his arms. It was like a daughter to him. sA traveler came to the rich man, but the rich man could not bring himself to
take from his own flocks and herds to prepare a meal for his guest. Instead he took the destitute man's lamb and prepared it
for the man who had come to him. 6David's anger blazed against the man, and he said to Nathan, "As the LORD lives, the
man who did this deserves death! 7He must repay four times over for the lamb, because he did this thing and because he had
no compassion." sNathan said to David, "You are the man! This is what the LORD, the God of Israel, says: 'T myself anointed
you king over Israel, and I myself rescued you from the hand of Saul. I gave you your master's house and your master's
wives into your arms. I gave you the house of Israel and Judah. And if that was not enough, I would have added as much
again and more. :0Why have you treated the word of the LORD with contempt by doing what is evil in His sight? You struck
down Uriah the Hittite with the sword. You took his wife as your own wife. And you killed him by the sword of the
Ammonites. 1:This is what the LORD says: 'T am going to raise up disaster against you from within your own house. I will
take your wives before your eyes and give them to your neighbor, and he will lie with your wives in broad daylight. :=You
acted in secret, but I will do this thing before all Israel and in full view of the sun.' :3David said to Nathan, "I have sinned
against the LORD." Nathan said to David, "The LORD has also transferred your sin -- you will not die. :saHowever, because
you have given the LORD's enemies an occasion to scorn Him through this act, the son born to you will certainly die." 1sThen
Nathan went home. The LORD struck the child that Uriah's wife had borne to David, and the child became desperately ill. 16
David pleaded with God on behalf of the boy. David fasted, went inside, and spent the night lying on the bare ground. +7The
senior members of his household rose and went to him to lift him from the ground, but he refused. He would not eat food
with them. 180n the seventh day the child died. David's servants were afraid to tell him the child was dead, because they said,
"While the child was still alive we spoke to him and he would not listen to us. How can we tell him the child is dead? He may
do something desperate." 1vDavid noticed his servants whispering to one another and understood that the child had died.
David said to his servants, "Is the child dead?" They said, "He is dead." 2eDavid rose from the ground, washed, anointed
himself, and changed his clothes. He went into the house of the LORD and worshipped. Then he went home, asked for food,
and when it was set before him, he ate. 21His servants said to him, "What is this you have done? While the child was alive you
fasted and wept, but the moment the child died you got up and ate food!" 2=He said, "While the child was still alive, I fasted
and wept because I thought, "Who knows? The LORD may show me grace, and the child may live.' 23But now he has died.
Why should I fast? Can I bring him back? I will go to him, but he will not return to me." 22aDavid comforted Bathsheba his
wife, went to her, and lay with her. She bore a son, and he named him Solomon. And the LORD loved him. =5He sent word
through Nathan the prophet, who named him Yedidyah -- 'beloved of the LORD' -- on account of the LORD. 26Meanwhile
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Joab fought against Rabbah of the Ammonites and captured the royal citadel. 27Joab sent messengers to David saying, "I
have fought against Rabbah and have also captured the water supply. 28Now muster the rest of the army, camp against the
city, and capture it -- otherwise I will capture the city and it will bear my name." 29David mustered the entire army, marched
to Rabbah, fought against it, and captured it. s0He took the crown from the head of their king -- its weight was a talent of
gold, set with a precious stone -- and it was placed on David's head. He also carried off an enormous quantity of plunder
from the city. 31He brought out the people who were in the city and set them to labor with saws, iron picks, and iron axes,
and put them to work at the brick kilns. He did the same to all the Ammonite cities. Then David and the entire army
returned to Jerusalem.

TRANSLATOR NOTES

1. The verb vayyishlach ('he sent') deliberately echoes its repeated use in chapter 11, where David sent messengers to take Bathsheba (11:4), sent Uriah to
Joab (11:6), and sent the letter ordering Uriah's death (11:14). God now enters the sending chain. The verb carries the force of authoritative
commission -- Nathan does not volunteer; he is dispatched.

1. Nathan's parable opens with the formulaic shenei anashim hayu be'ir echat (‘two men were in one city'), a construction that mimics the style of a
judicial case brought before a king. David would have heard hundreds of such cases as part of his royal duties. Nathan exploits the king's judicial
reflexes to make David pronounce his own sentence.

2. The Hebrew rash ('poor, destitute') describes someone at the very bottom of the economic order -- not merely modest but impoverished. The contrast
between ashir ('rich, wealthy') and rash ('destitute') is drawn as starkly as possible. In the parable's logic, the rich man is David (who had many wives)
and the poor man is Uriah (who had one). The single-word descriptions set up the moral outrage that follows: the powerful taking from the powerless.

3. The phrase tson u-vaqar harbeh me'od ('sheep and cattle exceedingly many") emphasizes surplus to the point of absurdity. The rich man has more
livestock than he could ever need. In the allegorical framework, this corresponds to David's many wives -- a point Nathan will make explicit in verse 8,
where God reminds David of all that was given to him. The abundance makes the theft that follows not just criminal but senseless.

4. The verb vaychayeha ('he kept it alive, he nourished it') from the root chayah ('to live') indicates the poor man personally sustained the lamb's life. The
series of feminine singular verbs (to'khal, tishteh, tishkav) personifies the lamb with almost human characteristics. The word cheiq ('bosom, lap,
embrace') is the same word used for the intimate embrace between husband and wife (Deuteronomy 28:54, Micah 7:5), making the allegorical
connection to Bathsheba unmistakable.

4. The phrase kevat ('like a daughter") is the parable's emotional apex. In a patriarchal society, a daughter represents the most tender, protected
relationship a man can have. Nathan has made David feel the full weight of the poor man's loss before revealing that David is the thief.

5. The word helekhh ('traveler, wayfarer') appears only here in the Hebrew Bible, though the related word oreiach ('guest, traveler') appears in the same
verse. Some commentators see the traveler as representing David's desire or lust -- a passing appetite that arrives and demands to be fed. The rich
man's refusal to use his own resources (vayyachmol lagachat mitsono) is the heart of the parable's indictment: David had wives; he did not need to
take Uriah's.

5. The verb vayyiqach ('he took') is the same verb used for David's taking of Bathsheba in 11:4 (vayyiqach). Nathan's diction mirrors the narrator's
diction from the previous chapter, creating a verbal bridge between parable and reality that will become explicit in Nathan's accusation.

6. The phrase vayyichar af David me'od ('David's anger burned greatly') uses the standard Hebrew anger idiom -- af means both 'nose/nostril' and
'anger,' reflecting the physical sign of fury (flared nostrils, heavy breathing). David's response is visceral, not calculated. He is genuinely outraged,
which makes the coming revelation all the more devastating.

6. The expression ben mavet ('son of death') is a judicial idiom meaning 'worthy of the death penalty.' David uses it elsewhere (1 Samuel 20:31, 26:16)
for those who deserve execution. By uttering it under oath (chay YHWH), David has bound himself: if the man deserves death, and David is the man,
then David deserves death. Nathan will address this directly in verse 13.

7. The verb yeshallem (‘he must repay') from the root shalam ('to make whole, to complete, to restore') is the legal term for restitution. The fourfold
amount (arba'tayim) matches Exodus 22:1 for the theft of a sheep. David applies the Torah's economic penalty on top of the death sentence,
demonstrating his thorough engagement with the case as a judge.

7. The phrase ve'al asher lo chamal ('and because he did not have compassion’) adds a moral dimension to the legal verdict. It is not just the theft but the
callousness that enrages David -- the rich man could have spared the poor man but chose not to. This is precisely Nathan's point: David could have
restrained himself but chose not to.

8. The phrase attah ha-ish ('you are the man') uses the definite article ha- to point back to the man in the parable. David pronounced judgment on 'the
man' (ha-ish), and Nathan now identifies David as that same man. The economy of the accusation is devastating -- no argument, no buildup, just
identification.
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2 SAMUEL

. The messenger formula koh amar YHWH ('thus says the LORD') marks the transition from Nathan speaking as a prophet to God speaking through

Nathan. The repeated anokhi ('I, I myself') is emphatic personal pronoun use -- God is insisting on His own role as the source of every good thing
David possesses, establishing the baseline of ingratitude against which David's sin will be measured.

. The phrase beit adonekha (‘your master's house') refers to Saul's royal household, which David inherited upon becoming king. The reference to Saul's

wives entering David's 'embrace’ (cheiq) may reflect a royal succession practice in which the new king inherited the previous king's harem as a symbol
of legitimacy. Whether David actually took Saul's wives as his own or merely assumed legal responsibility for them is debated, but God counts them
among His gifts.

. The conditional clause ve'im me'at ('and if it was too little") is rhetorically crushing. God is not merely accusing David of theft but of ingratitude

toward infinite generosity. The phrase ve'osifah lekha ('I would have added for you') uses the verb yasaf ('to add, to continue'), implying that God's
gifts were an ongoing, open-ended stream that David chose to bypass by stealing.

. The Qere (spoken reading) has devar YHWH (‘the word of the LORD'), while the Ketiv (written text) reads et YHWH (‘the LORD Himself"). The

difference is significant: the Ketiv suggests David despised God personally, while the Qere specifies that David despised God's commandment. Both
readings are theologically operative -- despising God's word is despising God.

The double mention of killing Uriah (hikkita bacharev at the beginning, haragta becherev at the end) creates an envelope structure around the theft
of Bathsheba. The murder frames the adultery, indicating that in God's reckoning, the murder is the greater crime -- it was committed to conceal the
lesser one. The phrase becherev benei Ammon ('by the sword of the Ammonites') makes clear that using intermediaries does not dilute culpability.

The participle meqim ('raising up') indicates imminent and ongoing action -- the disaster is not a single event but a process that will unfold across
years. The word ra'ah ('evil, disaster, calamity') is the same word David 'did" in verse 10 (ha-ra); the evil he sowed will be harvested from his own
household.

The phrase le'einekha ('before your eyes') inverts David's attempt to conceal. In chapter 11, David operated through intermediaries and letters to keep
his hands apparently clean. Now God promises that the retribution will happen in plain sight -- David will see it and be unable to prevent it. The
specificity of the punishment is characteristic of prophetic judgment oracles: the penalty corresponds to the crime.

The word bassater ('in the secret place, in concealment') comes from the root satar ('to hide, to conceal"). It encompasses not just the adultery but the
entire cover-up operation David ran through chapter 11 -- the attempt to make Uriah sleep with Bathsheba, the drunken dinner, and the
murder-by-proxy.

The phrase neged ha-shamesh ('before the sun') personifies the sun as a witness. In ancient Near Eastern legal and religious thought, the sun deity
(Shamash in Mesopotamia) was the god of justice who sees all hidden things. The Hebrew text uses this imagery not to invoke a sun deity but to
express total exposure -- nothing will remain concealed.

The verb chatati ('T have sinned') from the root chata' ("to miss the mark, to sin, to go astray') is the foundational confession verb in the Hebrew
Bible. David uses it without qualification -- no 'but' follows, no explanation, no context. This unqualified confession is what distinguishes David's
repentance from Saul's. The Psalms tradition attributes Psalm 51 to this moment, elaborating at length what the narrative presents in three words.

The Hiphil verb he'evir ('he has caused to pass over, he has transferred') is a rich theological term. The same root appears in the passing over of the
firstborn at Passover and in the crossing of the Jordan. Nathan's declaration does not mean the sin is erased from memory or consequence but that
the death penalty David pronounced on himself has been diverted. The sin 'passes' from David to another bearer -- the child, as verse 14 will specify.

The phrase ni'ets ni'atsta uses the Piel infinitive absolute followed by the Piel perfect of na'ats ("to spurn, to scorn, to treat with contempt') for
maximum emphasis. The tigqun soferim (scribal emendation) replacing 'the LORD' with 'the enemies of the LORD' is well attested in rabbinic
tradition, which lists this as one of eighteen passages where scribes altered the text to protect God's honor. Whether we read 'you scorned the LORD'
or 'you gave the LORD's enemies cause to scorn,’ the result is the same: David's sin has public theological consequences.

The death of the child raises acute theological questions that the text does not resolve. The child is punished for David's sin, which seems to
contradict Ezekiel 18:20 ('the son shall not bear the iniquity of the father'). The narrator does not attempt theodicy; he reports the oracle and its
fulfillment. David's response in verses 15-23 will reveal how he processes this theologically.

The persistent identification of Bathsheba as eshet Uriyyah ('Uriah's wife') rather than by her own name or as David's wife is a narratorial judgment.
The text refuses to normalize the relationship that began with adultery and murder. This designation appears also in Matthew's genealogy of Jesus
(Matthew 1:6), where 'the wife of Uriah' is the only woman identified by her connection to a husband rather than by her own name.

The verb nagaf ('to strike, to smite, to plague') carries associations of divine punishment throughout the Hebrew Bible. It is used for the plagues on
Egypt, for the striking of Uzzah at the threshing floor (2 Samuel 6:7), and for various instances of divine judgment. The child's illness is presented as
a direct act of God, not a natural misfortune.

The phrase vayavo velan veshakhav artsah ('he went in and spent the night and lay on the ground') describes a sustained posture of penitential grief.
The verb lan ('to spend the night, to lodge') indicates this was not a momentary gesture but an ongoing practice sustained through the night. The
word artsah (‘on the ground, earthward') emphasizes the total prostration -- David abandons every marker of royal comfort.

The phrase ba'ad hanna'ar ('on behalf of the boy") uses the preposition ba'ad ('for the sake of, on behalf of'), indicating intercessory prayer. David is
not confessing further or pleading his own case; he is advocating for the child. This distinction matters for understanding David's theology of prayer
in verses 22-23.
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17. The verb bara (‘to eat') in the phrase velo vara ittam lechem (‘he did not eat food with them') is an alternate form of the more common akhal. The
communal aspect -- eating 'with them' -- matters: shared meals were acts of social participation and normalcy. David's refusal to eat with his
household signals a complete withdrawal from ordinary life into the space of penitential petition.

17. The attempt by the elders to 'raise him from the ground' (lahagimo min ha-arets) may reflect concern for the king's health and for the functioning of
government, not merely personal compassion. A king lying on the floor refusing food is a king unable to rule, and David's court would have been
anxious about the political implications of prolonged royal incapacitation.

18. The seventh day (ha-yom hashevi'i) may carry symbolic weight -- seven is the number of completion and divine action throughout Scripture
(creation, Sabbath, purification cycles). The child's death on the seventh day marks the completion of the judgment Nathan announced.

18. The phrase ve'asah ra'ah ('he will do something harmful') uses ra'ah in a broad sense -- the servants fear David will hurt himself or act destructively.
The same word ra'ah has appeared throughout the chapter for the 'evil' David did (verse 9) and the 'disaster’ God will bring (verse 11). The servants
inadvertently echo the chapter's key word without understanding its theological weight.

19. The Hitpael form mitlachashim ('whispering among themselves') suggests secretive, conspiratorial speech. The servants are trying to discuss the
child's death without David overhearing, which ironically alerts David to what has happened. The verb bin ('to perceive, to understand") implies
David drew an inference from observed evidence -- he did not hear the words but read the situation.

19. The brevity of the exchange -- ha-met ha-yeled / met ('is the child dead / dead') -- mirrors the compression of David's confession in verse 13 (chatati
la-YHWH). At the chapter's critical moments, the text strips language to its minimum, letting the weight of the content speak without elaboration.

20. The verb vayyishtachu ('he bowed down, he worshipped') from the root shachah ('to prostrate oneself, to worship') is the same posture David has
maintained during his petition -- lying on the ground. But now the prostration is worship, not pleading. The physical act may look identical, but the
internal orientation has shifted from petition to surrender.

20. The sequence of verbs (rose, washed, anointed, changed, entered, worshipped, came home, asked, ate) is one of the longest action chains in the
David narrative. Each verb marks a distinct step in David's transition from the space of grief to the space of ordinary life, with worship as the pivot
point between the two.

21. The servants' question follows the standard pattern of bewildered inquiry in the narrative: mah hadavar hazeh ('what is this thing?"). The contrast
they articulate -- fasting while alive, eating when dead -- perfectly frames the explanation David will give in the next two verses. Their confusion is
the narrative's setup for David's theology of prayer and acceptance.

21. The verb vatevk ('you wept') adds weeping to the earlier description of David's grief, which mentioned only fasting and lying on the ground. The
servants reveal that David's prostration included audible weeping -- further evidence of the intensity of his petition and the strangeness of his
sudden composure.

22, The phrase mi yodea ('‘who knows?") is a theological idiom in the Hebrew Bible that holds space for divine freedom -- it acknowledges that God's
decisions cannot be predicted or compelled but might be influenced by genuine repentance and petition. David uses it not as a guarantee but as a
reason to try.

22, The verb vechananni (Qal perfect with waw consecutive from chanan, 'to be gracious') frames the child's survival as an act of divine grace, not as
something David has earned through his fasting. This is critical: David's theology does not treat fasting as a mechanism that forces God's hand but as
an expression of dependence that may move God's heart.

23. The phrase ani holekh elav ('I am going to him') uses the active participle holekh ('going, walking"), which can indicate both present intention and
inevitable future reality. David is not saying he plans to kill himself to join the child; he is acknowledging that death comes for all, and in death he
will be where the child already is.

23. The contrast between holekh ('going') and yashuv (‘return’) is the theological crux: the living move toward death, but the dead do not move back
toward life. This statement operates within the Hebrew Bible's general reticence about the afterlife -- Sheol is a destination, not a place of reunion or
consciousness. David's acceptance of this reality is what allows him to rise, worship, and eat.

24. The name Shelomoh (Solomon) is derived from the root sh-1-m, which yields shalom ('peace, wholeness'), shillem ('to repay, to complete'), and
shalem ('whole, complete'). The name may mean 'his peace,' 'his replacement,’ or 'his restoration.' Given the context -- a second child born after the
death of the first -- the name carries overtones of both peace and completion: God has completed His judgment and opened a new chapter.

24. The clause va-YHWH ahevo (‘and the LORD loved him') is one of the most remarkable sentences in the Hebrew Bible. It is a direct statement of
divine love for an individual, applied to a newborn child. The verb ahev is the same word used in Deuteronomy 7:8 for God's love for Israel and in 2
Samuel 7 for the covenant relationship with David's house. Solomon enters the world marked by the love of the same God who executed judgment
on his older brother.

25. The verb vayyishlach (‘he sent’) echoes the chapter's opening (verse 1), where the LORD sent Nathan to David. Now God sends Nathan again, but
with a radically different message. The prophet's role encompasses both judgment and grace, demolition and restoration.

25. The name Yedidyah (yadid + Yah) uses the same root as David's own name (David/Dawid), which many scholars connect to yadid ('beloved"). If so,
Solomon's God-given name echoes his father's name: David the beloved produces Yedidyah, the beloved of the LORD. The dynastic promise of 2
Samuel 7 -- 'Twill be a father to him, and he will be a son to me' -- finds its personal expression in this name.
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26. The phrase ir hammelukha ('city of the kingdom") likely refers to the inner citadel or royal quarter of Rabbah, the most heavily fortified section of the
city. Joab has taken this critical position, meaning the city's fall is now inevitable. He pauses before the final conquest to summon David, as the next
verse will explain.

26. The abrupt transition from Solomon's birth to Joab's siege creates a deliberate juxtaposition: domestic restoration and military victory occur
simultaneously. The narrator reminds the reader that the public world of warfare continued throughout David's private crisis.

27. The phrase ir ha-mayim ('city of waters') refers to the water source or the fortified section of Rabbah that controlled access to water -- likely the
citadel near the Jabbok River's headwaters. In ancient siege warfare, capturing the water supply was often the decisive move. Rabbah's water system
has been partially identified archaeologically in the area of the modern Amman citadel.

27. Joab's message uses first-person verbs -- nilchamti ('I fought'), lakhadti ('I captured') -- that could be read as self-aggrandizing, but verse 28 reveals
his true motive: he wants David to receive credit for the final victory. Joab's political loyalty, however self-interested, consistently serves to protect
David's public image.

28. The expression niqra shem al ('a name is called over') is a formula of ownership and authority in the Hebrew Bible. It is used for God's name being
called over Israel (Deuteronomy 28:10), over the temple (Jeremiah 7:10), and over the city of Jerusalem (Daniel 9:18-19). For Joab's name to be
called over Rabbah would imply that Joab, not David, was the sovereign conqueror -- a politically dangerous situation for both men.

28. The imperative sequence -- esof ('gather'), chaneh (‘camp'), lekhada (‘capture’) -- gives David a clear set of orders. The irony is sharp: a general is
instructing his king, but the instruction is designed to protect the king's honor. Joab's competence and David's absence from the battlefield are both
quietly noted.

29. The phrase kol ha-am ('all the people/army') suggests a full national mobilization for the final assault -- David brings the remaining forces that had
not been deployed with Joab. The verb vayyilkeda (‘'he captured it') gives David the credit Joab intended him to have, even though the siege was
Joab's operation from start to finish.

29. The narrative structure of chapters 11-12 forms a chiasm: war (11:1) / sin / judgment / repentance / restoration / war (12:29). David's return to
Rabbah completes the literary frame and signals that the immediate crisis, though not its long-term consequences, has passed.

30. The ambiguity of malkam (‘their king' vs. 'Milcom") is debated. The Masoretic vowels point to malkam (‘their king'), but the consonantal text allows
Milkom, the name of the Ammonite national deity (1 Kings 11:5, 33). If read as Milcom, the verse describes David taking a crown from an idol's
statue -- an act of theological conquest. Either reading works within the narrative's framework of total Ammonite defeat.

30. The weight of a kikkar (talent) of gold presents a practical difficulty: no human head could support 75 pounds of gold. Possible solutions include: (1)
the crown was held above David's head briefly in a coronation gesture, (2) the 'talent' is being used loosely to indicate great weight and value rather
than a precise measure, or (3) the precious stone, not the entire crown, weighed a talent. We translate straightforwardly and let the note address the
difficulty.

31. The phrase vayyasem bamegera ('he set them with the saw") is the crux of the interpretive difficulty. If bamegera means 'at the saw' (as a labor
assignment), then David is imposing forced labor. If it means 'under the saw' (as an instrument of execution), then David is carrying out mass
torture. The parallel passage in 1 Chronicles 20:3 uses the verb vayyasar (‘'he sawed'), which supports the harsher reading. We follow the forced labor
interpretation because the context of brick kilns (a construction site, not an execution ground) and the application to 'all the Ammonite cities'
(impractical for mass execution) better fits the evidence.

31. The return to Jerusalem (vayyashov David vekhol ha-am Yerushalaim) closes the narrative bracket opened in 11:1. The last time David was in
Jerusalem, he committed adultery and murder. He returns now having been judged, having repented, having lost a child, having received a new son
beloved of God, and having conquered Rabbah. The city is the same; the king is not.

13

Summary: Amnon, David's firstborn, becomes consumed with desire for his half-sister Tamar. His cunning cousin Jonadab
devises a scheme in which Amnon feigns illness and requests that Tamar come to his quarters to prepare food.
When she brings the food, Amnon seizes her, ignores her desperate pleas and legal arguments, and rapes her.
Immediately afterward, his obsession inverts into revulsion; he throws her out with more cruelty than the assault
itself. Tamar tears her royal robe, puts ash on her head, and goes away screaming. Her full brother Absalom takes
her in, tells her to be silent for now, and nurses a cold, patient hatred. David hears and is furious but does nothing.
Two full years later, Absalom orchestrates Amnon's assassination at a sheep-shearing festival, then flees to his
maternal grandfather, King Talmai of Geshur, where he remains in exile for three years. David mourns for his
dead son daily while his living son waits across the border.
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What Makes This Remarkable: This chapter is one of the most psychologically detailed and unflinching narratives in the Hebrew
Bible. The narrator gives Tamar more direct speech than almost any woman in the Davidic
narratives, and every word she speaks is legally precise, theologically grounded, and completely
ignored. She argues from shame, from law, from practical alternatives, and from Israel's identity
as a people who do not commit such acts. Amnon hears none of it. The reversal in verse 15 is
devastating in its precision: the Hebrew says the hatred with which he hated her was greater
than the love with which he had loved her. The narrator uses the same grammatical construction
for both emotions, exposing the 'love’ of verse 1 as never having been love at all but an appetite
that, once satisfied, becomes disgust. The chapter is also the narrative fulfillment of Nathan's
prophecy in 2 Samuel 12:11 that the sword would never depart from David's house and that evil
would rise against him from within his own family. Every act of violence in this chapter is
committed by David's own children against each other, and David's paralysis mirrors his own
moral failure with Bathsheba: the man who took another man's wife cannot bring himself to
punish the son who took his own sister.

Translation Friction: Verse 13 presents the most debated textual and legal question: Tamar tells Amnon to 'speak to the king, for
he will not withhold me from you." If taken at face value, this implies that marriage between half-siblings
was permitted or at least negotiable in the early monarchy, despite the prohibition in Leviticus 18:9 and
20:17. Some scholars argue Tamar was bluffing to escape the immediate danger; others propose that the
Levitical prohibitions were not yet codified or universally enforced in David's era; still others suggest the
patriarchal precedent of Abraham and Sarah (Genesis 20:12) created an exception. The Hebrew word
innah (verses 12, 14, 22, 32) is rendered variously as 'humble,’ 'violate," 'force," or 'afflict' — it carries a
legal-covenantal weight broader than modern terms for sexual assault, encompassing humiliation of
status, violation of bodily autonomy, and destruction of social standing simultaneously. The Masoretic
pointing of verse 21 includes for he was his firstborn' (ki bekhor hu) as David's reason for inaction, but
this clause is absent from many Septuagint manuscripts, and its presence or absence changes the
characterization of David significantly.

Connections: This chapter is the second act of Nathan's prophecy (2 Samuel 12:10-12). The sword that enters David's house
here will not leave until Absalom himself is dead on the end of Joab's spears (2 Samuel 18). Amnon's rape of
Tamar structurally mirrors David's taking of Bathsheba (2 Samuel 11): a powerful man sees a woman, desires
her, uses royal authority to bring her to him, and violates her. The differences are as instructive as the parallels:
David at least kept Bathsheba; Amnon discards Tamar with contempt. Absalom's two-year silent rage
anticipates his later patience in building a political rebellion over four years (2 Samuel 15:7). Jonadab's role as
the 'very wise' friend who engineers disaster echoes the Ahithophel tradition of intelligence deployed without
moral compass. Tamar's torn robe connects to the ketonet passim (ornamental tunic) of Joseph in Genesis 37 —
the same rare garment is mentioned in verse 18, and in both cases the garment torn or stripped symbolizes the
destruction of a favored child. Absalom's flight to Geshur connects to his mother Maacah, daughter of Talmai
king of Geshur (2 Samuel 3:3), reminding the reader that David's polygamous political marriages have created
a household where half-siblings with competing maternal loyalties share a single court.

1Sometime after this, Absalom son of David had a beautiful sister named Tamar, and Amnon son of David became consumed
with desire for her. 2Amnon was so tormented that he made himself sick over his sister Tamar. She was a virgin, and it
seemed impossible to Amnon to do anything to her. sNow Amnon had a companion named Jonadab son of Shimeah, David's
brother. Jonadab was a very shrewd man. s«Jonadab said to him, "Why are you so gaunt morning after morning, prince? Tell
me." Amnon said to him, "I am in love with Tamar, my brother Absalom's sister." sJonadab said to him, "Lie down on your
bed and pretend to be ill. When your father comes to see you, say to him, 'Please let my sister Tamar come and prepare food
for me. Let her make the food where I can see her, so that I can watch and eat from her hand." 6So Amnon lay down and
pretended to be ill. When the king came to see him, Amnon said to the king, "Please let my sister Tamar come and shape a
couple of heart-cakes where I can watch, so I can eat from her hand." 7David sent word to Tamar at the palace: "Go to your
brother Amnon's house and prepare food for him." sTamar went to her brother Amnon's house, where he was lying down.
She took dough, kneaded it, shaped the heart-cakes where he could watch, and cooked them. ¢She took the pan and served
the cakes before him, but he refused to eat. Amnon said, "Everyone get out." And everyone left his presence. :oAmnon said to
Tamar, "Bring the food into the inner room so I can eat from your hand." Tamar took the heart-cakes she had made and
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brought them to her brother Amnon in the inner room. :\When she brought the food close to him to eat, he grabbed her and
said, "Come to bed with me, sister." :2She said to him, "No, brother! Do not humiliate me! This is not done in Israel — do not
commit this outrage!" :3s3Where would I carry my disgrace? And you — you would be like any common fool in Israel. Please,
speak to the king instead. He will not refuse to give me to you. 14But he refused to listen to her. He overpowered her, violated
her, and raped her. 1sThen Amnon hated her with an overwhelming hatred — the hatred with which he hated her was greater
than the desire with which he had desired her. Amnon said to her, "Get up. Get out." 16She said to him, "No — this cruelty of
sending me away is worse than what you already did to me." But he refused to listen to her. 17He called the young man who
served him and said, "Get this creature away from me and bolt the door behind her." :8She was wearing an ornamented tunic
— for this was the garment worn by the king's virgin daughters as their robe. His servant put her outside and bolted the door
behind her. 1vTamar put ash on her head, tore the ornamented tunic she was wearing, placed her hand on her head, and
went away screaming. zoHer brother Absalom said to her, "Has Aminon your brother been with you? For now, sister, be
silent. He is your brother. Do not take this to heart." And Tamar remained — devastated — in her brother Absalom's house. =
‘When King David heard about all of this, he was furious. 22Absalom said nothing to Amnon — not a hostile word, not a civil
one — because Absalom hated Amnon for violating his sister Tamar. 23Two full years later, Absalom had sheep-shearing at
Baal-hazor near Ephraim, and Absalom invited all the king's sons. 24Absalom went to the king and said, "Your servant has
sheep-shearing. Please, let the king and his servants come with your servant." 25The king said to Absalom, "No, my son. We
should not all go — we would be too much of a burden on you." Absalom pressed him, but David was unwilling to go. He did,
however, give him his blessing. 26Absalom said, "If you will not come, at least let my brother Amnon go with us." The king
said to him, "Why should Amnon go with you?" 27But Absalom pressed him until David sent Amnon and all the king's sons
with him. =28 Absalom had already commanded his young men: "Watch for the moment when Amnon's heart is happy with
wine. When I say to you, 'Strike Amnon!" — kill him. Do not be afraid. Am I not the one commanding you? Be strong and
prove yourselves men of valor." zoAbsalom's young men did to Amnon exactly as Absalom had commanded. All the king's
sons leaped up, each mounted his mule, and fled. s0While they were still on the road, a report reached David: "Absalom has
struck down all the king's sons — not one of them is left alive." 3:The king stood, tore his garments, and threw himself on the
ground. All his servants stood around him with their garments torn. 32But Jonadab son of Shimeah, David's brother, spoke
up: "My lord should not think that all the young princes have been killed. Only Amnon is dead. This has been fixed in
Absalom's intent since the day Amnon violated his sister Tamar." 33So let my lord the king not take it to heart, thinking all
the king's sons are dead. Only Amnon is dead. 34aMeanwhile, Absalom had fled. The young watchman raised his eyes and saw
a large group coming along the road from the hillside behind him. ssJonadab said to the king, "Look — the king's sons are
arriving. It is just as your servant said." seJust as he finished speaking, the king's sons arrived. They raised their voices and
wept, and the king and all his servants also wept — a great and bitter weeping. 37Absalom fled and went to Talmai son of
Ammihud, king of Geshur. And David mourned for his son day after day. s3s8Absalom had fled to Geshur, and he remained
there three years. 30The spirit of King David wasted away with longing to go out to Absalom, for he had exhausted his grief
over Amnon, who was dead.

TRANSLATOR NOTES

1. The verb vayyeehaveha ('he loved her') uses the standard root a-h-v, the same word used for God's love of Israel and Jacob's love for Rachel. The
narrator deploys it without commentary, letting the story itself expose whether this feeling deserves the name. Tamar's name means 'date palm' — a
symbol of beauty, fertility, and uprightness. Amnon (Amnon, from aman, 'faithful, reliable') carries an ironic name given what he is about to do. The
phrase achot yafah ('beautiful sister") introduces the two elements that drive the plot: kinship and beauty.

2. The verb vayyetser (from tsarar, 'to be narrow, constricted, distressed') conveys both emotional anguish and physical constriction — Amnon feels
trapped by his own desire. The phrase lehitchallot (‘to make himself sick’) is in the hithpael (reflexive) stem, which some commentators read as
genuine psychosomatic illness and others as indicating that the sickness was self-induced or exaggerated — foreshadowing the feigned illness in verse
6. The word betulah ('virgin') indicates both sexual status and social restriction: virgins of the royal house lived in supervised quarters (cf. verse 18).
The verb yippale ('it was extraordinary, impossible') from pala is usually positive (Psalm 139:6) but here describes Amnon's frustrated assessment of a
logistical barrier.
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. The word re'a ('friend, companion') indicates a close personal relationship — Jonadab is not a casual acquaintance but a confidant. The adjective

chakham ('wise, shrewd, clever') is the same word used for Solomon's wisdom (1 Kings 3:12) and for the wise woman of Tekoa (2 Samuel 14:2). The
narrator uses it without irony markers, forcing the reader to supply the moral judgment as the story unfolds. Shimeah (also spelled Shammah in 1
Samuel 16:9) is David's brother, making Jonadab and Amnon first cousins.

The adjective dal (‘thin, lean, gaunt') describes visible physical wasting — Amnon's obsession is consuming him bodily. The repetition babboger
babboger (‘'morning by morning') suggests Jonadab has been observing Amnon's decline over an extended period. Amnon's self-description uses the
participle ohev ('loving, in love') — present and ongoing, not a past event. His identification of Tamar through Absalom (achot Avshalom achi, 'sister
of Absalom my brother') rather than simply as 'my sister' may indicate he is emphasizing the half-sibling distinction, or it may be the narrator's way of
placing Absalom's name in the scene from the very beginning.

. The verb vehitchal ('make yourself sick, feign illness') is hithpael — reflexive/pretend — confirming this is deliberate performance, not genuine

sickness. The verb tavrenni ('let her feed me, give me food') from barah ('to eat, take a meal') is intimate language — it implies personal feeding, not
institutional meal service. The word biryah (‘food, something prepared') comes from the same root and emphasizes food made with personal care. The
phrase le'einai (‘before my eyes, in my sight') and miyyaddah (‘from her hand') create a chain of sensory intimacy: sight and touch, watching and
receiving. Jonadab constructs a scenario that is entirely plausible as sick-care and entirely functional as a trap.

. The verb telavvev ('let her shape heart-cakes') from the root I-v-v ("heart") is unique to this passage. The levivot ('heart-shaped cakes' or 'heart-cakes")

are formed from the word for heart (lev), suggesting either heart-shaped pastries or food meant to comfort the heart of an invalid. The intimate,
almost tender terminology creates a surface meaning (a sister nursing a sick brother with hand-shaped comfort food) that conceals the predatory
reality beneath. Amnon follows Jonadab's script almost verbatim but adapts the specific food — where Jonadab said biryah (‘prepared food'), Amnon
specifies levivot, adding an element of tenderness and domesticity. David, hearing nothing suspicious in a brother's request for his sister's cooking,
complies.

. The verb vayyishlach (‘he sent') is the same verb used when David 'sent’ for Bathsheba in 2 Samuel 11:4 — the verbal echo is likely deliberate. David

addresses Tamar with lekhee na ("please go') — polite but carrying the weight of a royal command. The phrase achikh ('your brother') reinforces the
family setting that makes the request seem safe. David has no reason for suspicion: a sick son asking for his sister's cooking is entirely normal in this
cultural context.

. The narrative pace slows to show every step of Tamar's labor: she takes the dough (habatseq), kneads it (vattalosh), shapes the heart-cakes

(vattelavvev), and cooks them (vattevashel). The detailed, step-by-step description creates a domestic scene of care and normalcy that makes the
coming violence more shocking by contrast. Amnon lies watching (le'einav, 'before his eyes') as Tamar performs an act of sisterly devotion that he is
using as a mechanism to get her alone. Every moment of her labor is a moment of his calculation.

. The word masret ('pan, baking dish') is a rare term, appearing only here and possibly related to the root s-r-t. The verb vattisoq ('she poured out')

suggests the cakes were turned out of the pan onto a serving dish. Amnon's refusal to eat (vayema'en le'ekhol) signals the shift from pretense to
predation — the food has served its purpose by getting Tamar into the house. The phrase kol ish (‘every man, everyone') indicates there were servants
present, meaning Amnon needed privacy to act.

. The cheder ('inner room, bedroom, private chamber") is the most enclosed space in the house — it is the room where one sleeps and where outsiders
do not enter. The phrase ve'evreh miyyadeykh ('so I can eat from your hand') maintains the fiction of an invalid needing hand-feeding. The narrator
notes that Tamar took the levivot 'which she had made' (asher asatah), emphasizing her labor and care — she has invested herself in this act of
service.

The verb vayyachazzeq (hiphil of chazaq, 'be strong') in this context means to seize, overpower, physically restrain. The same root appears in
Deuteronomy 22:25 for a man who 'seizes' (hecheziq) a woman and lies with her — the legal term for rape. The command shikhebi immi ('lie with
me') is the same phrase Potiphar's wife used with Joseph (Genesis 39:7, 12), creating a deliberate narrative echo. The word achoti ('my sister') in this
context is grotesque — it acknowledges the kinship bond in the very act of violating it.

The verb te'annenni (piel of innah, 'to afflict, humble, violate") is the standard legal term for sexual violation in the Hebrew Bible (Genesis 34:2,
Deuteronomy 22:24, 29, Judges 19:24, 20:5). It encompasses forced intercourse, degradation of status, and social ruin. The phrase lo ye'aseh khen
beYisra'el ('this is not done in Israel') appeals to communal moral standards — Israel has an identity as a people who do not commit certain acts. The
word nevalah (‘outrage, sacrilege, moral disgrace') is the term used for the rape at Gibeah (Judges 19:23-24, 20:6) and for Shechem's rape of Dinah
(Genesis 34:7). It describes an act that is not merely sinful but that violates the moral fabric of the community.

The word cherpah ('disgrace, reproach, shame') describes the social consequences Tamar will bear — it is the permanent stigma attached to a
violated woman. The phrase anah olikh et cherpati ('Where would I take my disgrace?") is a question without an answer: there is nowhere to go with
this shame. The word nevalim ('fools') here carries the same moral weight as nevalah in verse 12 — these are not intellectually foolish people but
morally debased ones. The final clause ki lo yimna'eni mimmekka ('for he will not withhold me from you') is the interpretive crux: does Tamar
genuinely believe David would approve a half-sibling marriage, or is she saying anything to prevent the imminent assault? The Levitical prohibition
(Leviticus 18:9) would seem to rule out such a marriage, but the patriarchal precedent and the early monarchic period's relationship to codified law
remains debated.

The phrase velo avah lishmo'a beqolah ('he refused to hear her voice') uses avah ('to be willing') — this is a choice, not an inability. The verb
vayyechezaq (‘he overpowered") from chazaq appears in the legal formulation of Deuteronomy 22:25 for rape. The verb vaye'anneha ('he violated
her') is the piel of innah — the intensive form, indicating completed, thoroughgoing violation. The final clause vayyishkav otah ('he lay with her') uses
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the accusative marker et/otah rather than the preposition im (‘with"), which some scholars see as indicating coercion rather than mutuality — he lay
her rather than he lay with her.

15. The verb vayyisna'eha ('he hated her') uses the same intensive grammatical pattern as vayyeehaveha ('he loved her') in verse 1, creating a deliberate
structural mirror. The noun sin'ah ('hatred') and the noun ahavah ('love') are placed in direct comparison using the comparative min ('greater than").
The phrase qumi lekhi ('get up, go') is curt to the point of cruelty — two feminine singular imperatives with no softening particles, no name, no
reason given. The immediate post-coital reversal from obsessive desire to visceral hatred is one of the Hebrew Bible's most psychologically acute
observations about the nature of lust versus love.

16. The phrase al odot hara'ah hagedolah hazzot me'acheret ('on account of this great evil, worse than the other") identifies two separate wrongs: the
rape and the expulsion. The Hebrew construction me'acheret ('than the other") treats them as two distinct acts that can be compared. The verb
leshallecheni ('to send me away, to expel me') is the piel of shalach, which in marital contexts is the verb for divorce (Deuteronomy 24:1). Tamar may
be invoking the legal framework: sending her away is functionally a rejection that leaves her without recourse. The repeated phrase velo avah
lishmo'a ('he refused to listen') creates a structural bracket around the assault — refusal to hear in verse 14, refusal to hear in verse 16.

17. The phrase et zo't ("this one') is dehumanizing — zo't is a feminine demonstrative pronoun ('this'), used here as a noun. Amnon avoids Tamar's name
entirely. The verb shillechu ('send out, expel') is a plural imperative directed at the servant(s). The command un'ol haddellet (‘and bolt the door")
uses the verb na'al, which means to lock or bolt — the door is to be barred after her, preventing return. The servant is called na'aro meshareto (‘his
young man, his attendant'), indicating a personal servant who would have been aware of everything happening in the house.

18. The ketonet passim (‘ornamented tunic, multi-colored robe') is the same garment Jacob gave Joseph (Genesis 37:3). The exact meaning of passim is
debated — proposals include 'many-colored,' 'long-sleeved,' 'reaching to the palms and soles,' or 'ornamented with applique.' Its rarity (only two
occurrences) creates a powerful intertextual link between Joseph and Tamar — both are favored children of their father, both are stripped of their
distinguishing garment in an act of familial violence. The explanatory note ki khen tilbashna ('for thus were dressed') is a narratorial aside informing
the reader of court custom, indicating this detail was worth preserving because the garment signifies what Tamar is about to lose.

19. The ash (efer) on the head is a mourning custom (Joshua 7:6, Job 2:12, Esther 4:1). Tearing the ketonet passim destroys the garment that identified
her as a virgin princess — the ripping is both grief and truth-telling: the status the garment represented no longer exists. The hand on the head (yad
al rosh) is attested in ancient Near Eastern iconography as a gesture of mourning and lament. The phrase halokh veza'aqah ('going and crying out')
uses the infinitive absolute construction to indicate continuous action — she did not stop screaming as she walked. The verb za'aq ('to cry out,
scream') is stronger than bakah ('to weep') — it is the cry of the oppressed demanding justice (Exodus 2:23, Judges 4:3).

20. The name Aminon (with the he- prefix ha'’Aminon) appears to be a diminutive or contemptuous form of Amnon — possibly reducing his name to
something small or mocking. Absalom's command hacharishi ('be silent, keep quiet') is the hiphil imperative of charash ('be silent, be still'). In
context, it may be protective (do not make a public accusation that could backfire) or strategic (silence preserves my ability to act later without
warning). The phrase al tashiti et libbekh ('do not set your heart upon') means 'do not fixate on this' — it does not mean 'do not care' but rather 'do
not act rashly.' The word shomemah ('desolate’) is the same adjective used for the desolation of the land in Leviticus 26:34 and for destroyed cities
in Ezekiel — it describes the total emptying of vitality and joy.

21. The phrase vayyichar lo me'od (‘he was very angry') uses the same verb charah that described David's anger at Uzzah (2 Samuel 6:8) and at Nathan's
parable (2 Samuel 12:5). David's anger is consistent; his follow-through is not. The Septuagint (LXX) adds: 'but he did not grieve the spirit of Amnon
his son, because he loved him, because he was his firstborn.' This addition appears in 4QSama (Qumran) and may reflect an original Hebrew reading
lost from the Masoretic tradition. If original, it explains David's inaction as favoritism toward his firstborn; if secondary, it represents an early
interpretive attempt to explain the MT's stark silence.

22, The phrase lemera ve'ad tov (‘from evil to good') is a merism — a figure of speech that names two extremes to indicate the entire range between
them. Absalom speaks neither hostility nor courtesy, which means he speaks nothing at all. The verb sane ('to hate') is the same root as sin'ah in
verse 15 but in a completely different emotional register: Amnon's hatred was post-coital revulsion; Absalom's is moral judgment hardened into
intention. The verb innah ('violated') appears here for the third time (after vv. 12 and 14), and its repetition functions as a refrain of accusation that
the narrative will not let the reader forget.

23. The phrase lishenatayim yamim ('at two years of days') marks a precise time gap — the delay is deliberate and important to the narrative.
Sheep-shearing (gozezim) was a festive occasion involving feasting and wine (cf. Genesis 38:12-13, 1 Samuel 25:2-8). Baal-hazor ('lord of Hazor') is a
location near Ephraim — in Absalom's territorial sphere, giving him control of the environment. The invitation to kol benei hammelekh (‘all the
king's sons') is broad enough to include Amnon without signaling that he is the target.

24. Absalom uses the language of courtly deference: avdekha ('your servant') for himself and hammelekh ('the king') for David. The initial invitation
includes David himself — this may be genuine or strategic. If David had come, Absalom could not have killed Amnon without killing the king's
bodyguard-protected presence. By inviting David first, Absalom sets up the negotiation that will follow: when David declines, Absalom can ask for a
specific substitute.

25. David's refusal uses the verb nikhbad ('be heavy, burdensome') — a royal retinue visiting a sheep-shearing would strain Absalom's resources. The
verb vayyiprots bo (‘'he pressed him, urged him') shows Absalom's persistence, which both maintains the appearance of sincerity and sets up the
transition to the request for Amnon specifically. David's blessing (vayevarkhehu) authorizes the celebration without David's personal attendance — it
gives Absalom cover of royal approval for the event.
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Absalom's request for Amnon specifically — Amnon achi ('Amnon my brother') — is the critical pivot. By naming Amnon after David's refusal,
Absalom makes it seem like a consolation request: if the king will not come, at least send the crown prince as representative. David's
counter-question lammah yelekh immakh (‘why should he go with you?") suggests a flicker of suspicion or at least surprise at the specificity. The
question goes unanswered in the text — Absalom's response in verse 277 simply consists of continued pressing.

The verb vayyiprots ('he pressed, urged') is the same verb used in verse 25 — Absalom applies the same insistent pressure that wore David down
before. The result: David sends (vayyishlach) both Amnon specifically and all the king's sons with him. Once again, David's word of royal authority
sends a family member into danger — just as he sent Tamar to Amnon's house in verse 7. The pattern of David's authority being the instrument
through which his children are harmed continues.

The timing — ketov lev Amnon bayyayin ('when Amnon's heart is merry with wine') — ensures the target is intoxicated and unable to react or defend
himself. The phrase hakku et Amnon ('strike Amnon') uses the verb nakah ('to strike, smite'), the standard verb for a killing blow. The phrase benei
chayil ('sons of valor') is a military designation for brave warriors (1 Samuel 14:52, 2 Samuel 2:7). Absalom's speech has the structure of a pre-battle
exhortation: identification of the target, the signal for attack, reassurance against fear, invocation of authority, and a call to courage.

The phrase ka'asher tsivvah Avshalom ('as Absalom had commanded') emphasizes that the servants acted under orders — the responsibility is
Absalom's. The response of the other princes is instant panic: vayyaqumu ('they rose'"), vayyirkevu (‘they mounted'), vayyanusu (‘they fled') — three
rapid verbs describing a stampede. The mule (pered/pirdah) was the riding animal of royalty in this period (cf. 2 Samuel 18:9, 1 Kings 1:33). Each
prince having his own mule indicates these are wealthy royal sons who came prepared with their own transport.

The shemu'ah ('report, news, rumor") is a distorted version of events — fear and distance have inflated a targeted assassination into a massacre. The
phrase velo notar mehem echad ('not one of them remains') is the language of total annihilation. This false report creates maximum terror for David,
who believes all his sons are dead. The narrative technique — showing the reader the truth (one death) while showing David a lie (total slaughter) —
creates dramatic irony and intensifies the emotional chaos.

The tearing of garments (qeri'at begadim) is the primary ritual expression of grief and mourning in the Hebrew Bible (Genesis 37:34, Job 1:20, 2
Samuel 1:11). David lying on the ground (vayyishkav artsah) recalls his prostration during the illness of Bathsheba's child (2 Samuel 12:16). The
servants standing (nitsavim) with torn garments creates a formal court mourning scene. The participial construction indicates a sustained state: they
remain standing in mourning posture.

The verb innah appears for the fourth and final time in this chapter (anoto, 'his violating'), maintaining the verbal thread that ties the entire
narrative together. Jonadab's knowledge that the assassination was 'determined' (sumah) from the day of the rape implies either that Absalom
confided in him or that Jonadab's 'wisdom' allowed him to read Absalom's silence correctly. Either way, his failure to warn anyone makes him
complicit in both the rape and the murder. The phrase al pi Avshalom ('by the mouth/decree of Absalom') uses the idiom al pi ('by the mouth of")
which normally introduces authoritative commands or divine decrees.

Jonadab repeats his correction — ki im Amnon levaddo met (‘for only Amnon alone is dead") — reinforcing the limited scope of the killing. His
phrase al yasem adoni hammelekh el libbo ('let my lord the king not set upon his heart') echoes Absalom's instruction to Tamar in verse 20 (al tashiti
et libbekh). Both use the idiom of 'setting on the heart' to mean 'do not fixate on this." The repetition of Amnon levaddo met ('Amnon alone is dead")
provides cold comfort — one son is still dead, murdered by another son.

The narrative splits into simultaneous tracks: Absalom's flight and the arrival of the surviving princes. The na'ar hatsofeh (‘the young watchman') is
a sentinel positioned on the walls or a high point, whose job is to report approaching groups. The phrase am rav ('many people, a large crowd")
describes the approaching party — the surviving princes and their retinues. The phrase miderekh acharav mitsad hahar ('by the road behind him
from the hillside") gives geographical detail that locates the approaching group on the road from Baal-hazor.

The phrase kidvar avdekha ken hayah (‘according to the word of your servant, so it was') is a formula of prophetic confirmation, often used when a
prediction comes true. Jonadab applies this language to himself with an audacity that borders on the prophetic — he speaks as though he is
interpreting events rather than having helped cause them. His identification as avdekha ('your servant') maintains the posture of courtly deference
while asserting his superior understanding of the situation.

The phrase vayyis'u qolam vayyivku (‘they raised their voices and wept') describes loud, vocal mourning — the arriving princes are wailing as they
enter. The phrase bekhi gadol me'od ('very great weeping') describes the intensity of the communal grief. The king, his servants, and his surviving
sons all weep together, creating a scene of collective mourning that engulfs the entire court. The simultaneity of the princes' arrival and the eruption
of grief is captured by the temporal construction kekhalloto ledabber (‘as he finished speaking') — Jonadab's calm analysis is immediately drowned
by the sound of weeping.

Geshur was an Aramean city-state east of the Jordan, allied with David through marriage (2 Samuel 3:3). Talmai (Talmay) is called ben Ammihud
(‘son of Ammihud') here but ben Ammihur in some manuscripts — a minor textual variant. The verb vayyit'abbel ("he mourned') is the hitpael of
aval, indicating sustained, demonstrative mourning. The phrase kol hayyamim (‘all the days') means continuously, without cessation. The ambiguity
of 'his son' (beno) — does David mourn Amnon the dead or Absalom the exiled? — is a characteristic Hebraic device that allows both readings to
stand simultaneously.

The repetition of Absalom's flight (already stated in v37) creates a narrative bracket: verse 37 told where he went and why; verse 38 tells how long he
stayed. Three years (shalosh shanim) is the duration of Absalom's exile before Joab engineers his return (2 Samuel 14). The verb vayyehi sham ('he
was there') emphasizes static residence — Absalom is waiting, not wandering. Three years in Geshur gives him time to plan, to build resentment, and
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to sharpen the political instincts that will drive his rebellion in chapters 15-18.

39. The verb vattekhel (from kalah, 'to be finished, consumed, spent’) is debated: some read it as longed' (from a different root or nuance of kalah),
others as 'ceased' or 'was restrained.' The Septuagint reads 'the spirit of the king ceased to go out after Absalom' — meaning David stopped pursuing
Absalom, which is the opposite reading. The Masoretic pointing supports 'was consumed/exhausted with longing,' but the ambiguity affects the
chapter's emotional conclusion significantly. The verb nicham (niphal of nacham, 'to be comforted, to relent from grief') indicates that the initial
intensity of David's mourning for Amnon has subsided — time has done its work. The final phrase ki met ('because he was dead') is the chapter's last
word: death. It is the word that hangs over everything — over Amnon who is dead, over Tamar who is desolate as death, over the family that Nathan

said the sword would never leave.

14

summary: Joab perceives that David's heart is turned toward Absalom -- three years exiled in Geshur after killing Amnon --
and orchestrates an elaborate scheme to bring him home. He recruits a wise woman from Tekoa to play the role of
a grieving widow whose surviving son is threatened by blood-avengers after killing his brother. David rules in her
favor, and she then turns the parable back on him: if the king protects her fictional son from the avenger of blood,
why does he leave his own banished son in exile? David detects Joab's hand behind the performance, and Joab
admits it. David relents and permits Absalom to return to Jerusalem -- but refuses to see him face to face. For two
full years Absalom lives in Jerusalem without entering the king's presence. When Joab ignores his repeated
summons, Absalom sets Joab's barley field on fire to force a meeting. Joab intercedes again, and David finally
summons Absalom, who prostrates himself before the king. David kisses him. The reconciliation is formal but the

fracture remains.

What Makes This Remarkable: This chapter is a masterclass in indirect speech and political manipulation, rivaling Nathan's
parable in chapter 12 in both structure and theological weight. The wise woman of Tekoa
constructs a juridical fiction that forces David to rule against his own practice -- and then reveals
that his ruling applies to himself. Her argument reaches a theological climax in verse 14: 'God
does not take away life; instead, He devises plans so that the banished one is not cast out from
Him forever.' This is one of the most extraordinary theological statements in the entire
Deuteronomistic History -- a claim about the restorative character of God that pushes against the
retributive logic of blood-guilt. Yet the chapter is deeply ambiguous: Absalom's return plants the
seed of the rebellion that will nearly destroy David's kingdom. What looks like mercy and
reconciliation becomes the staging ground for civil war. The narrator forces the reader to hold
both truths simultaneously: the theological principle is sound, but its political application is
catastrophic.

Translation Friction: The Hebrew of verse 14 is notoriously difficult and has generated centuries of interpretive debate. The
phrase ki mot namut u-kha-mayim ha-niggarim artsah asher lo ye'asefu ('for we will surely die, and are
like water spilled on the ground that cannot be gathered up') is clear enough, but the following clause --
ve-lo yissa Elohim nefesh ve-chashav machashavot le-vilti yiddach mimmennu niddach -- is syntactically
ambiguous. Does it mean God does not take away life but instead plans for restoration? Or does it mean
God does not show partiality but has devised means of restoration? The rendering must choose, and we
have followed the reading that emphasizes God's restorative intent while noting the ambiguity.
Additionally, the relationship between this chapter's theology and the larger narrative arc is
uncomfortable: the wise woman's argument for mercy and restoration is theologically compelling, but the
narrator will show that Absalom's return leads directly to treason, rape of David's concubines, and civil
war. The text does not resolve whether David's decision was right or wrong -- only that it was
consequential.

Connections: The Tekoa woman's parable deliberately mirrors Nathan's confrontation with David in chapter 12: both use a
fictional legal case to trap the king into ruling against himself, both employ the mashal (parable/juridical
fiction) form, and both pivot on the moment of unmasking. But the parallel contains a reversal: Nathan's
parable led to judgment and punishment, while the Tekoa woman's leads to mercy and restoration. The
avenger-of-blood motif (go'el ha-dam) invokes Numbers 35:9-28, where cities of refuge protect the manslayer
from the blood-avenger until proper judgment can be rendered -- the wise woman argues that exile in Geshur
has functioned as Absalom's city of refuge and that perpetual banishment exceeds the intent of the system.
Absalom's physical beauty, described in verses 25-26, echoes Saul's imposing appearance in 1 Samuel 9:2 and
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foreshadows a recurring biblical warning: external magnificence does not guarantee internal faithfulness. The
two-year estrangement in Jerusalem (v. 28) parallels the two years Absalom waited before killing Amnon
(13:23), establishing a pattern of patient, calculated waiting that will characterize his rebellion in chapter 15.

1Joab son of Zeruiah recognized that the king's heart was set on Absalom. =2Joab sent to Tekoa and brought from there a
woman known for her wisdom. He told her, "Act as though you are in mourning. Put on garments of grief, do not anoint
yourself with oil, and present yourself as a woman who has been mourning the dead for a long time." s"Then go to the king
and speak to him in this manner." And Joab placed the words in her mouth. 4sThe woman of Tekoa came before the king, fell
face-down to the ground in prostration, and cried out, "Save me, O king!" 5The king said to her, "What is the matter?" She
said, "Truly, I am a widow. My husband is dead." sYour servant had two sons. They quarreled with each other in the field
with no one to separate them, and one struck the other and killed him. 7Now the entire clan has risen against your servant.
They say, 'Hand over the one who struck his brother so we can execute him for the life of his brother whom he killed -- and
in doing so we will also eliminate the heir.' They would snuff out the one ember I have left, leaving my husband neither name
nor survivor on the face of the earth. sThe king said to the woman, "Go home. I will issue a ruling on your behalf." ¢The
woman of Tekoa said to the king, "My lord the king, let any guilt fall on me and on my father's house. The king and his
throne are innocent." 10The king said, "If anyone threatens you, bring him to me, and he will never trouble you again." 1:She
said, "Please, let the king invoke the LORD your God, so that the avenger of blood will not keep on destroying and they will
not wipe out my son." He said, "As the LORD lives, not a single hair of your son's head will fall to the ground." :=The woman
said, "Please allow your servant to speak another word to my lord the king." He said, "Speak." 13The woman said, "Then why
have you devised the same kind of thing against the people of God? By speaking this ruling, the king convicts himself --
because the king has not brought home his own banished son." 12For we will certainly die -- we are like water poured out on
the ground that cannot be gathered up again. But God does not take away life; rather, He devises plans so that the banished
one is not driven away from Him permanently. 1sThe reason I have come to speak this word to my lord the king is that the
people frightened me. Your servant thought, 'Let me speak to the king -- perhaps the king will act on his servant's request.’ 16
For the king will listen and deliver his servant from the grasp of the man who would destroy both me and my son together
from God's inheritance. 17Your servant thought, 'May the word of my lord the king bring rest.' For my lord the king is like a
messenger of God in discerning good from evil. May the LORD your God be with you." :8The king responded and said to the
woman, "Do not hide anything from me when I ask you this question."” The woman said, "Let my lord the king ask." 1¢The
king said, "Is Joab's hand behind all of this?" The woman answered, "As surely as you live, my lord the king, there is no

"

turning right or left from anything my lord the king has said. Yes -- it was your servant Joab who commanded me. He put
every one of these words in your servant's mouth." 2oYour servant Joab did this to change the shape of the situation. But my
lord has wisdom like the wisdom of a messenger of God, knowing everything that happens in the land." 2:The king said to
Joab, "Very well -- I am granting this. Go and bring back the young man Absalom." =2Joab fell face-down to the ground,
prostrated himself, and blessed the king. Joab said, "Today your servant knows that I have found favor in your eyes, my lord
the king, because the king has granted his servant's request." =3Joab set out and traveled to Geshur, and brought Absalom
back to Jerusalem. =4But the king said, "Let him go to his own house. He is not to see my face." So Absalom went to his own
house, and did not see the king's face. 25In all of Israel there was no man so praised for his appearance as Absalom. From the
sole of his foot to the crown of his head, there was no flaw in him. 26When he cut his hair -- he would cut it at the end of each
year because its weight became too heavy for him -- the hair of his head weighed two hundred shekels by the royal standard.
27Three sons were born to Absalom, and one daughter whose name was Tamar. She was a woman of striking beauty. 28 Absal
om lived in Jerusalem for two full years without seeing the king's face. 20Absalom sent for Joab to send him to the king, but
Joab refused to come. He sent a second time, and again Joab refused to come. 30So he said to his servants, "Look -- Joab's
field is next to mine, and he has barley growing there. Go and set it on fire." And Absalom's servants set the field ablaze. s1Jo
ab got up and went to Absalom's house. He said to him, "Why have your servants set my field on fire?" s2Absalom said to
Joab, "Look -- I sent for you, saying, 'Come here so I can send you to the king with this message: Why did I bother coming
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back from Geshur? It would have been better for me to still be there.' Now then -- let me see the king's face. And if there is
guilt in me, let him put me to death." s3Joab went to the king and reported this. The king summoned Absalom, and he came
before the king and prostrated himself face-down to the ground in the king's presence. And the king kissed Absalom.

TRANSLATOR NOTES

1. The phrase lev ha-melekh al-Avshalom ('the king's heart was on/toward Absalom") uses the preposition al, which can indicate direction (‘toward"),
burden (‘upon'), or concern (‘about’). The ambiguity is likely intentional: David's heart both yearns for Absalom and is burdened by his absence. Joab
reads the composite emotion and decides to act.

1. Joab's identification as ben-Tseruyah ('son of Zeruiah') ties him to his mother rather than his father -- an unusual patronymic convention in Hebrew
narrative. Zeruiah was David's sister, making Joab the king's nephew. This family connection explains both his access to David's inner state and his
willingness to intervene in what is ultimately a family matter.

2. The term ishah chakhamah ('wise woman') identifies a specific social role in ancient Israel, attested also in 2 Samuel 20:16 (the wise woman of Abel
Beth-maacah). These women functioned as community counselors and negotiators, skilled in rhetoric and diplomatic speech. The role was distinct
from prophetic or priestly authority -- it was a civic function rooted in practical wisdom and persuasive skill.

2. The prohibition against anointing with oil (ve'al-tasukhi shemen) is a key marker of mourning in Israelite culture. Oil was applied to the body as part
of daily grooming and as a sign of joy and well-being (Psalm 23:5, 'you anoint my head with oil'). To forgo it publicly signals that the woman's grief
has consumed her capacity for normal life. Joab is constructing a visual argument before a single word is spoken.

3. The phrase vayyasem Yo'av et-ha-devarim be-fiha ('Joab placed the words in her mouth') uses the same verb-phrase construction found in Numbers
22:38, where Balaam tells Balak that he can only speak the word God puts in his mouth. The literary echo is pointed: Joab is playing the role of the
deity who scripts the prophet's speech. Whether the narrator intends irony or simply a structural parallel, the effect is clear -- the woman's words are
Joab's composition, delivered through her performance.

3. The brevity of the verse is itself significant. The narrator does not record the full script Joab gives her, choosing instead to reveal it through the
woman's performance before the king. This narrative technique builds suspense: the reader discovers Joab's plan as David does, through the
unfolding of the parable.

4. The cry hoshi'ah ha-melekh ('save, O king!") uses the imperative of yasha ('to save, to deliver') -- the same root behind the name Joshua/Yeshua. This
is a formal legal appeal to the king as supreme judge, the court of last resort. The woman presents herself not as someone with a political request but
as a desperate petitioner whose life depends on the king's ruling. The prostration (vattishtachu) and the face-to-ground posture (vatippol al-appeiha
artsah) together convey total submission and urgent need.

4. The narrator identifies her as ha-ishah ha-Teqo'it (‘the Tekoite woman"), anchoring her in her town of origin. Tekoa will later be associated with the
prophet Amos, but at this point it is a small agricultural settlement in the Judean highlands, a plausible origin for a widow with a land dispute.

5. The king's question mah-lakh ('what is to you?' or 'what troubles you?') is a standard judicial opening, inviting the petitioner to state her case. David is
functioning here in his role as supreme judge of Israel, hearing cases that lower courts could not resolve -- precisely the role Samuel had filled and the
role the people expected from their king (1 Samuel 8:20).

5. The woman's self-identification as ishah-almanah ('a widow woman') and the declaration vayyamot ishi ('my husband is dead') establish her as a
member of one of Israel's most vulnerable social classes. Widows, along with orphans and resident aliens, are singled out repeatedly in Torah as
persons whom God specially protects and whom Israel must not oppress (Deuteronomy 10:18, 24:17). By naming herself a widow, she activates
David's covenantal obligation to defend the defenseless.

6. The verb vayyinnatsu ('they quarreled, they struggled') from the root natsah describes a physical altercation, not merely a verbal argument. The detail
ba-sadeh ('in the field") places the fight away from witnesses, an important legal factor: in Deuteronomic law (Deuteronomy 22:25-27), an act
committed in the field where no one could intervene carries different legal weight than one committed in a town. The phrase ve'ein mattsil beineihem
('and there was no one rescuing between them') emphasizes that no third party could have prevented the outcome.

6. The phrase vayyakko ha-echad et-ha-echad (‘one struck the other") uses the verb nakah, which covers everything from a blow to a killing strike. The
woman carefully avoids the word ratsach ('murder’), which would classify the act as a capital crime. She uses language that keeps the killing in the
ambiguous zone between murder and manslaughter -- precisely the legal gray area that the cities-of-refuge legislation in Numbers 35 was designed to
adjudicate.

7. The phrase nemitehu be-nefesh achiv ('let us put him to death for the life of his brother') is the formal language of blood-vengeance: a life (nefesh) for
a life (nefesh). The clan acts as go'el ha-dam (‘avenger of blood"), the kinsman responsible for ensuring that a murdered relative's death is paid for
with the killer's life. This is not vigilante justice but an established legal institution (Numbers 35:19-21). The woman's genius is in acknowledging the
legal legitimacy of the claim while demonstrating its destructive consequence.

7. The metaphor ve-khibbu et-gachalti asher nish'arah ('they would extinguish my remaining ember") is one of the most poignant images in the chapter.
A gacheleth is a live coal -- not a flame but the smoldering remnant from which fire can be rekindled. The image captures both fragility and hope: the
son is barely alive in a metaphorical sense, and yet from him could come a restored lineage. The phrase she'erit ('remnant, survivor') carries deep
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theological resonance in Hebrew thought, where the remnant is always the seed of future restoration.

. David's response lekhi le-veitekh va-ani atsavveh alayikh ('go to your house and I will give an order concerning you') is a judicial promise: the king

will act to resolve her case. The verb tsavah ("to command, to order") indicates a royal decree, not merely advice. David has accepted her case and
committed to a ruling -- which is exactly where Joab needs him, because any ruling that protects her fictional son creates a precedent that applies to
Absalom.

. The phrasing is deliberately noncommittal at this stage -- David does not yet specify what he will order. He needs time to consider the competing legal

claims. But the woman cannot afford ambiguity; she needs an explicit guarantee, which is why she will press him further in the following verses.

. The phrase alay adoni ha-melekh he-avon (‘upon me, my lord the king, the guilt') uses avon, which encompasses guilt, punishment, and the

consequence of sin as an inseparable package. By claiming the avon, the woman accepts not just moral blame but the tangible consequences that
follow -- the ongoing weight of unresolved blood. The offer is extravagant: she volunteers her entire father's house (bet avi) as co-bearers of whatever
guilt results from the king's mercy.

. The declaration ve-ha-melekh ve-khis'o naqi (‘the king and his throne are innocent/clean’) uses naqi, the legal term for acquittal or freedom from

guilt. She explicitly extends the protection to the throne itself (kis'o) -- not just David personally but the institution of kingship. This addresses the
deeper political concern: a king's unjust ruling can bring collective guilt upon the nation.

. David's ruling escalates: anyone who speaks against her (ha-medabber elayikh, 'the one speaking to you') is to be brought before the king personally.
The verb naga ('to touch, to strike, to harm') in its negative form (lo yosif od laga'at bakh, 'he will not again touch you') constitutes a royal protection
order. David is now personally guaranteeing the woman's safety and, by extension, the safety of her surviving son.

10. The woman has succeeded in drawing David deeper into commitment, but she needs more. A general promise of protection is not the same as a
specific guarantee that the avenger of blood will be restrained. She will push further in the next verse.
11. The phrase me-harbat go'el ha-dam le-shachet ('from the multiplying of the avenger of blood to destroy') is textually difficult -- the ketiv (written

11.

12,

12,

13.

13.

14.

14.

15.

form) reads meharbith while the gere (read form) reads me-harbat. The sense is clear either way: the avenger of blood will continue destroying
(le-shachet, 'to ruin, to corrupt, to destroy') unless the king intervenes. The verb shachat carries connotations of devastation beyond a single death --
the avenger's pursuit threatens to obliterate the entire remaining family.

David's oath im-yippol missa'arat benekh artsah ('if a hair of your son falls to the ground') is a hyperbolic guarantee of total protection. The hair
(sa'arah) is the smallest, most negligible part of a person; an oath that protects even a single hair protects everything. This same formulaic oath
appears in 1 Samuel 14:45, where the people swore that not a hair of Jonathan's head would fall -- a precedent David would know well. The irony is
that David will eventually be unable to protect Absalom despite this oath.

The woman's request tedabber-na shifchatekha ('please let your servant speak’) marks a transition. The parable is finished; the application is about
to begin. She has secured the king's oath, and now she will turn it against him. Her use of shifchah (‘'maidservant, female servant') maintains the
posture of humility that gives her permission to speak dangerously to power.

David's single-word response dabberi ('speak’) shows he suspects nothing. He still believes he is adjudicating a widow's family dispute. The brevity
conveys royal ease -- a king confident in his ruling, granting a petitioner one more word before dismissing her. He does not yet know the word will be
an accusation.

The phrase chashavtah ka-zo't al am Elohim ('you have devised such a thing against the people of God') shifts the accusation from personal to
national. The word chashav ('to think, to plan, to devise') implies deliberate intention -- David's failure to restore Absalom is not an oversight but a
policy, and the woman calls it an offense against the collective people of God.

The term niddacho (‘his banished one') from the root nadach (‘to drive away, to banish, to scatter') is the key word of the chapter. It will recur in
verse 14, where the woman grounds her entire theological argument in God's refusal to leave the banished one permanently cast out. The niddach is
not merely an exile; the word carries the weight of divine displacement -- one driven from where they belong.

The phrase ki-mot namut (‘for dying we will die') uses the infinitive absolute construction for emphasis -- death is certain, universal, and
irreversible. The simile ka-mayim ha-niggarim artsah asher lo ye'asefu ('like water poured on the ground that cannot be gathered") captures the
finality: water spilled on earth cannot be scooped back. This acknowledges that Amnon's death cannot be undone -- the argument is not about
reversing the past but about choosing the future.

The clause ve-lo yissa Elohim nefesh is the crux of interpretive difficulty. It can mean 'God does not take away a life [i.e., God does not desire death]'
or 'God does not show partiality [literally, does not lift a face/person].' The first reading makes God's character restorative; the second makes God's
justice impartial. We follow the first reading because it better fits the clause that follows: ve-chashav machashavot le-vilti yiddach mimmennu
niddach ("and He devises plans so that the banished one is not permanently cast out from Him'). The verb chashav ('to plan, to devise') is the same
word used in verse 13 for David's 'devising' against the people -- the woman is contrasting human scheming that exiles with divine planning that
restores.

The woman now provides a motivation for her visit: ki yer'uni ha-am ('because the people frightened me'). This functions on two levels
simultaneously. Within the fiction, it explains why a widow would bring a family dispute to the king rather than resolving it locally. Within the real
situation, it may hint that the nation itself is anxious about the unresolved status of Absalom and the instability it creates.
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15. The shift from shifchatekha (‘your maidservant') to amatekha (‘your handmaid') is a subtle intensification of deference -- amah carries a slightly
lower social register than shifchah in some contexts, emphasizing her humility at the moment she is making her boldest play. The word ulay
("perhaps') maintains the fiction of uncertainty while the woman's entire performance has been designed to ensure the outcome.

16. The phrase mi-nachalat Elohim (‘from the inheritance of God'") introduces a land-theology argument: to destroy the woman and her son is to cut
them off from their share in God's allotted territory. In Israelite thought, the land is God's nachalah, distributed to the tribes and families as a divine
trust. To be eliminated from that inheritance is to be severed not just from property but from covenantal belonging. The argument has direct
application to Absalom: his exile in Geshur has removed him from the land of God's inheritance.

16. The verb hashmi ('to destroy, to exterminate') from the root shamad is a strong word -- it denotes total annihilation, not merely harm. The woman
characterizes the avenger's intent as the complete erasure of her family from the land, which frames the threat in the most extreme terms possible
and makes David's intervention a matter of covenantal preservation.

17. The comparison ke-mal'akh ha-Elohim ('like an angel/messenger of God') is a significant piece of royal theology. The mal'akh Elohim in Hebrew
thought is a being who operates with divine authority and perception. To call the king 'like an angel of God' is to affirm the theological foundation of
Israelite kingship: the king is God's representative, endowed with wisdom to judge. The phrase lishmo'a ha-tov ve-ha-ra (‘to hear/discern good and
evil") echoes the tree of knowledge in Eden (Genesis 2-3) and Solomon's later request for wisdom to discern good from evil (1 Kings 3:9).

17. The phrase li-menuchah ('for rest, for comfort') indicates that the king's word will settle the matter and bring peace to a troubled situation. The word
menuchah carries deep resonance -- it is the rest God promises Israel in the land, the settled condition that follows resolution of conflict. The woman
implies that David's ruling can bring menuchah to the kingdom itself, not just to her fictional family.

18. David's command al-na tekhachadi mimmeni davar ('do not hide a thing from me') uses the verb kachad ('to hide, to conceal, to deny"), signaling
that David suspects the performance is not what it seems. His judicial instincts have been triggered -- the woman's rhetoric was too polished, her
argument too precisely targeted. He is beginning to see through the parable, just as he began to see through Nathan's story only after the prophet
declared 'You are the man.'

18. The woman's response yedabber-na adoni ha-melekh ('let my lord the king speak') is carefully neutral -- she neither confirms nor denies that she is
hiding something, simply inviting the king to ask his question. She maintains composure under interrogation, demonstrating the 'wisdom'
(chokmabh) for which Joab selected her.

19. The phrase ha-yad Yo'av ittakh be-khol-zo't ('is the hand of Joab with you in all this?") uses yad (‘hand') metaphorically for agency and involvement.
David does not ask 'Did Joab send you?' but 'Is Joab's hand in this?' -- attributing the entire operation to Joab's directing influence. The phrasing
reveals that David knows Joab well enough to recognize his characteristic method: indirect action through intermediaries.

19. The woman's admission ki avdekha Yo'av hu tsivvani (‘for your servant Joab, he commanded me') uses the emphatic pronoun hu (‘he himself") to
place full responsibility on Joab. The phrase ve-hu sam be-fi shifchatekha et kol-ha-devarim ha-elleh ('and he placed in your servant's mouth all
these words') echoes verse 3, closing the frame: the words were Joab's from beginning to end.

20. The phrase le-va'avur sabbev et penei ha-davar ('in order to turn the face of the matter') is a remarkable expression. The verb sabbev (‘to turn
around, to go around, to transform') combined with penei ha-davar ('the face of the thing/matter') describes Joab's strategy as literally changing the
appearance or orientation of the situation. He has not changed the facts -- Absalom still killed Amnon -- but he has reframed how David sees those
facts.

20. The second comparison to an angel of God (ke-chokhmat mal'akh ha-Elohim) reinforces the earlier flattery in verse 17, but now with an edge:
David's angel-like wisdom saw through the disguise, which means he cannot pretend not to understand the application. His own discernment traps
him into acting on what he has discerned.

21. The imperative lekh hashev ('go, bring back') delegates the actual retrieval to Joab, who engineered the entire situation. The verb hashev (hiphil of
shuv, "to return') means 'to cause to return, to restore, to bring back' -- the same root that carries deep theological significance as teshuvah
(‘repentance, return'). Whether the narrator intends this resonance is debatable, but the linguistic connection is present: Joab is being sent to bring
about Absalom's shuvah, his return.

21. The designation ha-na'ar ('the young man') for Absalom is notable. Na'ar can mean 'youth, servant, attendant’ and carries varying degrees of
formality. Applied to a prince who is old enough to have orchestrated a murder and survived three years of exile, it may be David's way of
diminishing the political weight of the moment -- this is not the return of a claimant to the throne, just a young man coming home.

22, Joab's prostration and blessing follow court protocol for receiving a royal favor, but the scene carries an undercurrent of power dynamics. Joab is the
one who manipulated the king into this decision, yet he performs the role of grateful servant. The phrase matsa'ti chen be-einekha ('I have found
favor in your eyes') is the standard expression of a subordinate acknowledging a superior's gracious act -- the same language used by Jacob before
Esau (Genesis 33:8) and by Ruth before Boaz (Ruth 2:10).

22, The ketiv-gere variant avdo/avdo (his servant) is a minor scribal issue with no impact on meaning. Joab's statement asher-asah ha-melekh et devar
avdo ('because the king has done the word of his servant') is diplomatically careful: Joab attributes the decision entirely to the king's authority,
obscuring the fact that it was Joab's scheme from start to finish.
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The narrative is compressed to a single verse: Joab goes, Joab returns with Absalom. The journey from Jerusalem to Geshur (in the northeastern
Transjordan, near the Sea of Galilee) would have taken several days in each direction. The narrator's brevity suggests that the logistics are
unimportant; what matters is the result -- Absalom is now in Jerusalem.

Geshur was the small Aramean kingdom ruled by Absalom's maternal grandfather Talmai son of Ammihud (2 Samuel 3:3, 13:37). Absalom fled
there after killing Amnon because it was outside Israelite jurisdiction -- a foreign kingdom where David's authority did not extend. His return from
Geshur to Jerusalem is a legal and political event, not merely a geographic one.

The verb yissov ('let him turn') from the root savav ('to turn, to go around') echoes the same root used in verse 20 for Joab's strategy of 'turning the
face of the matter.' The linguistic echo may be coincidental, but the narrative parallel is not: Joab turned the situation to bring Absalom back, but
David turns Absalom away from his presence. The two turnings work against each other.

The repetition is precise and devastating: the king says panai lo yir'eh (‘'he will not see my face'), and the narrator confirms u-fenei ha-melekh lo
ra'ah (‘and the face of the king he did not see'). The doubling -- command and fulfillment -- seals the estrangement as official policy, not a temporary
arrangement. For two full years (v. 28), this will be Absalom's condition.

The phrase ish yafeh (‘a beautiful/handsome man') uses yafeh, the standard term for physical beauty applied to both men and women. The
superlative construction -- lo hayah ish yafeh be-khol-Yisra'el le-hallel me'od ('there was no man so beautiful in all Israel to praise so greatly') --
places Absalom at the pinnacle of Israelite attractiveness. The verb hallel ('to praise') is the same root as hallelujah; Israel's praise of Absalom carries
an almost liturgical intensity.

The phrase lo hayah vo mum ('there was no blemish in him') uses mum, the technical term for a physical defect that would disqualify a priest from
serving (Leviticus 21:17-23) or an animal from sacrifice (Leviticus 22:20-25). Applying this priestly/sacrificial vocabulary to Absalom's body creates
an unsettling resonance: he is physically 'qualified' in a way that evokes holiness categories, yet his character will prove deeply flawed.

The phrase mi-gets yamim la-yamim ('from the end of days to days') is an idiomatic expression for a regular interval, typically understood as
annually. The verb gillach ('to shave, to cut hair') and the weight measurement be-even ha-melekh ('by the stone/weight of the king') indicate a royal
standard of measurement -- the narrator is precise about the quantification, lending the detail an almost bureaucratic air that contrasts with its
narrative function as foreshadowing.

The weight of ma'atayim sheqalim ("two hundred shekels') has been debated for centuries. By the standard shekel of approximately 11.4 grams, this
would be about 2.3 kilograms (roughly 5 pounds). Whether literal or hyperbolic, the number communicates abundance and excess. Absalom's hair is
legendary -- and the narrator wants the reader to remember it.

The absence of the sons' names is notable. In Hebrew narrative, unnamed children often indicate that they died young or left no lasting legacy.
Indeed, 2 Samuel 18:18 will record Absalom setting up a memorial pillar because 'I have no son to preserve the memory of my name' -- suggesting
that all three sons died before Absalom himself did. The narrator may be foreshadowing the extinction of Absalom's line.

The name Tamar (tamar, 'date palm') is identical to that of Absalom's sister. The description ishah yefat mar'eh ('a woman beautiful of appearance')
uses the same adjective yafeh applied to Absalom in verse 25, linking father and daughter in a shared physical splendor. The beauty of the Davidic
line is a recurring narrative thread -- David, Absalom, and both Tamars are described as beautiful, and in each case beauty proves to be entangled
with suffering.

The phrase shenatayim yamim (‘two years of days') uses yamim as an intensifier -- not just two calendar years but two full, complete years, each day
of which was spent in the same condition of exclusion. The construction emphasizes duration and monotony: the estrangement was not a brief
phase but a sustained policy.

The repetition of u-fenei ha-melekh lo ra'ah (‘and the face of the king he did not see') from verse 24 creates a literary bracket: the estrangement
announced by royal decree in v. 24 is confirmed as ongoing reality in v. 28. Nothing has changed. David's refusal to see Absalom is not a temporary
cooling-off period -- it has calcified into the status quo.

The verb avah ('to be willing, to consent’) in its negative form (lo avah lavo, 'he was not willing to come') indicates a deliberate refusal, not mere
unavailability. Joab chose not to respond to Absalom's summons -- twice. The repetition vayyishlach od shenit ('and he sent again a second time'")
and the identical refusal ve-lo avah lavo emphasize the pattern and build toward the explosion in the next verse.

The irony is sharp: Joab was willing to engineer an elaborate scheme with the wise woman of Tekoa to convince the king, but he is unwilling to walk
across Jerusalem to meet with Absalom. The contrast reveals something important about Joab's character: he acts on his own initiative when he
calculates advantage, but he will not be summoned by others -- not even by the prince he restored.

The phrase chelqat Yo'av el-yadi ('Joab's plot of land is beside mine') reveals that Absalom and Joab owned adjacent fields -- a detail that
emphasizes the proximity between the royal family and its military commander, and also the practical ease of the arson: Absalom's servants need
only walk to the neighboring field.

The verb hatsitu ('set on fire") from the root yatsath describes deliberate ignition. The barley (se'orim) would have been ripe or nearly ripe, making it
highly flammable. The destruction of a standing grain crop was a recognized form of aggression in the ancient Near East -- Samson used the same
tactic against the Philistines (Judges 15:4-5). The narrator records both the command and its execution in a single verse, compressing the act to
emphasize its swiftness and decisiveness.

65



31.

31.

32.

32.

33-

33

2 SAMUEL

The narrative sequence vayyaqom Yo'av vayyavo el-Avshalom ha-baytah ('Joab rose and came to Absalom's house') uses the same verbs that
described Joab's mission to Geshur in verse 23. In both cases, Joab 'rises and goes' at someone else's initiative -- first David's command, now
Absalom's provocation. The parallel subtly positions Absalom as exercising the kind of command that should belong to the king.

Joab's question lammah hitsitu avadekha (‘'why have your servants set on fire?') attributes the act to Absalom's servants rather than to Absalom
directly, which may be a diplomatic attempt to give Absalom an exit (‘your servants acted without orders') or simply an acknowledgment of the chain
of command. Absalom, as we will see, claims full responsibility.

The phrase tov li od ani sham ('it would be good for me, still being there') is a bitter assessment: Geshur was better than this. The word tov ('good")
carries heavy irony -- exile in a foreign kingdom was 'good' compared to being a ghost in his own city. The rhetorical force is designed to shame
David through Joab: your mercy is worse than your judgment.

The conditional ve-im yesh bi avon ve-hemitani (‘and if there is guilt in me, let him kill me') uses avon (the same word the wise woman offered to
bear in verse 9) and the verb hemit (hiphil of mut, 'to cause to die, to execute'). Absalom is demanding a formal judicial resolution: either acquit me
by receiving me, or convict me and carry out the sentence. The demand for clarity is reasonable; the implicit threat -- that the current ambiguity will
produce worse consequences -- is the subtext the narrator wants the reader to hear.

The verb vayyishtachu (‘and he prostrated himself") is the standard term for formal obeisance before a king or before God. Combined with al-appav
artsah (‘on his face to the ground'), it describes the most extreme form of physical submission. Absalom performs perfectly -- but the narrative has
already shown us that Absalom is a man who performs when necessary and burns fields when performance fails.

The final clause vayyishaq ha-melekh le-Avshalom ('and the king kissed Absalom') uses the verb nashaq ('to kiss'"), which in royal contexts signifies
acceptance and restoration to favor. The kiss should mark the end of the estrangement. But the narrator provides no commentary, no evaluation, no
'and it was good' or 'and there was peace between them.' The silence after the kiss is the narrator's judgment: this reconciliation is incomplete, and
its consequences will be catastrophic.

15

summary: Absalom spends four years positioning himself at the gate of Jerusalem, intercepting legal petitioners, kissing
them, and systematically stealing the loyalty of Israel away from David. When the conspiracy is ripe, he goes to
Hebron under the pretext of fulfilling a vow, sends agents throughout the tribes to declare his kingship at the
trumpet blast, and recruits David's own counselor Ahithophel. The conspiracy is strong and growing. When word
reaches David, he immediately evacuates Jerusalem with his household and loyal servants, leaving ten concubines
to keep the palace. He pauses at the last house on the city's edge, reviews his forces including Ittai the Gittite and
his six hundred men, and sends the Ark back to Jerusalem with the priests Zadok and Abiathar, telling them to
serve as his eyes and ears in the city. David ascends the Mount of Olives barefoot and weeping, his head covered,
and all the people with him weeping. Told that Ahithophel has joined Absalom, David prays for God to turn
Ahithophel's counsel into foolishness. At the summit, his friend Hushai the Archite meets him in mourning, and
David sends Hushai back into the city to feign loyalty to Absalom and defeat Ahithophel's advice from within,
relaying intelligence through the priests' sons.

What Makes This Remarkable: This chapter records the most painful exile in David's life, and it is self-inflicted. Nathan's
prophecy in chapter 12 — 'the sword will never depart from your house' and 'T will raise up
trouble against you from within your own household' — begins its fulfillment here through
David's own son. What makes this chapter extraordinary is David's response. He does not fight.
He does not rage. He evacuates. The man who once killed Goliath, raided Philistine camps, and
conquered Jerusalem now walks out of his own capital barefoot and weeping. David's strategic
brilliance has not left him — he plants Hushai as a counterintelligence agent, keeps the priestly
network intact, and organizes his retreat with military precision — but his spirit is broken. The
weeping ascent of the Mount of Olives is the narrative's emotional center: a king climbing a hill of
grief, covering his face, worshiping even as everything collapses. Absalom's method is equally
remarkable for its sophistication. He does not seize the throne by force; he undermines it by
empathy. He sits at the gate, touches people, listens to their grievances, and whispers that no one
in government cares about them. He steals Israel's heart not with a sword but with a kiss.

Translation Friction: Verse 7 presents a significant textual problem: the Masoretic Text reads 'at the end of forty years' (arba'im
shanah), but forty years from what? David's entire reign was only forty years (2 Samuel 5:4), and
Absalom had only recently returned from exile. The Syriac Peshitta, some Septuagint manuscripts, and
Josephus read four years' (arba' shanim), which makes far better narrative sense — four years after
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Absalom's return to Jerusalem or four years of gate-sitting. Most scholars accept 'four years'as the
original reading. Verse 8 introduces Absalom's claim of a vow made in Geshur, but whether such a vow
was genuine or fabricated is left ambiguous. The phrase 'stole the hearts of the men of Israel' in verse 6
uses the verb ganav ('to steal'), which carries overtones of deception — Jacob 'stole' Laban's heart by
Sfleeing without telling him (Genesis 31:20). The Hebrew does not distinguish between winning hearts and
deceiving them.

Connections: David's flight from Jerusalem inverts his triumphal entry with the Ark in chapter 6. He once danced into the
city; now he weeps out of it. The Ark that he brought to Jerusalem he now sends back, refusing to use God's
presence as a military talisman. This restraint contrasts sharply with Israel's disastrous decision to bring the
Ark into battle at Ebenezer (1 Samuel 4), where they treated it as a weapon and lost everything. David's ascent
of the Mount of Olives — barefoot, head covered, weeping — prefigures Jesus' descent of the same mount
weeping over Jerusalem (Luke 19:41-44), and Jesus' ascent to Gethsemane on the night of his betrayal (Luke
22:39-44). Both David and Jesus are betrayed by intimates (Ahithophel/Judas), both weep on the Mount of
Olives, and both leave the city that should have been their throne. Ahithophel's betrayal anticipates Judas so
precisely that Psalm 41:9 ('Even my close friend in whom I trusted, who ate my bread, has lifted his heel against
me') — traditionally attributed to David's experience here — is quoted by Jesus at the Last Supper (John 13:18).
Absalom's conspiracy echoes Adonijah's later attempt (1 Kings 1), and his use of Hebron as a base recalls
David's own coronation there (2 Samuel 2:4), turning David's origin city against him.

1After this, Absalom acquired a chariot and horses for himself, along with fifty men to run ahead of him. 2Absalom would
rise early and station himself beside the road leading to the city gate. Whenever anyone who had a legal dispute was on his
way to the king for a ruling, Absalom would call out to him and say, "What city are you from?" The man would answer, "Your
servant is from such-and-such tribe of Israel." sAbsalom would say to him, "Look — your claims are good and legitimate, but
there is no one appointed by the king to hear you." 4Then Absalom would say, "If only someone would appoint me judge in
the land! Then anyone with a dispute or legal case could come to me, and I would see that he gets justice." sWhenever
anyone approached to bow down to him, Absalom would reach out his hand, take hold of the man, and kiss him. 6éAbsalom
did this to everyone in Israel who came to the king for judgment. In this way, Absalom stole the hearts of the men of Israel. ~
At the end of four years, Absalom said to the king, "Please let me go and fulfill the vow I made to the LORD, in Hebron." 8"Yo
ur servant made a vow while I was living in Geshur in Aram: 'If the LORD truly brings me back to Jerusalem, I will worship
the LORD." 9The king said to him, "Go in peace." So Absalom set out and went to Hebron. 1oAbsalom sent agents
throughout all the tribes of Israel with this message: "The moment you hear the blast of the ram's horn, declare: 'Absalom
has become king in Hebron!"" 11Two hundred men from Jerusalem went with Absalom. They had been invited and went in
complete innocence, knowing nothing of the plot. :2Absalom also sent for Ahithophel the Gilonite, David's counselor, from
his city of Giloh, while the sacrifices were being offered. The conspiracy was gaining strength, and the people joining
Absalom kept growing. 13A messenger came to David and reported, "The hearts of the men of Israel have gone over to
Absalom." 14David said to all his officials who were with him in Jerusalem, "Get up — we must run. There will be no escape
for us from Absalom. Move quickly, before he overtakes us suddenly and brings disaster crashing down on us and puts the
city to the sword." 1sThe king's officials said to the king, "Whatever my lord the king decides — here are your servants." 16The
king went out on foot, with his entire household following him. But the king left behind ten concubines to look after the
palace. 17The king went out with all the people on foot, and they halted at the last house on the outskirts. 18All his officials
were marching past him, along with all the Kerethites, all the Pelethites, and all the Gittites — six hundred men who had
followed him on foot from Gath — passing in review before the king. 19The king said to Ittai the Gittite, "Why should you also
come with us? Go back and stay with the new king — you are a foreigner, and besides, you are an exile from your own
homeland." 20You arrived only yesterday — should I make you wander with us today, when I myself am going wherever I
must go? Go back and take your brothers with you. May faithful covenant-love go with you. =:Ittai answered the king, "As the
LORD lives and as my lord the king lives — wherever my lord the king is, whether it means death or life, there your servant
will be." 22David said to Ittai, "Then march on." So Ittai the Gittite crossed over, along with all his men and all the
dependents who were with him. 23The whole countryside was weeping loudly as all the people crossed over. The king crossed
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the Kidron Valley, and all the people crossed over on the road toward the wilderness. 24Zadok was also there, and all the
Levites with him, carrying the Ark of the Covenant of God. They set the Ark of God down, and Abiathar offered sacrifices
until all the people had finished crossing out of the city. 25The king said to Zadok, "Take the Ark of God back to the city. If I
find favor in the LORD's eyes, he will bring me back and let me see both it and its dwelling place again." 26But if he says, 'I
take no pleasure in you' — here I am. Let him do to me whatever seems good to him. 27The king also said to Zadok the priest,
"Are you not a seer? Return to the city in peace — you and your two sons with you: your son Ahimaaz and Abiathar's son
Jonathan." =28"Look — I will wait at the fords of the wilderness until word comes from you to inform me." 290So Zadok and
Abiathar took the Ark of God back to Jerusalem and remained there. soDavid was ascending the slope of the Mount of
Olives, climbing and weeping, his head covered and his feet bare. Every person with him also covered their head, and they
went up weeping as they climbed. 3s-When David was told, "Ahithophel is among the conspirators with Absalom," David said,
"LORD, please — turn the counsel of Ahithophel into foolishness." 32When David reached the summit, where people
worshiped God, Hushai the Archite was there to meet him — his tunic torn and dirt on his head. 33David said to him, "If you
cross over with me, you will be a burden on me." 34But if you return to the city and say to Absalom, 'T will be your servant, O
king — just as I was your father's servant in the past, so now I will be your servant' — then you can defeat the counsel of
Ahithophel for me. 35"Zadok and Abiathar the priests are with you there, are they not? Whatever you hear from the royal
palace, report to Zadok and Abiathar the priests." 36"Their two sons are with them there — Ahimaaz for Zadok and Jonathan
for Abiathar. Send me through them every piece of intelligence you pick up." s7Hushai, David's trusted friend, entered the
city just as Absalom was arriving in Jerusalem.

TRANSLATOR NOTES

1. The verb vayyaas ('he made/prepared for himself') indicates deliberate, premeditated action. The merkavah ('chariot’) and susim (‘horses') are royal
accoutrements — Israel's kings were expected to travel with such retinues. The chamishim ish ratsim ('fifty men running') served as a personal
bodyguard and advance party, clearing the way and announcing the dignitary's approach. This exact combination recurs in 1 Kings 1:5 with Adonijah,
creating a literary pattern for self-appointed royal pretenders.

2. The verb hishkim ('to rise early") in the hiphil stem emphasizes habitual, deliberate early action — this was not occasional but systematic. The phrase
al yad derekh hasha'ar ('beside the road of the gate') places Absalom at the main thoroughfare into the city, the point through which all legal traffic
would pass. The word riv ('dispute, lawsuit, legal controversy') is a technical legal term — these are people coming for formal adjudication before the
king.

3. Absalom's formula is devastatingly effective: first validation ('your claims are good and right"), then blame ('no one from the king will hear you'). The
word nekhochim ('straight, right, legitimate') affirms the petitioner's case before hearing it — Absalom declares everyone righteous. The phrase
shomea ein lekha me'et hammelekh ('there is no one to hear you from the king') implies that David has failed in his basic duty of justice. Whether this
was true — David may have been overwhelmed or negligent after the crises of chapters 11-14 — or a calculated lie, the effect was the same: erosion of
trust in the king.

4. The optative mi yesimeni ('who would make me') expresses a desire presented as hypothetical — Absalom never openly claims the throne at this stage
but plants the idea. The word shofet (‘judge') carries enormous weight in Israelite tradition: the judges were deliverers raised up by God (Judges 2:16).
Absalom appropriates that loaded title. The verb hitsdaqtiv (hiphil of ts-d-q, 'to declare righteous') is a forensic term — to render a legal verdict of
vindication. Absalom promises universal vindication, which is a promise of corruption dressed as compassion.

5. The verb hishtachavot ("to bow down, prostrate oneself') is the standard gesture of respect before royalty. Absalom's interruption of this gesture —
reaching out (shalach et yado), seizing (hecheziq), and kissing (nashaq) — systematically dismantles the normal social distance between a prince and
his subjects. Each verb escalates the physical contact: reach, grip, kiss. The sequence turns a formal encounter into a personal one.

6. The phrase vayyegannev et lev (‘he stole the heart') uses ganav in the piel stem, intensifying the act of theft. The lev (‘heart') in Hebrew is not
primarily the seat of emotion but of will, loyalty, and decision-making. To steal someone's heart is to redirect their allegiance, their fundamental
orientation of loyalty. The construction echoes Genesis 31:20 (vayyignov Ya'aqov et lev Lavan, 'Jacob stole Laban's heart'), where the phrase describes
covert action — doing something behind someone's back. Absalom's theft was conducted in broad daylight at the gate, but it was theft nonetheless.

7. The MT reading arba'im shanah (‘forty years') is widely considered corrupt. The Syriac Peshitta, Lucian's Greek recension, and Josephus (Antiquities
7.196) read 'four years.' Since David reigned only forty years total (2 Samuel 5:4-5), 'forty years' makes no chronological sense in context. The verb
ashallem ('T will pay/fulfill') from sh-1-m indicates completion of a vow — a sacred obligation that a father-king could not refuse without appearing
impious. Hebron (Chevron), approximately 19 miles south of Jerusalem, was the most important city of Judah before David moved the capital.
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8. Absalom frames his request in the language of piety: neder nadar (‘a vow he vowed'), the cognate accusative construction that emphasizes the
seriousness of the vow. His claimed vow echoes Jacob's vow at Bethel (Genesis 28:20-21), which also began with 'if God brings me back.' The
conditional im yashov yeshiveni ('if indeed he brings me back') uses the infinitive absolute for emphasis. Whether the vow was genuine or fabricated,
it served as perfect cover — no Israelite king could deny a subject permission to fulfill a sacred vow. Geshur in Aram was the kingdom of Absalom's
maternal grandfather Talmai (2 Samuel 3:3, 13:37-38).

9. The formula lekh beshalom ('go in peace') is a standard blessing of safe travel and divine protection. David used the same phrase — or nearly so — in
other contexts of sending someone away with goodwill. The verb vayyaqom vayyelekhh ('he arose and went') signals decisive action. Chevronah ('to
Hebron,' with the directional he suffix) specifies the destination. The narrative's brevity at this moment — three Hebrew words from David, then
immediate departure — mirrors the swiftness with which the conspiracy advances once the king's permission is granted.

10. The word meraggelim ('spies, scouts') from the root r-g-1 (‘foot") implies covert agents moving on foot throughout the territory — the same word used
for the spies Joshua sent into Canaan (Joshua 2:1). The shofar (ram's horn) was the instrument of royal coronation (1 Kings 1:34, 39) and divine
theophany (Exodus 19:16). Absalom co-opts sacred and royal symbolism simultaneously. The verb malakh ('he has become king, he reigns') in the
perfect tense presents the kingship as an established fact rather than a claim.

11. The two hundred men are geru'im (‘invited ones, summoned guests') — respectable Jerusalemites whom Absalom brought along as unwitting cover.
The phrase holkhim letummam ('going in their innocence/integrity') uses tom ('completeness, simplicity, innocence'), indicating they had no idea
what Absalom was planning. Their presence served a dual purpose: it made Absalom's departure look like a legitimate religious pilgrimage, and once
the coup was announced, these prominent men would appear to be supporters whether they wanted to be or not. They were human shields for
Absalom's legitimacy.

12. Ahithophel (Achitofel, 'my brother is foolishness' or 'brother of ruin') is called haGiloni ('the Gilonite"), from Giloh in the Judean hill country (Joshua
15:51). His title yo'ets David ('David's counselor') indicates a formal advisory role. The word gesher ('conspiracy, binding together") from q-sh-r ('to
bind") describes a tight, organized plot. The adjective ammits ('strong, firm') from a-m-ts indicates the conspiracy has real force behind it. The
participial phrase holekh varav ('going and increasing') describes continuous growth — the snowball effect of a successful rebellion.

13. The maggid (‘reporter, one who tells') delivers the message in the starkest terms: hayah lev ish Yisra'el acharei Avshalom (‘the heart of the men of
Israel has become after Absalom'). The verb hayah ('has become') marks a completed transfer — this is not a warning of future danger but a report of
present reality. The phrase acharei Avshalom ('after Absalom') uses the same language of allegiance used for following God or following a king:
Israel's loyalty has shifted. The singular lev ('heart') with the collective ish Yisra'el ('men of Israel') treats the nation as a single entity that has turned.

14. The verb nivrachah ('let us flee') is a niphal cohortative from b-r-ch — it carries urgency and collective action. The word peletah (‘escape, deliverance,
remnant') indicates David fears total destruction if they remain. The verb maharu (‘hurry') from m-h-r intensifies the urgency. The phrase hikkah
ha'ir lefi charev ('strike the city by the mouth of the sword') is the standard idiom for military massacre — the sword's 'mouth' devours the
population. David's fear is not just for himself but for Jerusalem: he flees to save the city from becoming a battlefield.

15. The servants' response — kekhol asher yivchar adoni hammelekh (‘according to everything my lord the king chooses') — is a declaration of
unconditional loyalty. The verb yivchar (‘chooses, decides') from b-ch-r is the same root used for God's choosing of Israel and David. The phrase
hinneh avadeikha ('here are your servants') places their persons at David's disposal. In a moment when the nation's heart has gone to Absalom, this
small circle of loyalists declares itself bound to David. Their fidelity stands in sharp contrast to Israel's defection.

16. The phrase beraglav ('on his feet') emphasizes that David walks — the absence of a chariot or mount underscores his vulnerability and humility. The
verb ya'azov ('he left behind') from '-z-v carries overtones of abandonment in some contexts. The pilagshim (‘concubines') occupied a legal status
below full wives but above servants. The number ten may be symbolic of completeness, or it may simply be the historical count. The verb lishmor ('to
keep, guard, watch over') indicates their assigned function was custodial — maintaining the royal household in the king's absence.

17. The phrase beit hammerchagq is debated. It could mean 'the far house' (the last house at the city's edge), 'a house at a distance,' or even 'Beth-merhak’
as a place name. The Septuagint renders it differently in various manuscripts. Most interpreters take it as the last building on the city's outskirts,
where David paused to let his retinue gather and to review his forces before proceeding into the wilderness.

18. David's personal army is a multinational force. The Kereti (Kerethites) and Peleti (Pelethites) were professional soldiers, likely of Aegean or
Philistine origin, who served as David's royal guard (cf. 2 Samuel 8:18, 20:23). The Gittim ('Gittites,' men of Gath) are Philistine warriors — six
hundred of them — who followed David from the Philistine city of Gath. The number six hundred echoes the six hundred men who followed David
during his fugitive years under Saul (1 Samuel 23:13, 27:2). The phrase ovrim al penei hammelekh ('passing before the face of the king'") describes a
military review — David inspects his troops even in retreat.

19. Ittai (Ittay, possibly 'with me' or "the LORD is with me') is called hagGitti ('the Gittite"), from the Philistine city of Gath. The word nokhri (‘foreigner,
stranger") marks someone outside the covenant community — Ittai has no tribal obligation to David. The word goleh (‘exile, displaced person') from
g-1-h indicates Ittai has been expelled from his own place. David's reference to staying im hammelekh (‘with the king') is ambiguous — it could mean
‘'with the new king [Absalom]' or could be David's oblique acknowledgment that he may no longer be king.

20. The phrase temol bo'ekha ('yesterday you came') may be literal or idiomatic for 'recently.' The expression ani holekh al asher ani holekh ('T am going
where I am going') uses the participle holekh twice, creating a sense of open-ended, uncertain movement — David has no fixed destination. The
blessing chesed ve'emet (‘faithful love and truth/reliability') is a hendiadys — two words forming a single concept: 'reliable covenant-love' or
'steadfast faithfulness.' This word pair appears in God's self-revelation (Exodus 34:6) and throughout the Psalms as a description of divine
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character.

21. The oath formula chai YHWH vechai adoni hammelekh (‘as the LORD lives and as my lord the king lives') binds the speaker by the lives of both God
and the king — the strongest possible oath. The phrase im lammavet im lechayyim (‘whether for death or for life') presents the two extremes with
death listed first, indicating Ittai's willingness to share the worst outcome. The parallel to Ruth 1:16-17 is striking: both are foreigners, both make
unconditional commitments to Israelites in crisis, both invoke the LORD. Ittai's loyalty will be rewarded: David later appoints him commander of a
third of the army (2 Samuel 18:2).

22, David's response — lekh va'avor ('go and cross over') — is terse, accepting Ittai's oath without further argument. The verb avar ('to cross over, pass
through'") will become a keyword in this section as various groups 'cross over' the Kidron Valley (v23). The mention of hattaf ('the little ones,
children, dependents') reveals that Ittai brought his family — this is not a mercenary arrangement but a household commitment. Ittai has staked
everything, including his children, on David's cause.

23. The phrase kol ha'arets (‘the whole land/country’) could mean 'all the people of the land' or, more evocatively, 'the whole countryside' — the narrator
paints a landscape of grief. The Kidron (Qidron, 'dark, turbid') is the seasonal wadi running between Jerusalem's eastern wall and the Mount of
Olives. The triple repetition of avar ('to cross') in a single verse creates a processional rhythm. The midbar (‘wilderness') to the east refers to the
Judean wilderness descending toward the Jordan Valley and the Dead Sea — harsh, arid terrain.

24. Zadok (Tsadoq, 'righteous') is one of David's two chief priests, serving alongside Abiathar (Evyatar). The Levites carry the Ark properly — nose'im,
'bearing' it on their shoulders — a correction from the cart disaster of chapter 6. The phrase aron berit ha'Elohim ('the Ark of the Covenant of God")
uses the full covenantal title. The verb vayyatsiqu (‘they set down') means to pour out or to set firmly in place — they stationed the Ark as a fixed
point. Abiathar's role (vayya'al, 'he went up' or 'he offered up') likely refers to offering sacrifices while the people filed past. The Ark becomes a
rallying point at the edge of the city.

25. The imperative hashev ('return, take back') reverses the great procession of 2 Samuel 6 — David now sends the Ark back the way he once brought it
in. The conditional im emtsa chen ('if I find favor') uses the language of grace and divine disposition. The word naveh (‘dwelling, habitation,
pasture') refers to the Ark's resting place — the tent David pitched for it in 2 Samuel 6:17. David expresses hope as a conditional rather than a
certainty, placing himself under God's sovereign decision.

26. The verb chafats ('to delight in, take pleasure in') describes divine favor or desire — if God no longer delights in David, David will accept it. The word
hinneni ("here I am') is the classic response of prophetic availability. The phrase ya'aseh li ka'asher tov be'einav ('let him do to me what is good in his
eyes') places all agency with God. David uses the same language of divine sovereignty that appears in Hannah's prayer (1 Samuel 3:18) and
throughout the Wisdom literature.

27. The word haro'eh ('seer') is the old term for a prophet (1 Samuel 9:9). Whether David is using it as a formal title for Zadok or as a question ('do you
not see/understand?") is debated. Ahimaaz (Achima'ats, 'my brother is anger/strength') and Jonathan (Yehonatan, 'the LORD has given") will
function as intelligence couriers in 2 Samuel 17:17-20. David is establishing a communication relay: information from the city to the priests, from the
priests to their sons, from the sons to David.

28. The verb mitmahmeha ('lingering, tarrying, waiting') from m-h-h indicates David will delay his flight and hold at a specific position. The arvot
hammidbar ('plains/fords of the wilderness') likely refers to the crossing points of the Jordan River in the wilderness of Judah — a strategic location
where David can either cross into Transjordan or return to Jerusalem depending on the intelligence he receives. David establishes a fixed
communication point: the priests know where to send their sons, and David will not move until he has information.

29. The verb vayyashev (‘'he returned') and vayyeshvu ('they stayed') create a frame: the Ark goes back and the priests stay. The brevity of the verse — no
elaboration, no emotion — conveys efficient obedience. The priests do not argue or hesitate; they execute David's plan. Their remaining in Jerusalem
positions them to fulfill the double role David has assigned: custodians of the Ark and agents of the king.

30. The phrase oleh bema'aleh hazzetim uses the verb oleh (‘ascending') with the noun ma'aleh ('ascent, slope') and hazzetim ('the olives, the olive
trees") — the Mount of Olives east of Jerusalem. The double oleh uvokhe ('ascending and weeping') creates a participial chain that slows the
narrative to a processional pace. The covered head (rosh chafu'i) is a sign of mourning (cf. Jeremiah 14:3, Esther 6:12). Barefoot walking (holekh
yachef) is associated with grief and humiliation (cf. Isaiah 20:2-4, Ezekiel 24:17). The repetition of the people's identical gestures — covering heads,
ascending, weeping — creates a communal portrait of national grief.

31. The verb sakkel (piel of s-k-1, 'to be foolish') in the causative form means 'to make foolish, to frustrate, to turn to stupidity.' The word atsat ('counsel
of') from y-'-ts identifies Ahithophel's strategic advice as the specific target. David's prayer is direct, urgent (na, 'please’), and specific — he does not
ask for Ahithophel's death but for the neutralization of his intelligence. The word qoshrim (‘conspirators,' from g-sh-r, 'to bind, to conspire') is the
same root used for the gesher (‘conspiracy’) in verse 12.

32. The ha-rosh (‘the summit, the head") is the top of the Mount of Olives. The phrase asher yishtachaveh sham le'Elohim (‘where one worshiped God")
identifies it as a known worship site — possibly an open-air sanctuary on the mountain's crest. Hushai (Chushai) is called ha'Arkhi (‘the Archite'),
from the Archite clan whose territory was on the border of Ephraim and Benjamin (Joshua 16:2). His torn kuttonet (‘tunic') and adamah (‘earth,
dirt") on his head are standard mourning gestures (cf. Joshua 7:6, 1 Samuel 4:12).

33. David's bluntness — vehayita alai lemassa (‘you will be a burden on me') — is not cruel but tactical. The word massa ('burden, load") from n-s-' ('to
carry') indicates that Hushai's value lies not in combat ability but in counsel. An elderly advisor on a forced march through the wilderness is a
liability; the same advisor inside the enemy's court is an asset beyond measure. David is about to redirect Hushai's gifts to where they will matter
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most.

The verb hefartah (hiphil of p-r-r, 'to break, annul, frustrate') means to shatter or neutralize counsel. David's plan requires Hushai to perform a role
— feigning loyalty to Absalom — that is morally complex but narratively presented without censure. The phrase eved avikha va'ani me'az ('your
father's servant I was until now') gives Hushai a credible cover story: he is a career civil servant who serves the throne, not the man. This speech will
be delivered almost verbatim in 2 Samuel 16:19.

David connects Hushai to the intelligence relay he has already established. The phrase kol haddavar asher tishma mibbeit hammelekh (‘every
word/matter you hear from the king's house') defines Hushai's scope: total intelligence collection from the palace. The priests serve as the
intermediary node in the communication chain: Hushai gathers intelligence, passes it to Zadok and Abiathar, who pass it to their sons (v36), who
carry it to David (v28). This is a fully structured espionage network, built in the space of a single conversation during a forced march.

David repeats the names of the courier sons — Ahimaaz and Jonathan — reinforcing the relay chain. The phrase ushalachtem beyadam elai kol davar
asher tishma'u (‘send through their hand to me every word you hear') specifies the transmission method: physical runners carrying verbal or written
intelligence. The preposition beyad (‘through the hand of") indicates personal, hand-carried delivery. This network will prove critical in 2 Samuel
17:15-22, when the sons carry the message that saves David's life.

The title re'eh David (‘friend of David') may be a personal description or a formal court title equivalent to 'royal companion' or 'king's confidant' (cf. 1
Kings 4:5, where Zabud is called re'eh hammelekh). The simultaneous arrival — Hushai enters ha'ir (‘the city') as Absalom comes to Yerushalayim —
creates a dramatic convergence. The chapter closes with both the conspirator and the counter-agent inside the walls, setting the stage for the battle
of wits in chapters 16-17.

16

summary: David has barely crested the Mount of Olives in his flight from Absalom when four encounters reshape the political
landscape beneath him. First, Ziba, the steward of Mephibosheth, arrives with loaded donkeys and provisions,
claiming that his master has stayed in Jerusalem expecting the house of Israel to restore Saul's kingdom to him.
David, without investigation, transfers all of Mephibosheth's property to Ziba. Second, Shimei son of Gera, a
Benjaminite from Saul's clan, follows David along the ridge hurling stones and curses, calling him a man of blood
and declaring that God is repaying him for the blood of Saul's house. Abishai wants to decapitate Shimet, but
David forbids it, saying that if the LORD has told Shimei to curse, no one should stop him. Third, Absalom enters
Jerusalem and is greeted by Hushai, David's secret agent posing as a defector. Fourth, Ahithophel counsels
Absalom to take David's concubines publicly on the palace roof, a political act designed to make the breach
between father and son irreparable. Absalom does so in the sight of all Israel.

What Makes This Remarkable: This chapter is a masterwork of ambiguity and reversal. Every encounter forces the reader to ask
who is telling the truth and who is performing. Ziba arrives with exactly the provisions a fleeing
king needs — generosity that looks like loyalty but may be calculated betrayal of his own master.
David accepts Ziba's story without hearing Mephibosheth's side, and the narrator never confirms
or denies the accusation. Shimei's curses cut because they contain a partial truth David cannot
deny: he did benefit from the collapse of Saul's house, and blood did flow. David's response to the
cursing is one of the most theologically striking moments in the entire narrative — he refuses to
silence the abuse, raising the possibility that God himself has authored the humiliation.
Meanwhile Hushai's feigned loyalty to Absalom is the mirror image of Ziba's possible treachery:
apparent defection that is actually faithfulness. The chapter ends with Absalom on the palace roof
with David's concubines, fulfilling Nathan's prophecy from 2 Samuel 12:11-12 with surgical
precision — what David did in secret with Bathsheba is now done to him in broad daylight by his
own son.

Translation Friction: Ziba's accusation against Mephibosheth in verse 3 is never adjudicated in this chapter. When
Mephibosheth appears in 2 Samuel 19:24-30, he tells a completely different story — that Ziba deceived
him and left without him. David's hasty judgment (v4) without hearing both sides raises questions about
his fitness as a judge even in extremity. The word dam (blood) in Shimei's accusation (v7-8) creates an
interpretive puzzle: which blood of Saul's house does he mean? David did not kill Saul, but the narrative of
2 Samuel 1-4 records the deaths of Abner, Ishbosheth, and the house of Saul under circumstances where
David benefited even if he did not order the killings. The phrase ish damim (‘'man of blood') may be a clan
accusation from the Saulide faction rather than a specific legal charge. Ahithophel's counsel in verses
21-22 raises the question of whether he was motivated purely by political strategy or by personal
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vengeance — he was Bathsheba's grandfather (cf. 2 Samuel 11:3, 23:34), and the violation of David's
concubines may echo what David did to his granddaughter.

Connections: The concubines on the roof fulfill Nathan's prophecy verbatim: 'T will take your wives before your eyes and give
them to your neighbor, and he will lie with your wives in the sight of this sun. You acted in secret, but I will do
this thing before all Israel and before the sun' (2 Samuel 12:11-12). Shimei's curse connects to the broader theme
of the Saulide-Davidic conflict that runs from 1 Samuel 16 through 2 Samuel 4. David's acceptance of suffering
echoes his earlier submission to divine sovereignty when Nathan confronted him (2 Samuel 12:13). Hushai's role
as a planted agent connects to 2 Samuel 15:32-37 where David sent him back for this purpose. The hasty
transfer of Mephibosheth's property reverses the generous restoration David made in 2 Samuel 9, and the
injustice will be partially revisited in 2 Samuel 19:29. Ahithophel's counsel being 'like the word of God' (v23) sets
up the fatal contest between his wisdom and Hushai's counterplan in chapter 17, where God himself will
overthrow Ahithophel's counsel to bring disaster on Absalom.

1David had just passed beyond the summit when Ziba, the steward of Mephibosheth, came to meet him with a pair of
saddled donkeys loaded with two hundred loaves of bread, a hundred raisin cakes, a hundred portions of summer fruit, and
a skin of wine. =The king said to Ziba, "What do you intend by all this?" Ziba answered, "The donkeys are for the king's
household to ride, the bread and summer fruit are for the soldiers to eat, and the wine is for anyone who grows faint in the
wilderness to drink." sThe king asked, "And where is your master's son?" Ziba told the king, "He is staying in Jerusalem,
because he said, '"Today the house of Israel will give me back my father's kingdom." 4The king said to Ziba, "Everything that
belongs to Mephibosheth is now yours." Ziba said, "I bow before you. May I find favor in your eyes, my lord the king." sWhen
King David reached Bahurim, a man was coming out from there — a member of the clan of the house of Saul, named Shimei
son of Gera. He came out, cursing as he came. 6He pelted David with stones — and all the servants of King David, with all the
troops and all the warriors flanking him on his right and his left. 7This is what Shimei said as he cursed: "Get out, get out,
man of blood! Worthless wretch!" sThe LORD has brought back on you all the blood of the house of Saul, in whose place you
made yourself king! The LORD has handed the kingdom to your son Absalom! Now look at you — caught in your own
disaster, because you are a man of blood! 9Abishai son of Zeruiah said to the king, "Why should this dead dog curse my lord
the king? Let me go over and remove his head." 10The king said, "What is between me and you, sons of Zeruiah? Let him
curse — if the LORD told him, 'Curse David,' then who can say, "Why have you done this?"" :David said to Abishai and to all
his servants, "My own son — who came from my own body — is seeking my life. How much more, then, this Benjaminite?
Leave him alone and let him curse, for the LORD has spoken to him." 1z=Perhaps the LORD will look on my affliction and
return good to me in place of his cursing today. :3David and his men continued along the road, while Shimei walked along
the hillside parallel to him, cursing as he went, pelting him with stones and flinging dust at him. :4The king and all the
people with him arrived exhausted, and they rested there. :sAbsalom and all the men of Israel entered Jerusalem, and
Ahithophel was with him. 1+6When Hushai the Arkite, David's confidant, came to Absalom, Hushai said to Absalom, "Long
live the king! Long live the king!" 17Absalom said to Hushai, "Is this your loyalty to your friend? Why did you not go with
your friend?" :sHushai said to Absalom, "No — the one whom the LORD has chosen, and this people, and all the men of
Israel — I belong to him, and with him I will stay." 19And another thing — whom should I serve? Should it not be his son?
Just as I served in your father's presence, so I will serve in yours. 2oAbsalom said to Ahithophel, "Give your counsel — what
should we do?" =:Ahithophel said to Absalom, "Go to your father's concubines — the ones he left behind to maintain the
palace. All Israel will hear that you have made yourself repulsive to your father, and the hands of everyone who is with you
will be strengthened." 22They pitched a tent for Absalom on the roof, and Absalom went to his father's concubines in the
sight of all Israel. 23Now the counsel Ahithophel gave in those days was treated as if someone had consulted the very word of
God. That is how all of Ahithophel's counsel was regarded — both by David and by Absalom.

TRANSLATOR NOTES

1. The phrase avar me'at meharosh ("passed a little beyond the summit') places David just past the crest of the Mount of Olives, still within sight of
Jerusalem. The word na'ar ('servant, steward, attendant') identifies Ziba's subordinate relationship to Mephibosheth. The provisions are listed with
numerical precision: matayim lechem (200 loaves), me'ah tsimmugqim (100 raisin-clusters), me'ah qayits (100 summer fruits — likely dried figs or
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dates), and nevel yayin (a skin of wine). The quantity suggests Ziba stripped Mephibosheth's household stores to provision David's entourage.

. David's question mah elleh lakh ('what are these to you?' or 'what do you mean by these?') is probing — he wants to know Ziba's motive, not just his

inventory. Ziba's answer is practical and deferential: each item serves a specific need. The donkeys are for riding (lirkkov), the food for the ne'arim
('young men, soldiers'), and the wine for hayyaef bammidbbar (‘the exhausted one in the wilderness'). Ziba frames himself as a logistical servant
meeting practical needs, not as a political actor — but every detail of his timing and preparation suggests otherwise.

. David asks about ben adonekha ('your master's son') — using the patronymic rather than Mephibosheth's name, which keeps the Saulide identity in

focus. Ziba's accusation places words in Mephibosheth's mouth: hayyom yashivu li beit Yisra'el et mamlekut avi (‘today the house of Israel will restore
to me my father's kingdom"). The claim is politically implausible — Mephibosheth was lame, without military support, and had shown no prior
ambition — but it exploits the chaos of the moment. The word mamlekut avi ('my father's kingdom') refers to Saul's dynasty, making this a Saulide
counter-claim against both David and Absalom.

. David's decree hinneh lekha kol asher liMfivoshet (‘everything that belongs to Mephibosheth is now yours') is a legal transfer of property — a royal

grant executed under duress. The speed of the decision is jarring: no investigation, no delay, no hearing for the accused. Ziba's response hishtachaveti
('I bow down") is the standard gesture of submission to royalty. His formula emtsa chen be'einekha adoni hammelekh (‘'may I find favor in your eyes,
my lord the king') is courtly language that simultaneously expresses gratitude and reinforces David's royal authority at a moment when that authority
is crumbling.

. Bahurim (Bachurim) is a Benjaminite settlement east of Jerusalem, previously mentioned in 2 Samuel 3:16 where Paltiel wept following Michal. The

clan identification mimishpachat beit Sha'ul (‘from the clan of the house of Saul) marks Shimei as a Saulide partisan. The infinitive absolute
construction yotse yatso ('going out, he went out') intensifies the verbal action — Shimei emerges with sustained, deliberate purpose. The participle
megqallel (‘cursing’) from the root g-1-1 introduces the key term that dominates the next eight verses.

. The verb vaysaqqel ('he stoned, pelted') indicates sustained throwing of stones — not a single throw but an ongoing assault. That Shimei dares to

stone the king while surrounded by his warriors (gibborim) and troops reveals the depth of contempt the Saulide faction felt and the degree of David's
diminished authority. The phrase mimino umiss'molo (‘on his right and on his left') describes the warriors flanking David in protective formation —
yet they do not act against Shimei, which makes David's restraining order in verse 10 all the more pointed.

. The phrase ish haddamim (‘'man of blood' or 'man of bloods' — the plural damim intensifies) is a title of accusation meaning one who bears

blood-guilt. The plural 'bloods' suggests multiple killings. The term ish habbeliyya'al ('man of worthlessness/destruction") combines ish ('man") with
beliyya'al, a word whose etymology is debated (possibly beli + ya'al, 'without worth/profit,’ or a reference to the underworld). The doubled imperative
tse tse ('go out, go out') conveys urgency and contempt — it is the verbal equivalent of driving someone away.

. The verb heshiv ('he has returned, brought back') frames Absalom's coup as divine retribution — God returning blood-guilt to its source. The phrase

kol demei beit Sha'ul (‘all the blood of the house of Saul') treats David as responsible for the entire collapse of Saul's dynasty. The phrase malakhta
tachtav ('you reigned in his place') implies usurpation rather than divine election. The declaration hinnekha bera'atekha ('look at you in your disaster')
uses ra'ah (‘evil, calamity, disaster’) — the same word Nathan used in 2 Samuel 12:11. The repetition of ish damim attah ('you are a man of blood")
closes the curse where it began.

. Abishai's response is characteristically violent and characteristically Zeruian — the sons of Zeruiah throughout the narrative default to lethal solutions

(cf. 2 Samuel 3:30, 19:22). The phrase hakkelev hammet hazzeh (‘this dead dog') is a double insult: 'dog' (kelev) was a term of utter contempt in the

ancient Near East, and 'dead’ (met) makes it worse — a dead dog is the lowest thing imaginable, carrion. The verb asirah ('T will remove, take away')

paired with rosho (‘his head") is a direct proposal for summary execution. Abishai sees a simple problem with a simple solution: a man is cursing the
king, so kill him.

10. The phrase mah li velakhem (‘what have I to do with you?' or 'what is between me and you?') is a distancing formula David uses against the sons of

11.

12,

13.

Zeruiah also in 2 Samuel 3:39 and 19:23. The conditional ki YHWH amar lo qallel et David ('because the LORD said to him, curse David') introduces
the theological crux: David entertains the possibility of divine authorization behind Shimei's abuse. The rhetorical question umi yomar maddu'a
asita khen ("who can say, why have you done this?") echoes the language used of challenging God's sovereignty (cf. Job 9:12, Isaiah 45:9).

The phrase beni asher yatsa mimme'ai ('my son who came from my own body') uses me'im ('bowels, inward parts') as the seat of generation — a raw,
physical way to describe paternity. Ben hayyemini ('the Benjaminite, son of the right hand') identifies Shimei by tribe rather than name, linking him
to the broader Saulide-Benjaminite opposition. The imperative hannichu lo ('leave him alone, let him be') commands non-interference. The shift
from the conditional ki in v10 to the declarative ki amar lo YHWH (‘for the LORD has spoken to him') marks David's theological movement from
hypothesis to acceptance.

The word ulai ('perhaps, maybe') is deliberately tentative — David makes no claim on divine response. The Ketiv (written text) reads be'eini ('with
my eye' or 'my looking"), while the Qere (traditional reading) is be'onyi ('my affliction"). Most translations follow the Qere. The verb heshiv ('return,
repay') paired with tovah ('good") and tachat ('in place of, instead of") creates a substitution formula: good in exchange for cursing. The phrase
qillelato hayyom hazzeh (‘his cursing this day') bookends the Shimei encounter with temporal specificity — this is today's suffering, and today's
suffering may yet be redeemed.

The phrase betsela' hahar le'ummato ('on the hillside opposite him') creates the parallel-track image — Shimei keeps pace with David from the ridge
above. The infinitive absolute construction halokh vayeqallel ('going and cursing') emphasizes continuous action. The verb vi'ippar be'afar (‘he
dusted with dust') describes throwing handfuls of earth — a gesture of contempt and execration found across ancient Near Eastern culture. The three

73



2 SAMUEL

continuous actions — cursing, stoning, and dust-throwing — paint a picture of sustained, theatrical rage.

14. The adjective ayefim ('exhausted, weary') captures the physical and emotional toll of the flight — these are not just tired travelers but people broken
by betrayal, fear, and sustained abuse. The verb vayyinnafash (‘he refreshed himself, he caught his breath") is from the root n-f-sh, related to nefesh
('life, breath, soul'). The location where they rest is not named, which creates a deliberate contrast with the specificity of Jerusalem in the verses that
follow. David's party is in an unnamed place of exhaustion; Absalom is entering the named capital of the kingdom.

15. The phrase kol ha'am ish Yisra'el (‘all the people, the men of Israel’) is expansive — it presents Absalom as commanding national support. The clause
va'Achitophel itto ("and Ahithophel with him") is placed last for emphasis, like a period that closes the door on David's reign. Ahithophel's defection
from David to Absalom (first reported in 2 Samuel 15:12) was the most strategically damaging loss David suffered in the rebellion.

16. The title re'eh David ('David's friend') is a court title meaning counselor, confidant, or companion — not merely a personal friend. The Arkite
(ha'Arki) identifies Hushai's clan, from the region of Ataroth near Ephraim's border. The acclamation yechi hammelekh ('may the king live!") is the
standard coronation and loyalty cry (cf. 1 Samuel 10:24, 1 Kings 1:25). Its deliberate ambiguity — it names no king — allows Hushai to appear loyal to
Absalom while his allegiance remains with David.

17. The word chesed ('loyalty, steadfast love, covenant faithfulness') is one of the Hebrew Bible's richest theological terms. Absalom uses it in its
interpersonal sense: the loyalty owed between allies. The repetition of re'ekha (‘'your friend') twice in one verse puts pressure on Hushai to explain his
defection. Absalom's question is both a test and an accusation — he is probing Hushai's motives before deciding whether to trust him.

18. The verb bachar ('to choose, elect') is the same verb used for God's election of David (1 Samuel 16:8-10) and of Israel (Deuteronomy 7:6). Hushai
deploys it to let Absalom assume he is the chosen one. The phrase lo ehyeh ('to him I will be/belong") uses the verb hayah in a possessive sense —
total devotion. The clause ve'itto eshev (‘and with him I will dwell/remain') uses yashav, the verb of permanent settlement. Every word of Hushai's
answer is true if read as loyalty to David, and convincing if heard as loyalty to Absalom.

19. The word hashenith (‘'secondly, and another thing') introduces a supplementary argument. The rhetorical question lemi ani e'evod (‘whom should I
serve?') invites the obvious answer: the king's son. The phrase ka'asher avadti lifnei avikha (‘just as I served before your father') establishes
precedent — Hushai served David, so serving David's son (Absalom) is natural continuity. The phrase ken ehyeh lefanekha ('so I will be before you')
seals the apparent pledge. The entire verse works as political camouflage.

20. The imperative havu lakhem etsah ('give yourselves counsel' or "'produce counsel among you') addresses Ahithophel as the senior advisor. The
question mah na'aseh ('what shall we do?") reveals that Absalom, for all his popularity, does not know what to do with the power he has seized. He
has taken Jerusalem but needs Ahithophel to tell him how to consolidate it. The shift from military coup to political consolidation requires a
different kind of intelligence, and Absalom defers entirely to his counselor.

21. The phrase bo el pilagshei avikha ('go to your father's concubines') uses the standard euphemism bo el ('go to, enter') for sexual relations. The
pilagshim ('concubines') were secondary wives with legal but subordinate status. David left them lishmor habbayit ('to keep/maintain the palace") —
they were caretakers, not abandoned. The niphal nivashta ('you will make yourself stink, become odious') from the root b-"-sh conveys repulsiveness.
The phrase chazqu yedei kol asher ittakh (‘the hands of all who are with you will be strengthened') is a military idiom — strong hands means firm
resolve, renewed commitment.

22, The verb vayyattu ('they pitched, spread') describes erecting the tent (ohel) on the gag (‘'roof, housetop"). The roof of the palace is the same location
where David walked and saw Bathsheba (2 Samuel 11:2), creating a devastating architectural echo. The phrase le'einei kol Yisra'el ('before the eyes of
all Israel') ensures maximum publicity — this is not a private act but a political statement visible to the entire nation. The act fulfills Nathan's oracle
from 2 Samuel 12:11-12 with verbal precision.

23. The phrase atsat Achitophel (‘the counsel of Ahithophel') frames his advice as a category — a type of wisdom recognized across the political
spectrum. The comparison ka'asher yish'al bidvar ha'Elohim ('as if one consulted the word of God') uses sha'al ('to ask, inquire') with devar
ha'Elohim ('the word/oracle of God"), evoking the priestly oracle consulted for divine guidance. The final phrase gam leDavid gam le'Avshalom
("both for David and for Absalom') establishes that Ahithophel's authority was not partisan — it belonged to whichever king had him. This verse sets
up chapter 17 where God himself will overthrow Ahithophel's counsel (2 Samuel 17:14).
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Summary: Absalom holds court in Jerusalem as a rival king and summons two counselors to advise his pursuit of David.
Ahithophel proposes a swift night strike with twelve thousand men to kill David alone and bring the people back
peacefully. Hushai, secretly loyal to David, counters with a grandiose plan to gather all Israel from Dan to
Beersheba and overwhelm David with massive force — a plan designed to buy David time. Absalom and Israel's
elders choose Hushai's counsel, and the narrator pauses to explain why: the LORD had ordained the defeat of
Ahithophel's good advice so that disaster would fall on Absalom. Hushai sends word through the priests Zadok and
Abiathar, whose sons Jonathan and Ahimaaz relay the warning to David despite a close pursuit that forces them to
hide in a well at Bahurim. David crosses the Jordan to safety. Ahithophel, seeing his counsel rejected and the
rebellion's doom sealed, rides home, sets his affairs in order, and hangs himself. The chapter closes with David
arriving at Mahanaim, where Shobi, Makir, and Barzillai provide lavish supplies for his exhausted company.

What Makes This Remarkable: This chapter is one of the great political thrillers of the Hebrew Bible. The contest between
Ahithophel and Hushai is not merely a debate between two advisors — it is a covert intelligence
operation embedded in a theological narrative. Ahithophel's plan is, by the narrator's own
admission, 'good counsel’ (etsah tovah, v. 14): militarily sound, surgically precise, designed to end
the war in a single night with minimal bloodshed. Hushai's plan is deliberately bad strategy — it
calls for delay, mass mobilization, and an absurdly large army, all of which give David exactly
what he needs: time. The narrator interrupts the political drama to deliver the chapter's
theological verdict in verse 14: "The LORD had ordained to frustrate the good counsel of
Ahithophel, in order to bring disaster upon Absalom.' This is one of the Bible's clearest statements
of divine sovereignty operating through human political decisions. Ahithophel's suicide in verse
23 is narrated with startling economy — three clauses covering his journey home, the settling of
his estate, and his death by hanging. No moral commentary is offered. He is the only suicide in
the Hebrew Bible whose death is described with the clinical detail that he 'set his house in order’
(tsivvah el beito), the same phrase used for a patriarch preparing for death with dignity. The
narrator neither condemns nor pities him; the facts speak for themselves.

Translation Friction: The primary interpretive tension lies in the theological claim of verse 14. If the LORD ordained the defeat
of Ahithophel's counsel, what is the moral status of the human actors? Hushai is lying and manipulating —
is his deception sanctioned by divine purpose? The text does not moralize about Hushai's methods; it
simply reports that his counter-counsel served the LORD's purpose. A second friction concerns the spy
network of verses 15-22. The priests Zadok and Abiathar, the female servant, the unnamed woman of
Bahurim who hides the messengers — these are all active participants in espionage against the reigning
government in Jerusalem. The narrative celebrates their cunning without apology. A third point of
friction: Ahithophel's counsel is called 'good' by the narrator, meaning that from a purely strategic
standpoint, Absalom would have won had he followed it. The rebellion fails not because it lacked good
strategy but because God intervened through the inferior plan. This is uncomfortable for readers who
want to see rebellion as inherently doomed by its own incompetence.

Connections: Ahithophel's role connects backward to 2 Samuel 15:12, where his defection from David is first reported, and to
2 Samuel 15:31, where David prays, 'O LORD, turn the counsel of Ahithophel into foolishness' — this chapter is
the direct answer to that prayer. Hushai's infiltration was set up in 2 Samuel 15:32-37, making chapters 15-17 a
continuous narrative arc. The woman of Bahurim who hides the messengers (v. 19) recalls Rahab hiding the
spies in Joshua 2 — both are women who protect fugitives by deceiving the authorities with false directions.
Ahithophel's suicide anticipates the only other recorded hanging in the Hebrew Bible tradition that later readers
would connect to betrayal — Judas in Matthew 27:5, and early Christian interpreters drew the parallel
explicitly. The provisions brought to David at Mahanaim (vv. 27-29) echo the provisions Abigail brought to
David in 1 Samuel 25, and Barzillai's generosity here will be remembered on David's deathbed (1 Kings 2:7).
Mahanaim itself connects to Jacob's encounter with angels in Genesis 32:2 — the place where the fugitive
patriarch found divine protection is now the refuge of the fugitive king.
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1Then Ahithophel said to Absalom, "Let me select twelve thousand men, and I will set out tonight in pursuit of David. =I will
come upon him while he is exhausted and his hands are slack. I will throw him into panic, and all the people with him will
scatter. Then I will strike down the king alone. sThen I will bring all the people back to you. When the one man you are
seeking is dead, all the people will return in peace." 4The proposal seemed right to Absalom and to all the elders of Israel. 5B
ut Absalom said, "Summon Hushai the Arkite as well. Let us hear what he has to say too." sWhen Hushai came before
Absalom, Absalom told him, "Ahithophel has proposed such-and-such. Should we follow his plan? If not, speak up." 7Hushai
said to Absalom, "The counsel Ahithophel has given is not sound — this time." sHushai continued, "You know your father
and his men — they are warriors, and they are fierce, like a bear robbed of her cubs in the open field. Besides, your father is a
man of war. He will not spend the night with the main body of troops. ¢Right now he is hiding in some ravine or some other
place. And when some of your men fall at the first clash, anyone who hears the news will say, "There has been a slaughter
among the troops following Absalom.' :oThen even the bravest soldier, one whose heart is like a lion's, will completely lose
his nerve — because all Israel knows that your father is a warrior and the men with him are battle-hardened fighters." 1:Here
is what I advise: muster all Israel to your side, from Dan to Beersheba — as countless as the sand on the seashore — and you
yourself march into battle at their head. 12Then we will descend on him wherever he is found, and we will settle on him the
way dew falls on the ground — and not one will be left alive, neither he nor any of the men with him. 13And if he retreats into
a city, then all Israel will bring ropes to that city, and we will drag it stone by stone into the ravine until not even a pebble
remains there." 14Absalom and all the men of Israel declared, "The counsel of Hushai the Arkite is better than the counsel of
Ahithophel." For the LORD had determined to frustrate the good counsel of Ahithophel, so that the LORD would bring
disaster upon Absalom. 1sHushai then told the priests Zadok and Abiathar, "Ahithophel advised Absalom and the elders of
Israel to do such-and-such, but I advised such-and-such. 16Now send word to David at once and tell him, 'Do not spend
tonight at the fords of the wilderness. Cross over immediately, or the king and all the people with him will be swallowed up."
i7Jonathan and Ahimaaz were stationed at En-rogel, since they could not risk being seen entering the city. A female servant
would go out and relay the information to them, and they would carry the message to King David. 18But a young man spotted
them and reported it to Absalom. So the two of them hurried away and came to the house of a man in Bahurim who had a
well in his courtyard, and they climbed down into it. :9:The woman of the house took a covering and spread it over the mouth
of the well, then scattered grain on top of it. Nothing was noticed. 2z0When Absalom's men arrived at the house and asked the
woman, "Where are Ahimaaz and Jonathan?" she told them, "They crossed over the stream.” The men searched but found
nothing, and returned to Jerusalem. =:After the pursuers had gone, the two men climbed out of the well and went to King
David. They told him, "Get moving — cross the water immediately, because Ahithophel has counseled such-and-such against
you." 22David set out with all the people who were with him, and they crossed the Jordan. By the time morning light broke,
not a single one was left who had not crossed the Jordan. =sWhen Ahithophel saw that his counsel had not been followed, he
saddled his donkey, set out for home in his own town, set his household affairs in order, then hanged himself. He died and
was buried in his father's tomb. =22David arrived at Mahanaim, and Absalom crossed the Jordan — he and all the men of
Israel with him. 25Absalom had appointed Amasa over the army in place of Joab. Amasa was the son of a man named Ithra
the Israelite, who had married Abigail daughter of Nahash, the sister of Zeruiah, Joab's mother. =6Israel and Absalom made
camp in the land of Gilead. 27When David arrived at Mahanaim, Shobi son of Nahash from Rabbah of the Ammonites, and
Makir son of Ammiel from Lo-debar, and Barzillai the Gileadite from Rogelim =sbrought bedding, basins, pottery, wheat,
barley, flour, roasted grain, beans, lentils, parched seeds, 2ohoney, curds, sheep, and cheese from the herd. They brought all
of this to David and the people with him to eat, for they said, "The people are hungry, exhausted, and thirsty from the
wilderness."

TRANSLATOR NOTES

1. The verb bachar ('to choose, to select’) implies careful culling of the best troops, not a mass levy. Ahithophel envisions an elite strike force, not a
national army. The phrase ve-aqomah ve-erdephah (‘and I will arise and I will pursue') uses two cohortatives in sequence, expressing urgent personal
determination — Ahithophel is volunteering to lead the mission himself, not delegating it.
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THE COVENANT RENDERING

. The phrase repheh yadayim ('slack of hands') is a Hebrew idiom for demoralization and physical depletion. Hands that cannot grip a weapon cannot

fight. The same idiom appears in Isaiah 35:3 and Jeremiah 38:4. Ahithophel reads David's condition with clinical precision.

. The word levaddo ('him alone') is the pivot of the entire plan. Ahithophel is proposing targeted assassination, not battle. By isolating David as the sole

target, he minimizes casualties on both sides. This is not bloodlust — it is cold strategic calculation.

. The phrase keshov hakkol (‘'when the whole returns') is textually difficult. Some read it as 'the return of the whole depends on [the death of] the man

you seek.' The Septuagint reads it differently, suggesting the Hebrew may be slightly corrupt. The essential meaning is clear: kill David, and the civil
war ends instantly.

. Ahithophel's use of shalom at the conclusion is a rhetorical masterstroke. He frames regicide as peacemaking. The audience — Absalom and the elders

— hears a plan that combines surgical precision with national healing. It is nearly irresistible.

. The narrator's note that the plan 'was right in the eyes of' both Absalom and the elders underscores that Ahithophel's counsel was not merely clever

but genuinely persuasive to experienced leaders. The elders are not fools; they recognize good strategy. This makes verse 14's theological override all
the more dramatic.

. Hushai is identified as ha-Arki ('the Arkite'), indicating his clan or geographic origin from the town of Erech or Ataroth near the Benjamin-Ephraim

border. This ethnic marker distinguishes him from the court insiders and may explain why Absalom sees him as an independent voice worth
consulting. In fact, Hushai was planted by David (2 Samuel 15:32-37) for precisely this moment.

. The syntax im ayin attah dabber ('if not, you speak') gives Hushai explicit permission to disagree. Absalom is not looking for a yes-man — or at least,

he does not think he is. The irony is that by inviting dissent, Absalom opens the door to the very deception that will destroy him.

. The phrase bappa'am hazzot (‘at this time, on this occasion') is Hushai's most delicate rhetorical move. By limiting his objection to this single

instance, he avoids the appearance of rivalry and positions himself as a situational corrective rather than a permanent replacement. It is the language
of a loyal advisor, not a competitor.

. The phrase marei nephesh ('bitter of soul') describes men pushed past the point of fear into desperation. The same phrase is used in Judges 18:25 for

men who will kill without hesitation because they have nothing left to lose. Hushai is telling Absalom: these men are not demoralized; they are
dangerous precisely because they are cornered.

. The bear simile (dov shakkul) is among the most vivid animal comparisons in the Hebrew Bible. The adjective shakkul ('bereaved') specifically means

robbed of offspring — the bear's rage is not predatory but maternal, protective, and beyond reason. Hushai is not describing David's military skill but
his emotional state: a father fighting for his life and his children.

. Hushai's argument exploits the information asymmetry of ancient warfare. Without reliable communication, the first report from the front

determines public perception. If the first report says 'our men are dying,' the coalition collapses before the facts can be verified. This is sophisticated
psychological warfare theory, dressed up as common-sense caution.

. The lion simile (lev ha-aryeh) applied to the bravest soldier who will still melt in fear is Hushai's rhetorical counterpoint to the bear simile he applied
to David. David is the bear — irrational, unstoppable maternal rage. The best of Absalom's men is the lion — brave, but rational enough to feel fear.
Hushai has arranged the animal kingdom so that David wins the comparison.

. The verb masas ("to melt') in the Niphal with the infinitive absolute is the language of total demoralization. The same construction appears in Joshua
2:11 and 7:5 for the melting of hearts before an overwhelming enemy. Hushai borrows the language of Canaanite terror before Israel and turns it on
Israel itself.

The phrase 'from Dan to Beersheba' is the standard Hebrew designation for the full extent of Israel, from the northernmost settlement to the
southernmost. A general mobilization from this range would take weeks to accomplish — exactly the delay Hushai needs to give David.

The sand simile (kachol asher al hayyam) is Abrahamic covenant language. Hushai is implicitly telling Absalom: you will command forces like those
God promised to Abraham. The flattery is thick and deliberate, targeting Absalom's known vanity (2 Samuel 14:25-26).

. The dew image (tal) is usually positive in the Hebrew Bible — a symbol of blessing and refreshment (Genesis 27:28, Hosea 14:5, Micah 5:7). Hushai
inverts the image, turning blessing-language into threat-language. This rhetorical inversion mirrors his entire performance: everything sounds
strong but is actually designed to weaken Absalom's position.

. The word chavalim ('ropes') used for dragging a city into a wadi is unique in military contexts. Some commentators see it as metaphorical siege
language; others take it as deliberate comic exaggeration. Either way, the proposal is impractical on its face — but Hushai delivers it with such
confidence that the council accepts the spirit of overwhelming force without questioning the logistics.

. The word tsror (‘pebble’) is the same word used in 1 Samuel 25:29 for the 'bundle of the living' (tsror ha-chayyim). Here it is reduced to its most
literal sense: a small stone. The juxtaposition is ironic — David's life is bound in the tsror of the living by God's promise, and here Hushai promises to
destroy every tsror of the city. One promise is real; the other is theater.

. This is one of the Hebrew Bible's most explicit statements of divine sovereignty operating through secondary human causes. The LORD does not
appear in a vision, send a prophet, or perform a miracle. He works through a political debate, a flattering speech, and a young king's vanity. The
doctrine of providence here is not abstract theology but narrative demonstration: God accomplishes his will through the free decisions of human
actors.
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14. The adjective tovah ('good") applied to Ahithophel's counsel is the narrator's own evaluation, not a character's opinion. The narrator, speaking with
omniscient authority, declares that the rejected plan was genuinely superior. This prevents the reader from dismissing Ahithophel as incompetent
and forces the theological conclusion: the outcome was not determined by the quality of the advice but by the will of the LORD.

15. The seamless transition from the council chamber to the spy network demonstrates the narrator's skill in weaving political drama with espionage
thriller. Hushai does not pause to celebrate his rhetorical victory; he immediately ensures that David receives the intelligence needed to survive
regardless of which plan Absalom ultimately executes.

16. The verb bala ('to swallow') is used for catastrophic, total destruction — Korah's company was 'swallowed' by the earth (Numbers 16:32). Hushai's
fear is not partial defeat but complete annihilation. The urgency of his message suggests that even after his rhetorical success, the situation remains
precarious — Absalom's decision could be reversed at any moment.

17. En-rogel is identified with modern Bir Ayyub (‘Job's Well"), at the junction of the Kidron and Hinnom valleys. It was a public water source where
women regularly came to wash clothes or draw water — the perfect cover for passing intelligence. The word shiphchah (‘female servant,
maidservant') indicates a person of low social visibility, exactly the kind of operative who can move through a city without drawing attention. The
narrator's appreciation for tradecraft is evident.

18. Bahurim was a Benjaminite village on the road from Jerusalem to the Jordan. Its reappearance here creates a narrative echo: the village that
produced David's curser (Shimei) also produces David's protector (the unnamed householder). The well (be'er) as a hiding place is a recurring motif
— Joseph was thrown into a bor (pit/cistern) in Genesis 37:24, and Jeremiah was lowered into one in Jeremiah 38:6. Here the well saves rather than
endangers.

19. The word riphot is a hapax legomenon in some analyses (or nearly so), referring to crushed or split grain spread out to dry. The domestic
ordinariness of the camouflage is the point: grain drying on a cloth over a flat surface is so unremarkable that it renders the well invisible. The
woman's quick thinking parallels Rahab's in Joshua 2:6, where flax stalks laid out on a roof served the same concealing function.

20. The word mikhal () is textually uncertain — some manuscripts read mikhal as a proper noun or place name, others as a common noun
meaning 'channel’ or 'brook.' The Septuagint reads 'they passed on a little way past the water.' We render it as 'stream’ to capture the sense of a small
watercourse that could plausibly be crossed by men in flight.

21. The phrase ya'ats alekhem ('he counseled against you') uses the preposition al in its adversarial sense — Ahithophel's counsel was directed against
David, not merely about David. The messengers convey both the content of the threat and its hostile intent.

22, The phrase ad or habboger (‘until morning light') indicates an all-night march and river crossing — an extraordinary feat of endurance for an
exhausted and mixed company that included non-combatants. The narrator's emphasis that 'not one was missing' is both military language (a full
muster count after a tactical movement) and theological reassurance: David's people are intact.

22, The Jordan crossing in reverse — east instead of west — inverts the Exodus/Conquest pattern. David is not entering the promised land but leaving it.
Yet the narrator presents the crossing as deliverance, not exile. The Jordan functions as protection, not as a boundary of promise. This geographic
reversal adds depth to the chapter's theme of God working through unexpected means.

23. The verb chanaq ('to strangle, to hang') in the Niphal (vayyechanaq) indicates self-hanging. This is the only explicit suicide by hanging in the Hebrew
Bible. The verb is rare — it appears in Job 7:15 ('my soul chooses strangling') and Nahum 2:12 (a lion strangling prey). The clinical brevity of the
account — no setting, no last words, no witnesses — stands in sharp contrast to the elaborate death scenes of other biblical figures.

23. The phrase vaytsav el beito ('he set his house in order") uses tsavah, the same verb used when Hezekiah is told to 'set your house in order, for you are
about to die' (2 Kings 20:1). Ahithophel is his own prophet: he diagnoses his own death and prepares for it with the same orderliness he brought to
his political counsel. The narrator treats his suicide with the same matter-of-fact tone used for natural deaths, offering neither the condemnation
that later tradition would apply nor the heroic framing that Greek literature might give a fallen counselor.

24. Mahanaim served briefly as the capital of Saul's son Ish-bosheth (2 Samuel 2:8), making it a site of royal legitimacy in Transjordan. David's choice of
Mahanaim is both tactical (a fortified city in defensible terrain) and political (a site associated with Israelite kingship). The parallel structure of this
verse — David goes east, Absalom follows east — collapses the geographic distance between them and signals that confrontation is imminent.

25. The genealogical aside interrupts the narrative flow in a way typical of Hebrew historical writing — the narrator pauses the action to establish family
relationships that explain political alignments. The identification of Ithra as 'the Israelite' (ha-Yisre'eli) is odd if he is indeed an Israelite (1
Chronicles 2:17 calls him 'Jether the Ishmaelite,' which may be the original reading). The textual variants suggest early scribal confusion about
Ithra's ethnic identity.

25. Amasa's appointment will have lasting consequences: after the rebellion fails, David will offer Amasa Joab's position as a reconciliation gesture (2
Samuel 19:13), and Joab will murder Amasa for it (2 Samuel 20:10). The seed planted in this verse grows into one of the bloodiest episodes in
David's reign.

26. The coupling of 'Israel and Absalom' as a single unit implicitly denies David the title of Israel's leader. Throughout this rebellion narrative, the
narrator carefully tracks which side gets to claim the name 'Israel' — here it belongs to Absalom. David's side is simply "the people with him.' The
political claim embedded in the naming is deliberate.
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The three-name list follows a geographic pattern: Rabbah (Ammon, southeast), Lo-debar (northern Gilead), and Rogelim (central Gilead). David's
support comes from across the Transjordanian region, not from a single locale. This geographic spread suggests that David's alliances east of the
Jordan were deep and well-maintained.

The repetition of qali ('roasted/parched grain') has puzzled commentators. Some emend the second occurrence to gela'ot ('parched grain of a
different type'); others accept the repetition as emphasis. The Septuagint and Vulgate handle the list slightly differently. We retain the Masoretic
text's repetition. The list as a whole represents the full range of a Transjordanian agricultural economy: grain crops, legumes, and prepared foods.

The phrase shephot baqar is difficult — shephot may derive from shaphat ("to judge') or from an otherwise unknown root meaning 'cheese' or 'milk
products." Most translators follow the Septuagint and Vulgate in reading it as a dairy product, likely a pressed or aged cheese. We render it as 'cheese
from the herd' following the majority interpretation.

The donors' quoted speech — 'the people are hungry, exhausted, and thirsty in the wilderness' — is the chapter's final word on David's condition. It

corrects Hushai's terrifying portrait of David as a raging bear: in reality, David's people are starving refugees in need of bread, water, and a place to

sleep. The gap between Hushai's propaganda and the donors' compassion captures the chapter's dual nature: it is simultaneously a story of political
manipulation and a story of human kindness.

18

Summary: David organizes his army into three divisions under Joab, Abishai, and Ittai the Gittite to fight Absalom's forces.
The troops insist David stay behind in the city, and David publicly commands all three commanders to deal gently
with his son Absalom. The battle takes place in the forest of Ephraim, where Israel is routed with twenty thousand
casualties — and the forest itself kills more men than the sword. Absalom, riding his mule, passes under a great
oak and his head becomes caught in its branches, leaving him suspended alive between heaven and earth. A soldier
reports this to Joab but refuses to strike the king's son. Joab takes three sharpened sticks and drives them into
Absalom's chest while he is still alive in the oak, and ten of Joab's armor-bearers close in and finish the killing.
Joab blows the trumpet to halt the pursuit, and Absalom's body is thrown into a deep pit in the forest and covered
with a massive cairn of stones. The narrator notes that Absalom had erected a pillar for himself in the King's
Valley because he had no son to carry his name. Two runners — Ahimaaz son of Zadok and a Cushite — race to
bring David the news. Ahimaaz arrives first but cannot bring himself to report Absalom's death directly. The
Cushite delivers the message plainly. David collapses, retreats to the upper chamber above the gate, and weeps
with the most devastating cry in all of Scripture: 'My son Absalom! My son, my son Absalom! If only I had died
instead of you — Absalom, my son, my son!"

What Makes This Remarkable: This chapter stages one of the great collisions in all narrative literature: a father's love against a
kingdom's survival. David's command — 'Deal gently for my sake with the young man Absalom'
— 1s an impossible order. It asks his army to win a war without harming the enemy commander.
Joab understands what David cannot face: Absalom alive means the rebellion lives, the kingdom
remains fractured, and everything David's men have fought for is undone. So Joab kills Absalom
in direct defiance of the king's explicit, public command — and the narrative refuses to condemn
him for it. The text also refuses to validate him. It simply reports what happened and then gives
the final word to David's grief. The manner of Absalom's death is loaded with irony. The man
famous for his magnificent hair (2 Samuel 14:26) is caught by his head in a tree. The prince who
stole Israel's hearts is left hanging alone in a forest. The would-be king who sat in the gate
dispensing judgment is suspended between heaven and earth, belonging to neither. And the forest
itself — the ya'ar — becomes an active agent of death, swallowing more lives than the sword.
Nature fights on God's side, as if the land itself is rejecting the rebellion. David's grief in verse 33
transcends the political. He does not mourn a defeated rebel; he mourns a son. The fivefold
repetition of 'my son' — beni — and the wish to have died in Absalom's place transforms the
victorious king into a shattered father. It is the most humanly devastating moment in David's life,
surpassing even his sin with Bathsheba, because here there is no repentance possible, no psalm to
write, no future to repair. Absalom is dead, and David cannot undo it.

Translation Friction: The Hebrew text of verse 9 presents a longstanding debate: the Masoretic Text reads vayyiqqare
Avshalom ('Absalom happened upon / encountered') with the verb q-r-h, while many translations follow
the reading that Absalom's head (rosho) was caught. The MT does not specify hair — it says his head was
caught (vayyitten rosho) in the oak. The famous tradition that Absalom was caught by his hair comes
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from Josephus and later rabbinic interpretation, likely influenced by the earlier description of his
abundant hair in 14:26, but the Hebrew text says only that his head became wedged in the branches. The
word elah in verse 9 is rendered 'oak' by most translations but could also refer to a terebinth (a large
Mediterranean tree); the exact species is uncertain. Verse 18 introduces Absalom's memorial pillar
(mattsevet) in the King's Valley, noting he had no son to preserve his name — yet 2 Samuel 14:27 records
three sons born to Absalom. The standard reconciliation is that these sons died young before the pillar was
erected, but the tension between the two passages is real. The location of the forest of Ephraim’ (ya'ar
Ephrayim) east of the Jordan is geographically puzzling, since the tribe of Ephraim's territory was west of
the Jordan. Some scholars propose a local place name unrelated to the tribe; others connect it to the

events of Judges 12:4-6 involving Ephraimites in Transjordan.

Connections: David's command to 'deal gently with the young man' echoes the tragic pattern of fathers unable to restrain or
save their sons that runs through the Samuel narrative: Eli could not restrain Hophni and Phinehas (1 Samuel
2:22-25), Samuel's sons perverted justice (1 Samuel 8:1-3), and Saul threw a spear at Jonathan (1 Samuel
20:33). Absalom hanging in the tree invokes the Deuteronomic principle that a body hung on a tree is cursed by
God (Deuteronomy 21:22-23) — the narrator may be signaling divine judgment without stating it. The cairn of
stones thrown over Absalom's body in the pit (v17) parallels the cairn over Achan in Joshua 7:26 — both mark
the burial of those whose personal ambition brought catastrophe on Israel. The two runners racing to David
recall the runner from the battle of Aphek who brought Eli news of the Ark's capture and his sons' deaths (1
Samuel 4:12-17); in both cases, the messenger brings news that destroys the hearer. David's wish to die in
Absalom's place — 'Would that I had died instead of you' — is one of the Hebrew Bible's most profound
expressions of substitutionary longing, anticipating the theological concept of one life offered in place of another
that pervades Israel's sacrificial system and prophetic literature (Isaiah 53:4-6).

1David mustered the troops who were with him and appointed over them commanders of thousands and commanders of
hundreds. =David sent out the army in three divisions: a third under Joab's command, a third under Abishai son of Zeruiah
— Joab's brother — and a third under Ittai the Gittite. The king said to the troops, "I will certainly march out with you
myself." sBut the troops said, "You must not go out. If we are forced to flee, they will not care about us. If half of us die, they
will not care about us. But you are worth ten thousand of us. It is better that you be ready to send us reinforcements from the
city." 4The king said to them, "Whatever seems best to you, I will do." The king stationed himself beside the gate, and all the
troops marched out in their hundreds and their thousands. sThe king commanded Joab, Abishai, and Ittai: "For my sake,
deal gently with the young man — with Absalom." And all the troops heard the king give this order to every commander
concerning Absalom. 6The troops marched out into the open country to meet Israel, and the battle was fought in the forest of
Ephraim. 7The forces of Israel were defeated there before David's men, and the slaughter that day was enormous — twenty
thousand. sThe fighting spread across the face of the whole land, and the forest devoured more of the army that day than the
sword devoured. vAbsalom came face to face with David's men. Absalom was riding his mule, and the mule passed under the
tangled branches of a great oak. His head became wedged in the oak, and he was left hanging between the sky and the earth
while the mule beneath him kept going. 10A soldier saw this and reported to Joab: "I just saw Absalom — hanging in an oak
tree." 11Joab said to the man who reported it, "You saw him? Then why didn't you strike him to the ground right there? I
would have owed you ten silver pieces and a warrior's belt." 1=The soldier said to Joab, "Even if I felt the weight of a
thousand silver pieces in my hand, I would not raise my hand against the king's son. We heard it ourselves — the king

"

commanded you, and Abishai, and Ittai: 'Protect the young man Absalom for me, whoever he may be." 130r else I would
have been risking my own life with a lie — nothing stays hidden from the king — and you yourself would have stood back and
let me take the blame." 14Joab said, "I will not waste time with you like this." He took three sharpened sticks in his fist and
drove them into Absalom's chest while Absalom was still alive in the heart of the oak. 15Then ten of Joab's young
armor-bearers closed in around Absalom and struck him until he was dead. :6Joab sounded the ram's horn, and the troops
pulled back from pursuing Israel, because Joab restrained the army. 17They took Absalom and threw him into a deep pit in
the forest and heaped an enormous cairn of stones over him. Meanwhile, all Israel had fled — every man to his own home. 18
Now Absalom during his lifetime had taken and set up for himself a pillar in the Valley of the King, because he said, "I have

no son to keep my name alive." He named the pillar after himself, and it is called Absalom's Monument to this day. :vAhimaa
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z son of Zadok said, "Let me run and bring the king the news that the LORD has vindicated him against his enemies." z0Joab
said to him, "You are not the right man to carry news today. You can carry news some other day. But not today — because
the king's son is dead." =:Joab said to the Cushite, "Go — tell the king what you have seen." The Cushite bowed to Joab and
ran. 22But Ahimaaz son of Zadok pressed again: "Whatever happens, let me also run after the Cushite." Joab said, "Why
would you run, my son? You have no news that will be rewarded." =3"Whatever happens — let me run!" Joab said to him,
"Run." So Ahimaaz ran by the route through the Jordan valley and overtook the Cushite. 22David was sitting between the two
gates. The watchman went up to the roof of the gate, to the top of the wall, and raised his eyes and looked — and there was a
man running alone. 25The watchman called out and reported to the king. The king said, "If he is alone, there is news in his
mouth." The runner kept coming, drawing closer. 26Then the watchman spotted another man running. The watchman called
down to the gatekeeper: "There is another man running alone." The king said, "This one also carries news." =7The watchman
said, "The stride of the first runner looks like the stride of Ahimaaz son of Zadok." The king said, "He is a good man — he
comes with good news." 28 Ahimaaz called out and said to the king, "Shalom!" He prostrated himself before the king with his
face to the ground and said, "Blessed be the LORD your God, who has handed over the men who raised their hands against
my lord the king." 29The king said, "Is it well with the young man — with Absalom?" Ahimaaz said, "I saw a great commotion
when Joab was sending the king's servant and your servant, but I did not know what it was." s0The king said, "Step aside and
stand over there." He stepped aside and stood waiting. 3:Then the Cushite arrived. The Cushite said, "Let my lord the king
receive the news: the LORD has vindicated you today against all who rose up against you." 32The king said to the Cushite, "Is
it well with the young man — with Absalom?" The Cushite said, "May the enemies of my lord the king, and all who rise
against you to do harm, become like that young man." 33The king convulsed. He went up to the upper room above the gate
and wept. And as he walked, this is what he said: "My son Absalom — my son, my son Absalom! Who will grant that I die in
your place? Absalom — my son, my son!"

TRANSLATOR NOTES

1. The verb vayyifqod ('he mustered, reviewed, counted') is military census language — the same term used for God 'visiting' or 'attending to' people,
here applied to a king organizing his forces. David has shifted from fugitive to field marshal. The command structure — sarei alafim ('commanders of
thousands') and sarei me'ot ('commanders of hundreds') — follows standard Israelite military organization (cf. Exodus 18:21, 1 Samuel 8:12). David is
in Mahanaim, east of the Jordan, and the army consists of loyalists who followed him into exile.

2. The phrase beyad ('by the hand of') is the standard idiom for placing troops under a commander's authority. The tripartite division is a classic
Israelite battle formation (cf. Judges 7:16, 1 Samuel 11:11). Ittai the Gittite (Ittay haGitti) is identified by his city of origin — Gath, the Philistine city —
making him one of the Cherethite and Pelethite mercenary class that formed David's personal guard. The infinitive absolute yatso etse ('going out I
will go out") expresses David's firm intention — he is not asking permission but declaring his plan.

3. The negation lo tetse ('you shall not go out') is a direct prohibition from subordinates to their king — remarkable in its boldness. The conditional
clauses (im nos nanus, 'if fleeing we flee'; im yamutu chetsyenu, 'if half of us die") present worst-case scenarios with studied calm. The phrase me'ir
la'azor (‘from the city to help') could mean sending reinforcements or providing a rallying point for regrouping. The troops' logic depends on the
principle that David's survival ensures the kingdom's continuity regardless of battlefield outcome.

4. David's concession — asher yitav be'eineikhem e'eseh (‘'what is good in your eyes I will do') — is uncharacteristically passive for a warrior king. He is
deferring to his soldiers on a matter of personal pride, which shows either wisdom or exhaustion — or both. The king's position at the gate (al yad
hasha'ar) is strategic: the gate is the public square, the place of authority and visibility. Every soldier marching out passes directly before David. This
positioning sets up the critical moment in verse 5, where David's command about Absalom is heard by the entire army.

5. The phrase le'at li lanna'ar le'Avshalom ('gently for me with the young man, with Absalom') piles up the softening language. Le'at means 'gently, softly'
(cf. Isaiah 8:6 where it describes the gentle waters of Shiloah). The preposition li (‘for me, for my sake') makes it personal — David is not issuing a
military directive but making a plea. The noun na'ar ('young man, youth') is technically inaccurate for Absalom, who is a grown man with children, but
it reveals how David sees him: still his child. The emphasis on public hearing (vekhol ha'am shame'u) creates legal witnesses to the command — the
narrator is building the case that what Joab does later is insubordination.

6. The phrase hassadeh ('the field, open country') contrasts with ya'ar (‘forest, woodland') — the troops go out to the field but the battle happens in the
forest, suggesting the fighting shifted terrain or that the initial deployment led into the wooded area. Ya'ar Ephrayim (‘forest of Ephraim') is
geographically puzzling: the battle is east of the Jordan (David is in Mahanaim), but Ephraim's tribal territory was west of the Jordan. Possible
explanations include a local place name, an Ephraimite settlement in Transjordan, or a connection to the Judges 12 conflict between Gileadites and
Ephraimites in this region.
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. The verb vayyinnagfu (‘they were defeated, struck down') is the passive of n-g-p, which carries connotations of plague and divine striking (the same

root used for the plagues of Egypt). The term am Yisra'el (‘the people/army of Israel') designates Absalom's forces — a painful irony, since David is
Israel's legitimate king, yet 'Israel' fights against him. The number esrim elef (‘twenty thousand') represents catastrophic losses in a civil war —
Israelites killing Israelites. The phrase avdei David ('servants of David') rather than "the army of Judah' emphasizes personal loyalty over tribal
identity.

. The verb nefotset (‘was scattered, dispersed') describes the battle fragmenting across the landscape — unit cohesion dissolves in the forest. The key

phrase vayyerev hayya'ar le'ekhol ba'am ('the forest multiplied to devour among the people') uses the hiphil of r-b-h (‘to be many, multiply") with the
infinitive of '-k-1 ('to eat, devour'): the forest increased its devouring. The personification of the forest as an eater is extraordinary — in Hebrew
narrative, only fire, sword, pestilence, and wild beasts typically 'devour' people (cf. Deuteronomy 32:42, Jeremiah 2:30). The forest joins this list of
consuming agents, elevating terrain to the level of divine instrument.

. The verb vayyiqqare (‘'he encountered, met by chance') from q-r-h implies an unplanned meeting — Absalom stumbles into David's men rather than

choosing to engage them. The pirdah (‘'mule') is the mount of royalty (1 Kings 1:33), not a war horse — Absalom rides as a prince, not a soldier. The
term sovekh (‘tangled growth, interwoven branches') describes dense, intertwined branches that form a natural trap. The verb vayyechezaq ('it held
fast, gripped') from ch-z-q is a strong verb — the oak grips Absalom's head with force. The MT specifies rosho (‘his head'), not his hair — the tradition
of Absalom caught by his hair derives from Josephus (Antiquities 7.10.2) and the earlier notice of his extraordinary hair (14:26), but the biblical text
says head. The phrase vayyuttan bein hashamayim uvein ha'arets ('he was placed/left between heaven and earth') uses the passive of n-t-n, suggesting
Absalom was placed there by a force outside himself.

. The unnamed ish echad ('one man, a certain soldier') sees Absalom and immediately reports to Joab rather than acting. The verb taluy (‘hanging,
suspended') from t-1-h is the same word used for hanging a body on display (cf. Deuteronomy 21:22, Joshua 10:26) — the soldier uses language that
already evokes execution. The report is terse: hineh ra'iti et Avshalom taluy ba'elah ('Look — I saw Absalom hanging in the oak'). The soldier reports
what he saw but does not act, which sets up the dialogue in the following verses about why he refused to kill Absalom himself.

Joab's response reveals his priorities instantly: not 'where is he?' but 'why didn't you kill him?' The phrase hikkito sham artsah ('struck him there
earthward') means to kill — to drive him from his suspended position into the ground. The reward Joab offers — asarah khesef ('ten silver') and
chagor achat (‘one belt') — is a soldier's bonus: silver for wealth, a warrior's belt for status. The belt (chagor) was a mark of military rank and honor
(cf. 2 Samuel 20:8 where Joab himself wears a sword belt). Joab is offering both money and promotion for Absalom's death.

The hypothetical velo anokhi shoqel al kappai elef kasef ('even if I were weighing on my palms a thousand silver') raises Joab's offer a hundredfold —
even at that price, the answer is no. The verb shalach yad ('stretch out the hand") is a fixed phrase for committing violence against someone. The
soldier's quotation of David's command uses shimru mi ('guard / protect whoever') — the mi functions as a universal: protect Absalom from anyone,
no matter who attempts to harm him. The verb tsivvah ('commanded') in the soldier's mouth emphasizes that this was a royal order, not a
suggestion.

The soldier's final argument is devastatingly perceptive: even if I killed Absalom, the king would find out (kol davar lo yikkached min hammelekh,
'no matter is concealed from the king"), and you, Joab, would not defend me (attah tityatsev minneged, 'you would position yourself at a distance').
The verb tityatsev ('you would station yourself') with minneged ('from opposite, at a distance') paints a picture of Joab stepping away, disowning
involvement, leaving the soldier to face David's wrath alone. The soldier has read Joab's character perfectly: Joab delegates risk and distances
himself from consequences.

The noun shevatim (plural of shevet) can mean 'rods, sticks, staffs, or tribes' — here it refers to sharpened wooden implements, possibly pointed
stakes or thick sticks used as improvised weapons. The verb vayyitqa'em (‘he drove them, thrust them') from t-q-' is the same verb used for driving
tent pegs (cf. Judges 4:21, Jael and Sisera) and for blowing the shofar — it denotes forceful penetration. The phrase belev Avshalom ('in the
heart/chest of Absalom') uses lev in its physical sense (the center of the torso), while belev ha'elah ('in the heart of the oak’) uses lev in its spatial
sense (the interior, the midst). The wordplay on lev is likely deliberate. The clause odenu chai ('while he was still alive') makes explicit that Joab's act
was not a blow to a corpse but an assault on a living, conscious person.

The ten ne'arim (‘young men, attendants') who serve as Joab's arms-bearers (nos'ei kelei Yo'av) surround Absalom and finish the killing. The verb
vayyasobbu ('they surrounded, encircled") from s-b-b describes closing in from all sides. The sequence vayyakku ... vayemituhu ('they struck ... and
killed him') separates the blows from the death, suggesting prolonged violence. Ten men swarming one man already impaled on stakes is not
battlefield necessity — it is overkill, perhaps a distribution of complicity: with ten participants, no single person bears full responsibility for the
killing. This mirrors the way collective violence diffuses individual guilt.

The verb vayyitqa' ('he blew') is the same root (t-q-') used in verse 14 for thrusting the sticks into Absalom — Joab thrusts stakes into a man, then
thrusts breath into a horn. The shofar was the standard instrument for signaling troop movements (cf. 2 Samuel 2:28 where Joab also blows the
shofar to halt pursuit). The verb chasakh ('he held back, withheld, spared') from ch-s-kh is used elsewhere for God sparing or withholding judgment
(cf. Genesis 22:12, 'you did not withhold your son"). Joab withholds the army from further bloodshed — an act of restraint that frames him,
momentarily, as a protector.

The verb vayyashlikhu ('they threw, cast') is the language of disposal, not burial — the same verb used for throwing refuse or casting away an
unwanted object. The pachath hagadol ('the great pit') may be a natural depression, a dried cistern, or a ravine. The gal avanim gadol me'od (‘very
great heap of stones') parallels Joshua 7:26 (Achan) and Joshua 8:29 (king of Ai), both of which mark sites of judgment and shame. The phrase kol
Yisra'el nasu ish le'ohalav ('all Israel fled, each man to his tent') uses the standard dispersal formula — the rebellion collapses instantly upon
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Absalom's death, confirming that the movement had no substance beyond one man's charisma.

18. The verb vayyatsev lo ('he set up for himself') uses the hiphil of n-ts-v, the same root as mattsevet — he 'standed up a standing-stone.' The phrase

19.

20.

21.

22,

23.

24.

25.

26.

27.

28.

29.

bechayav ('during his lifetime") marks this as a flashback interrupting the narrative. The emek hammelekh ('Valley of the King') is traditionally
identified with the Kidron Valley east of Jerusalem, though its exact location is debated. The statement ein li ven ('T have no son') to preserve his
name creates tension with 14:27's mention of three sons — most commentators infer the sons predeceased him. The final name yad Avshalom (‘the
hand/monument of Absalom') uses yad in its extended sense of 'memorial, monument' — literally 'Absalom's hand,' as if the pillar is a hand reaching
out from death to grasp at remembrance.

Ahimaaz (Achimaats, 'my brother is anger/strength') is the son of Zadok the priest — he was part of David's intelligence network during the flight
from Jerusalem (15:27, 17:17-20). The verb arutsah ('let me run') and avaserah ('let me bring news') express eagerness. The verb bisser (to bring
news, announce tidings) is the root of besorah ('good news, gospel') — Ahimaaz sees this as good news. The phrase shefato YHWH miyyad oyvav
('the LORD has judged/vindicated him from the hand of his enemies') frames the victory as divine justice. But Ahimaaz's framing elides the central
fact: the enemy commander was the king's son. What Ahimaaz calls vindication, David will experience as devastation.

The phrase lo ish besorah attah hayyom hazzeh ('you are not a man of news this day') does not mean Ahimaaz is unqualified — it means this
particular message is not the kind of news (besorah) that will be received as good tidings. The threefold repetition of hayyom hazzeh ('this day")
creates emphasis through patterning. The reason clause ki al ken ben hammelekh met ('because therefore the king's son is dead') uses the stark
formulation ben hammelekh met — 'the king's son is dead' — the same information Joab is trying to manage. Joab calls Absalom 'the king's son,' not
"the rebel' or 'the usurper' — even Joab, who killed him, acknowledges his filial identity when speaking of how David will receive the news.

The Kushiy ('Cushite') is either a man from Cush (the region south of Egypt, roughly modern Sudan/Ethiopia) or a man named Cushi. He is likely a
foreign soldier or servant in Joab's retinue — expendable in a way Ahimaaz, the priest's son, is not. Joab's choice of messenger is calculated: if
David's grief turns to rage against the bearer of bad news, better it fall on a foreigner than on the son of Zadok. The Cushite's bow (vayyishtachu, 'he
prostrated himself') before running shows military deference — he accepts the assignment without question. The verb vayyarots (‘and he ran') sets
the race narrative in motion.

The phrase vihi mah ('let come what may, whatever happens') expresses reckless determination — Ahimaaz does not care about the consequences.
Joab's response lammah zeh attah rats beni (‘why are you running, my son?") uses the affectionate beni ('my son'), which is striking from the man
who just drove stakes into another man's son. The phrase ulekha ein besorah motse't (‘and for you there is no news finding [reward]') means the
news Ahimaaz would carry will not earn him a reward — it will not be received as good tidings. Joab warns Ahimaaz twice, which shows genuine
concern for the young priest's son, even amid the brutality of the day.

Joab finally relents with the single word ruts (‘run'). Ahimaaz chooses derekh hakikkar (‘the way of the plain/valley'), which is the Jordan valley
route — flatter and faster than the hill path the Cushite presumably took. The verb vayyaavor ('he passed, overtook') means Ahimaaz not only caught
up but passed the Cushite. This sets up the dramatic tension of the next scene: the runner David sees first is not the one Joab sent. The faster runner
carries no real message; the slower runner carries the truth.

The phrase bein shenei hashe'arim ('between the two gates') refers to the passage between the outer and inner gates of a fortified city — a
transitional space, both inside and outside. The tsofeh (‘watchman, lookout') is a standard feature of city defense (cf. 2 Samuel 13:34, 2 Kings 9:17).
The phrase ish rats levado ('a man running alone') contrasts with a group of runners, which would suggest a fleeing army. A lone runner typically
signals a messenger — either of victory or catastrophe.

David's reasoning — im levado besorah befiv ('if he is alone, news is in his mouth') — reflects military logic: a single runner means a deliberate
dispatch, not a rout. If the army had been destroyed, survivors would arrive in scattered groups, not as a lone messenger. The phrase halokh veqarev
('going and approaching') uses the infinitive absolute construction to convey continuous, steady approach — the runner is closing the distance in real
time while David processes the implications. The tension builds with every step.

The appearance of a second runner (ish acher rats) complicates the picture but does not alarm David — two solo runners still suggest dispatches
rather than a rout. David's response gam zeh mevasser ('this one too is a news-bearer') from the root b-s-r maintains his optimism. The watchman
reports to the sho'er ('gatekeeper"), the official managing the gate — the chain of communication runs from watchman to gatekeeper to king,
reflecting the city's hierarchical structure.

The merutsah ('running, manner of running, gait') is a rare noun — the watchman can identify Ahimaaz by the distinctive way he runs, suggesting
familiarity and perhaps that Ahimaaz was a known courier. David's logic ish tov zeh ve'el besorah tovah yavo (‘this is a good man, and to good news
he comes') creates a false equation: good man equals good message. The repetition of tov ('good’) twice in the sentence underscores David's
desperate optimism. He is constructing reassurance from fragments.

Ahimaaz opens with shalom ('peace, well-being, wholeness') — the word David most wants to hear, and also the word that sidesteps everything. His
blessing — barukh YHWH Elohekha asher siggar et ha'anashim ('blessed be the LORD your God who shut in / delivered up the men') — frames the
victory in theological terms: God delivered the rebels. The verb siggar (‘shut in, handed over, delivered up') from s-g-r means to close in on, to
surrender into custody (cf. 1 Samuel 23:11, 26:8). Ahimaaz describes the rebellion's defeat but avoids any mention of Absalom specifically — his
evasion has already begun.

David's question shalom lanna'ar le'Avshalom ('is there peace for the young man Absalom?') uses the same construction as verse 5 — hanna'ar
le'Avshalom, 'the young man, namely Absalom.' David uses the same tender language from his earlier command: still na'ar ('young man'), still
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personal. Ahimaaz's response is deliberately vague: hamon gadol ('great commotion, tumult') could refer to anything. His claim velo yadati mah
(‘and I did not know what') is almost certainly false — he was present at the army camp and eager to run with news. The evasion is transparent, but
David lets it pass because the Cushite is approaching.

30. David's command sov hityatsev koh (‘turn aside, station yourself here") is curt — he is done with Ahimaaz and his evasions. The king needs the real
answer, and the real answer is approaching with the second runner. Ahimaaz obeys silently: vayyissov vayyaamod ('he turned aside and stood'). The
brevity of this verse heightens the tension — two words of command, two words of obedience, and then silence as everyone waits for the Cushite.

31. The Cushite's announcement yitbasser adoni hammelekh ('let my lord the king receive good news') uses the hitpael of b-s-r — a reflexive form
meaning 'receive news for yourself.' His message — shefatekha YHWH hayyom miyyad kol haqggamim alekha (‘the LORD has judged/vindicated you
today from the hand of all who rose against you') — parallels Ahimaaz's words in verse 19 but adds hayyom (‘today") and kol ('all"). The phrase kol
haggqamim alekha (‘all who rose against you') uses the participle from g-u-m and encompasses every rebel, including — crucially — the one rebel
David is asking about.

32. David's repeated question hashalom lanna'ar le'Avshalom is identical to verse 29, creating a structural echo that underscores his single-minded
focus. The Cushite's response — yihyu khanna'ar oyvei adoni hammelekh ('may the enemies of my lord the king become like the young man') — is a
conventional curse formula that avoids saying 'he is dead' directly. The phrase vekhol asher gamu alekha lera'ah (‘and all who rose against you for
evil) broadens the curse to encompass every rebel. The Cushite uses the word na'ar ('young man') — the same term David used — which may be
deliberate courtesy, adopting the father's language. But the Cushite's 'young man' is a corpse under stones, and David knows it the instant the words
reach him.

33. The verb vayyirgaz (‘'he trembled, shuddered, was shaken') from r-g-z describes violent physical agitation — it is used for earthquakes (1 Samuel
14:15), for nations trembling before God (Exodus 15:14), and for deep emotional upheaval. It is a body-word: David's grief manifests physically
before it becomes verbal. The aliyyat hasha'ar ("upper room of the gate') is the chamber built into the city gate's superstructure — a small, elevated,
semi-private space. David climbs stairs while weeping, which means his grief is public: soldiers returning from battle pass through this gate and hear
their king sobbing for the enemy they just defeated. The cry itself — beni Avshalom beni veni Avshalom mi yitten muti ani tachtekha Avshalom beni
veni — contains five instances of beni ('my son') and three of Avshalom, with no connective particles, no verbs except the wish-formula mi yitten
(‘who will grant’). The syntax is shattered — it is not a sentence but a series of cries strung together by repetition. The phrase mi yitten muti ani
tachtekha (‘who will grant my dying, I myself, in your place') uses the optative mi yitten construction (literally 'who will give?'), which expresses an
impossible wish (cf. Deuteronomy 5:29, Job 14:13). The pronoun ani ('I myself') is emphatic — David insists on the substitution being personal. The
preposition tachtekha ('in your place, instead of you') from tachat is the language of exchange and substitution, the same preposition used in
sacrificial contexts where one life stands in for another.

19

summary: The chapter opens with David still weeping for Absalom, turning the army's victory into mourning. Joab confronts
the king with brutal honesty: David's grief is shaming the men who saved his life, and if he does not act, every
soldier will desert him by nightfall. David takes his seat at the gate. As word spreads that the king is returning, the
tribes of Israel begin debating among themselves why no one has moved to bring him back. David sends a message
to the elders of Judah through the priests Zadok and Abiathar, appealing to tribal kinship and appointing Amasa
— Absalom's former general — as commander in place of Joab. Judah rallies and meets David at the Jordan.
Shimei son of Gera, who cursed David during his flight, rushes down with a thousand Benjaminites to beg
forgiveness. Abishai wants him executed, but David grants him a sworn pardon. Mephibosheth, Jonathan's son,
meets the king with signs of prolonged mourning and tells David that Ziba deceived him. David divides the estate
between them. Barzillai the Gileadite, who sustained David at Mahanaim, escorts the king across the Jordan but
declines to come to Jerusalem on account of his age, sending his servant Chimham instead. David blesses Barzillai
and crosses the Jordan. The chapter closes with a bitter quarrel between the men of Judah and the men of Israel
over who has the greater claim on the king — a dispute that will ignite Sheba's rebellion in the next chapter.

What Makes This Remarkable: This chapter is a masterclass in the political cost of grief. David's mourning for Absalom is
genuine — he has lost a son — but Joab's rebuke exposes an unbearable truth: a king cannot
afford to grieve publicly for a rebel who tried to kill him without insulting every person who
fought to save him. David's compliance with Joab's demand is immediate but cold; his first
political act after rising from mourning is to replace Joab with Amasa, the very man who
commanded Absalom's army against him. David is not forgiving Amasa — he is punishing Joab
by promoting his rival's general. The pardoning of Shimei is equally layered: David swears an
oath not to kill him, but the oath is carefully limited to David's own lifetime, leaving Solomon free
to act later (1 Kings 2:8-9). The Mephibosheth-Ziba dispute is left deliberately unresolved —
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David splits the estate in half, a Solomonic judgment that satisfies no one and may indicate David
no longer cares enough to discern the truth. The final quarrel between Judah and Israel exposes
the fault line that will eventually split the kingdom: northern Israel resents Judah's privileged
access to the king, and Judah responds with the arrogance of kinship. The seeds of 1 Kings 12 are
already germinating.

Translation Friction: The Hebrew versification of this chapter differs from the English: Hebrew 19:1 corresponds to English
18:33, so Hebrew verse numbers run one ahead of English throughout the chapter (Hebrew 19:1-44 =
English 18:33-19:43). Verse 1 (Hebrew) contains David's famous lament 'My son Absalom' which most
English readers know as 18:33. The text of David's message to the Judean elders (vv8-13) raises questions
about his authority to unilaterally replace Joab with Amasa, and about the political wisdom of appointing
the rebel army's commander. Shimei's encounter (vv17-24) involves one thousand Benjaminites — a show
of force disguised as submission. Mephibosheth's claim in verse 25 that Ziba slandered him contradicts
Ziba's earlier report (16:3), and David's split-the-difference ruling in verse 30 has been read as either
exhausted indifference or deliberate ambiguity. The phrase in verse 36 where Barzillai says he is eighty
years old and can no longer 'tell good from bad' or 'taste what I eat or drink' may be literal (age-related
sensory loss) or a self-deprecating formula of humility.

Connections: David's lament for Absalom (v1) echoes his lament for Saul and Jonathan (2 Samuel 1:19-27) — both are
genuine grief for people who sought his destruction. Joab's rebuke (vv6-8) parallels Nathan's confrontation in 2
Samuel 12: both times a subordinate tells the king a truth he cannot see. David's appointment of Amasa (vi4)
directly reverses the chain of command from the battle: the losing general replaces the winning one, a decision
that will cost Amasa his life in chapter 20. Shimei's pardon (vv19-24) sets up the deathbed instructions in 1
Kings 2:8-9, where David tells Solomon not to hold Shimei guiltless — the oath David swore was precise and
personal, binding only himself. The Judah-versus-Israel quarrel (vv42-44) anticipates the tribal rupture of 1
Kings 12, where Rehoboam's arrogance toward the northern tribes completes the fracture that begins here.
Barzillai's refusal to come to Jerusalem and his sending of Chimham instead (vv32-41) establishes a pattern of
loyalty-across-generations: Jeremiah 41:17 mentions 'the habitation of Chimham near Bethlehem,' suggesting
David gave Barzillai's family land near his own hometown.

1The king shuddered. He went up to the room above the gate and wept. As he walked, he kept saying: "My son Absalom —
my son, my son Absalom! If only I had died instead of you — Absalom, my son, my son!" =It was reported to Joab: "The king
is weeping and mourning over Absalom." sThe victory that day turned into mourning for the entire army, because the troops
heard that day: "The king is in anguish over his son." 4The troops slipped into the city that day by stealth, the way soldiers
slink in when they are humiliated after fleeing from battle. sThe king had covered his face, and the king kept crying out in a
loud voice: "My son Absalom! Absalom, my son, my son!" 6Joab came to the king inside and said, "Today you have
humiliated every one of your servants — the men who saved your life today, and the lives of your sons and daughters, and
the lives of your wives and concubines. 7You love those who hate you and hate those who love you. You have made it clear
today that your officers and servants mean nothing to you. I know it now — if Absalom were alive and all of us were dead
today, that would be fine in your eyes." sNow get up, go out, and speak to the hearts of your servants. Because I swear by the
LORD — if you do not go out, not one man will stay with you tonight, and that disaster will be worse for you than every
disaster that has come upon you from your youth until now." ¢The king got up and took his seat at the gate. When all the
troops were told, "The king is sitting at the gate," the entire army came before the king. Meanwhile, the Israelites who had
followed Absalom had fled, each man to his own home. :oThroughout all the tribes of Israel, the people were arguing among
themselves: "The king rescued us from the grip of our enemies — he delivered us from the grip of the Philistines — and now
he has fled the land because of Absalom. 1:And Absalom, whom we anointed over us, is dead in battle. So why are you silent
about bringing the king back?" 12King David sent word to Zadok and Abiathar the priests: "Speak to the elders of Judah and
say: Why should you be the last to bring the king back to his palace? The talk of all Israel has already reached the king at his
quarters. 13You are my brothers — you are my bone and my flesh. Why should you be the last to bring the king back?" 14«And
say to Amasa: 'Are you not my bone and my flesh? May God do the same to me and worse if you do not become the
commander of the army before me permanently — in place of Joab." 1sHe swayed the heart of every man in Judah as though
they were one person, and they sent word to the king: "Come back — you and all your servants." 16The king headed back and

85



2 SAMUEL

arrived at the Jordan. Judah came to Gilgal to meet the king and escort him across the Jordan. 17Shimei son of Gera, the
Benjaminite from Bahurim, hurried down with the men of Judah to meet King David. 18A thousand Benjaminites were with
him, along with Ziba, the steward of Saul's house, with his fifteen sons and twenty servants. They rushed down to the Jordan
ahead of the king. 19The ford was crossed to bring the king's household over and to do whatever he wished. Then Shimei son
of Gera fell on his face before the king as he was about to cross the Jordan. zoHe said to the king, "Let my lord not hold me
guilty. Do not remember what your servant did wrong on the day my lord the king left Jerusalem. Let the king not take it to
heart. 21For your servant knows that I sinned. And here I am — I have come today as the first of the entire house of Joseph to
come down to meet my lord the king." 22Abishai son of Zeruiah spoke up: "Should Shimei not be put to death for this? He
cursed the LORD's anointed!" 23David said, "What is there between me and you, sons of Zeruiah, that you should become my
adversary today? Should anyone be put to death in Israel today? Do I not know that today I am king over Israel again?" 24Th
e king said to Shimei, "You will not die." And the king swore an oath to him. =sMephibosheth, grandson of Saul, came down
to meet the king. He had not tended his feet, had not trimmed his mustache, and had not washed his clothes from the day
the king left until the day he returned in safety. 26When he came to Jerusalem to meet the king, the king said to him, "Why
did you not come with me, Mephibosheth?" 27He answered, "My lord the king, my servant deceived me. Your servant said,
'Let me saddle the donkey so I can ride it and go with the king' — because your servant is lame. 2sHe slandered your servant
to my lord the king. But my lord the king is like a messenger of God — so do what seems right to you. 20My entire father's
house deserved nothing but death from my lord the king, yet you set your servant among those who eat at your table. What
further right do I have to appeal to the king?" 30The king said to him, "Why go on talking about this? I have decided: you and
Ziba will divide the estate." 31Mephibosheth said to the king, "Let him take it all — since my lord the king has come home in
safety." s2Barzillai the Gileadite had come down from Rogelim and crossed the Jordan with the king to see him off at the
Jordan. s3Barzillai was very old — eighty years of age. He had provided for the king during his stay at Mahanaim, because he
was a very wealthy man. 34The king said to Barzillai, "Cross over with me, and I will provide for you at my side in
Jerusalem." ss5Barzillai said to the king, "How many days are left in the years of my life, that I should go up with the king to
Jerusalem? 361 am eighty years old today. Can I still tell the difference between good and bad? Can your servant taste what
he eats or drinks? Can I still hear the voices of men and women singing? Why should your servant be a burden to my lord the
king? s7Your servant will just cross the Jordan with the king and go a little way. Why should the king repay me with such a
reward? ssLet your servant go back, and let me die in my own town, near the grave of my father and mother. But here is your
servant Chimham — let him cross over with my lord the king, and do for him whatever seems good to you." 39The king said,
"Chimham will cross over with me, and I will do for him whatever seems good to you. And whatever you choose to ask of me,
I will do it for you." 20All the people crossed the Jordan, and the king crossed over. Then the king kissed Barzillai and blessed
him, and Barzillai returned to his home. 41The king continued on to Gilgal, and Chimham crossed over with him. All the
people of Judah escorted the king across, along with half the people of Israel. 42Then all the men of Israel came to the king
and said, "Why did our brothers, the men of Judah, steal you away? They brought the king, his household, and all David's
men across the Jordan!" 43Every man of Judah answered the men of Israel: "Because the king is our close relative! Why are
you so angry about this? Did we eat anything at the king's expense? Did we carry off any gift for ourselves?" 24The men of
Israel answered the men of Judah: "We have ten shares in the king! And we have a greater claim on David than you do! Why
did you treat us with contempt? Were we not the first to speak of bringing our king back?" But the words of the men of
Judah were harsher than the words of the men of Israel.

TRANSLATOR NOTES

1. The verb vayyirgaz ('he trembled, shuddered') conveys involuntary physical agitation — David's body responds before his words do. The phrase aliyyat
hasha'ar ('the upper room of the gate') was the chamber above the city gate, a semi-private space where David could grieve away from public view. The
repetition of beni ('my son') five times in a single verse, with Absalom's name interspersed three times, creates a rhythm of obsessive grief — David
cannot stop saying the words. The phrase mi yitten muti ani tachtekha (‘who will grant my death in your place') uses the optative construction mi
yitten (‘would that, if only') expressing an impossible wish. This verse is 18:33 in English Bibles; the Hebrew versification places it as the opening of
chapter 19.
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. The passive vayyuggad (it was told") leaves the informant unnamed — the news of David's grief has become public knowledge, spreading through the

camp. The verbs bokheh (‘weeping') and mit'abbel (‘mourning’) represent escalating grief: weeping is the immediate emotional response, while
mourning (from the root a-v-1) denotes formal, sustained lamentation. Joab receives this report not as personal news but as a military crisis — the
commander of the victorious army now has a king who is publicly mourning the enemy's death.

The noun teshu'ah ('victory, deliverance, salvation') is a theologically weighted term — this was not merely a military win but a deliverance. The
transformation of teshu'ah into evel ('mourning') is one of the sharpest reversals in the narrative: God gave salvation, and the king turned it into a
funeral. The verb ne'etsav (‘he is grieved, in pain') from the root a-ts-v is the same word used of God's grief over human wickedness in Genesis 6:6 — a
deep, internal anguish, not mere sadness. The soldiers who risked their lives learn that their king wishes the outcome had been different.

. The verb vayyitgannev ('they stole themselves in") from the root g-n-v ('to steal') depicts the army sneaking into their own camp as if they were

deserters. The hitpael form conveys reflexive, furtive action — they are hiding from their own king's gaze. The comparative ka'asher (‘just as') draws
an explicit parallel: victorious soldiers behaving like defeated, disgraced runaways. The verb niklamim (‘ashamed, humiliated") from k-1-m describes
deep public shame. David's grief has accomplished what Absalom's army could not — it has made the winning army feel like losers.

. The verb la'at ('he covered, wrapped') describes David veiling his face — a gesture of mourning and also of withdrawal from the world. The covered

face means the king cannot see and will not be seen; he has shut himself off from his kingdom. The verb vayyiz'aq ('he cried out') with qol gadol ('a
great voice, a loud voice') indicates this is not quiet weeping but full-throated, audible wailing that the entire camp can hear. The repetition of beni
Avshalom mirrors verse 1, showing David locked in a cycle of grief he cannot break. The triple beni at the end intensifies the anguish.

. The phrase vayyavo Yo'av el hammelekh habbayit (‘'Joab came to the king, inside') indicates Joab entered the private chamber — this confrontation

happens behind closed doors. The verb hovashta (‘you have shamed") from b-v-sh is a causative form: David has actively caused shame to fall on his
men's faces. The verb hammamlettim ('who rescued, delivered') from m-1-t emphasizes escape from mortal danger — these men did not merely win a
battle; they saved David's nefesh ('life, soul'). Joab's catalog of those saved — sons, daughters, wives, concubines — is comprehensive, reminding
David of everything he still has because of the army's victory.

. Joab's accusation is structured as a devastating chiasm: le'ahavah et son'ekha velisno et ohavekha ('to love your haters and to hate your lovers'). The

inversion of love and hate frames David's grief as a moral reversal — he has turned the categories upside down. The phrase ein lekha sarim va'avadim
('you have no officers and servants') does not mean David lacks them but that he treats them as if they do not exist. Joab's final statement is the
cruelest: lu Avshalom chay vekhullanu hayyom metim ('if Absalom were alive and all of us dead today') — Joab forces David to confront what his grief
implies to the men who fought for him. The phrase yashar be'einekha ('it would be right in your eyes') is a judgment formula used elsewhere for moral
approval.

. The imperatives qum tse ('get up, go out') are blunt and urgent — Joab is not asking but commanding his king. The phrase dabber al lev avadekha

('speak to the heart of your servants') uses the idiom 'speak to the heart' which means to reassure, comfort, and restore confidence (the same phrase
used of a man wooing back an estranged wife in Hosea 2:16). Joab's oath baYHWH nishba'ti ('by the LORD I have sworn') escalates the confrontation
to the level of a covenant oath — he is staking God's name on his warning. The threat im yalin ish ittekha hallaylah ('if a man will lodge with you
tonight') warns of total desertion before dawn. The comparison to ra'ah ('disaster, evil') from David's youth frames this as potentially worse than
Saul's persecution, the wilderness years, or Absalom's revolt.

. The verb vayyeshev (‘he sat') at the gate marks David's resumption of royal function — the gate was the place of judgment, governance, and public

audience. David's sitting is a political act: he is visible, accessible, and functioning as king again. The announcement hinneh hammelekh yoshev
basha'ar (‘the king is sitting at the gate') travels through the camp as official news — the crisis is over. The final clause veYisra'el nas ish le'ohalav (‘and
Israel fled, each to his tents') refers to Absalom's defeated forces scattering, using the ancient formula for disbanding (cf. 1 Kings 12:16). The word
ohalav (‘his tents') means 'his home' — a survival of nomadic vocabulary.

10. The verb nadon ('disputing, arguing') indicates contentious debate, not calm discussion — the tribes are quarreling over what to do next. The phrase

11.

12,

13.

mikkaf oyeveinu (‘from the grip of our enemies') uses kaf (‘palm, hand') as a metaphor for power and control. The people's argument recounts
David's military achievements: defeating external enemies and specifically the Philistines (pelishttim). The clause barah min ha'arets me'al
Avshalom ('he fled from the land because of Absalom') acknowledges that David is in exile — the rightful king is outside his own kingdom. The
argument implies: if David saved us before, why are we not bringing him back?

The admission asher mashachnu alenu (‘'whom we anointed over us') is remarkable — the people openly acknowledge they had installed Absalom as
king, using the verb mashach (‘to anoint'), the same verb for the consecration of Saul and David. This is a confession of complicity: they participated
in the rebellion, and the man they anointed is now dead. The verb macharishim ('being silent, keeping quiet') from ch-r-sh implies a guilty or
paralyzed silence — the people know they should act but no one wants to be the first to speak. The question lamah (‘why?") pushes toward action:
there is no reason not to restore David.

David's use of Zadok and Abiathar as intermediaries shows his political intelligence — the priests serve as trusted, neutral channels between the king
in exile and the tribal leadership. The phrase lamah tihyu acharonim ('why should you be last?") is a challenge to Judean pride: if all Israel is already
discussing the king's return, Judah — David's own tribe — should not be trailing behind. The phrase devar kol Yisra'el ba el hammelekh (‘the word of
all Israel has come to the king') informs the Judeans that the northern tribes are already moving toward restoration, creating competitive pressure.

The phrase achai attem ('you are my brothers') and atsmi uvsari attem ('you are my bone and my flesh') invoke kinship language rooted in the
creation narrative — 'bone of my bone and flesh of my flesh' (Genesis 2:23). David is not merely claiming tribal affiliation but blood solidarity: he
and Judah are one body. The repetition of lamah tihyu acharonim (‘why be last?') from the previous verse intensifies the pressure. David is playing
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the kinship card: if we are one flesh, my exile is your wound.

14. Amasa (Amasa') was Absalom's military commander (2 Samuel 17:25) and David's nephew — son of Abigail, David's sister (or half-sister, per 1
Chronicles 2:16-17). The oath formula koh ya'aseh 1i Elohim vekhoh yosif ('may God do thus to me and more') is the standard self-imprecatory oath
used when making an irrevocable commitment. The phrase sar tsava tihyeh lefanai kol hayyamim ('you will be army commander before me all the
days') is a permanent appointment. The final words tachat Yo'av ('in place of Joab') reveal the political calculus: David is replacing the general who
won the war with the general who lost it. This is punishment of Joab for killing Absalom against David's orders, disguised as reconciliation with
Judah.

15. The verb vayyat (‘he inclined, turned, swayed') from n-t-h describes David bending the collective will of Judah. The phrase ke'ish echad ('like one
man') indicates complete unanimity — David's appeal to kinship and his appointment of Amasa together achieved total tribal solidarity. The
invitation shuv attah vekhol avadekha ('return, you and all your servants') formally ends David's exile. The use of shuv ('return') is loaded: it means
not merely to come back geographically but to be restored to one's proper place.

16. The verb vayyashov ('he returned’) marks the beginning of David's physical return from Transjordan. The Jordan River functions as the boundary
between exile and restoration — crossing it reverses the flight described in chapters 15-17. Gilgal, on the western bank of the Jordan near Jericho,
was historically significant as the first Israelite camp after Joshua's crossing (Joshua 4:19-20) and the site of Saul's kingship renewal (1 Samuel
11:14-15). Judah's gathering at Gilgal to escort the king across the Jordan echoes Israel's original entry into the land.

17. The verb vaymaher ('he hurried') signals urgency bordering on desperation — Shimei knows his life depends on being among the first to greet David.
Shimei ben Gera is identified as a Benjaminite (ben hayemini, 'son of the right hand'), connecting him to Saul's tribe, and from Bahurim, the village
where he had cursed David and hurled stones at him during his flight (2 Samuel 16:5-13). His rushing to meet David with the men of Judah is a
calculated political move — arriving with the welcoming party rather than waiting to be summoned.

18. The thousand men from Benjamin (elef ish mimBinyamin) accompanying Shimei represent a significant tribal delegation — this is not an individual
supplicant but a political demonstration. Ziba (Tsiva), identified as na'ar beit Sha'ul ('servant/steward of Saul's house'), appears here with his full
household: fifteen sons and twenty servants, the same numbers given in 2 Samuel 9:10. Ziba's presence alongside Shimei groups two
Saulide-connected figures together for David's return. The verb tsalchu ('they rushed through, they crossed') from ts-1-ch describes rapid fording of
the river.

19. The phrase ve'averah ha'avarah ('the ford crossed over') uses a cognate construction — the crossing-place was used for crossing — a repetition that
emphasizes the activity at the river. The purpose la'avir et beit hammelekh ('to bring the king's household across') shows practical logistics: the royal
family and household were being ferried over. The phrase vela'asot hattov be'einav (‘and to do what was good in his eyes') indicates the servants were
attending to whatever the king wanted. Shimei's prostration (nafal lifnei hammelekh, 'fell before the king') is the posture of a man begging for his
life.

20. The verb yachashov ('let him reckon, impute') from ch-sh-v is an accounting metaphor — Shimei asks David not to enter this debt in the ledger. The
noun avon ('iniquity, guilt, punishment') covers the full arc from sin to its consequences. The verb tizkor (‘'remember’) is the opposite of the Hebrew
concept of forgiveness, which often involves 'not remembering' an offense. The phrase he'evah avdekha (‘your servant did wrong') uses the hiphil of
a-v-h, acknowledging wrongdoing without minimizing it. The phrase lasum hammelekh el libbo (‘for the king to take it to his heart') asks David not
to internalize the offense — to let it go from his emotional memory.

21. Shimei's confession ani chatati ('I sinned") uses the standard verb for sin (ch-t-'), acknowledging moral failure without qualification. His claim to be
rishon lekhol beit Yosef (‘first of the entire house of Joseph') is significant: "house of Joseph' refers to the northern tribes (Ephraim and Manasseh),
and by extension all non-Judahite Israel. Shimei presents his early arrival as evidence of repentance — he did not wait to see which way the political
winds blew but rushed to be first. The verb laredet (‘to come down') reflects the geography: descending from the hill country to the Jordan Valley.

22, Abishai (Avishai) son of Zeruiah, David's nephew and Joab's brother, repeats the same demand he made during the original incident (2 Samuel
16:9). The verb qillel (‘he cursed') from g-1-1 is the opposite of barakh (‘to bless') and carries the weight of a formal malediction. The title meshiach
YHWH ('the LORD's anointed') elevates Shimei's offense from personal insult to sacrilege — cursing the one God has consecrated is an attack on
God's own choice. Abishai frames this as a capital case: the penalty for cursing the anointed king should be death.

23. The phrase mah li velakhem ('what is there between me and you?') is a formula of disengagement — David is distancing himself from the Zeruiah
brothers' habitual bloodlust (cf. 2 Samuel 3:39, 16:10). The word satan here means 'adversary, accuser, opponent' — not the proper noun of later
theology, but the common noun describing someone who obstructs or opposes. David's rhetorical question hayyom yumat ish beYisra'el ('should a
man be put to death in Israel today?') establishes the day of his return as a day of amnesty, not retribution. The final clause ki hayyom ani melekh al
Yisra'el (‘for today I am king over Israel') is David's reassertion of royal authority — and a king secure in his throne can afford to show mercy.

24. The declaration lo tamut (‘you will not die') is a royal pardon stated in the absolute — no conditions, no qualifications in the moment. The verb
vayyishava ('he swore') from sh-v-' elevates this from a promise to a covenant oath. However, the oath is carefully personal: David swears that he will
not kill Shimei. In 1 Kings 2:8-9, David instructs Solomon that Shimei is not to be held guiltless and to 'bring his gray head down to Sheol with
blood' — the oath bound David alone, not his successor. The brevity of the verse mirrors the finality of the declaration: two clauses, no negotiation.

25. Mephibosheth (Mefivoshet) is called ben Sha'ul ('son of Saul') though he was actually Jonathan's son and Saul's grandson — ben can mean
'descendant.’ The three signs of mourning are specific: lo asah raglav ('he did not do his feet") likely means he did not care for his lame feet or trim
his toenails; lo asah sefamo ('he did not do his mustache') means his facial hair was untrimmed; lo kibbes begadav (‘'he did not wash his clothes")
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indicates prolonged neglect of personal hygiene. Together these constitute visible, sustained mourning for the king's absence — evidence that
Mephibosheth did not celebrate Absalom's coup as Ziba claimed (2 Samuel 16:3).

25. Register departure: shalom rendered as 'safety’ rather than default 'peace' because the context is David's physical safe return — the
‘wholeness/well-being' sense of shalom applied to personal security.

26. The question lamah lo halakhta immi (‘why did you not go with me?') is direct and probing — David is asking why Mephibosheth stayed in
Jerusalem during the flight rather than joining the royal entourage in exile. The question carries the weight of Ziba's earlier accusation (2 Samuel
16:3) that Mephibosheth had stayed behind hoping the house of Israel would restore Saul's kingdom to him. David is giving Mephibosheth a chance
to respond, but the question itself reveals that Ziba's version has already shaped the king's thinking. Some manuscripts place this meeting at
Jerusalem rather than at the Jordan crossing.

27. The verb rimmani ('he deceived me') from r-m-h is a strong accusation — Ziba did not merely fail to help but actively betrayed Mephibosheth. The
plan echbshah li hachamor ('let me saddle the donkey for myself') shows Mephibosheth intended to ride out with David but needed assistance
because of his disability. The word pisseach ('lame") from p-s-ch refers to his condition since childhood (2 Samuel 4:4) when he was dropped by his
nurse and both feet were injured. Mephibosheth's story is that Ziba took the saddled donkey and supplies to David alone, leaving the lame man
stranded — and then slandered him to gain his estate.

28. The verb vayraggel (‘he slandered') from r-g-1 in the piel means to spy out, slander, or go about as a tale-bearer — Ziba is accused of carrying false
intelligence to the king. The comparison ke-mal'akh ha'Elohim ('like a messenger/angel of God') attributes divine-like discernment to David — the
same flattering phrase used by the woman of Tekoa (2 Samuel 14:17, 20) and later by Mephibosheth himself. The phrase va'aseh hattov be'einekha
('do what is good in your eyes') is a submission to royal judgment — Mephibosheth places his fate entirely in David's hands, trusting the king's
discernment rather than pressing his case further.

29. The phrase anshei mavet ('men of death') means 'men deserving death' — Mephibosheth acknowledges that David had every political right to
eliminate Saul's surviving descendants to secure his throne, as was common practice in the ancient Near East. The phrase vattashet et avdekha
be'okhlei shulchanekha (‘you set your servant among those who eat at your table') refers to David's earlier act of chesed toward Mephibosheth for
Jonathan's sake (2 Samuel 9:7-13). The word tsedaqah ('right, righteous claim, justice') asks what legitimate basis Mephibosheth has for demanding
anything further — the answer is none. His survival itself was an act of grace.

30. David's response lamah tedabber od devarekha ('why do you keep speaking your words?") cuts the discussion short — the king has heard enough and
will not investigate further. The ruling attah veTsiva tachlequ et hasadeh (‘'you and Ziba will split the field") reverses David's earlier grant of
Mephibosheth's entire estate to Ziba (2 Samuel 16:4) by restoring half to Mephibosheth. This judgment has been read variously: as Solomonic
wisdom, as exhausted indifference, or as a political compromise that keeps both Saulide factions partially satisfied. David does not determine who
was telling the truth — Ziba who claimed Mephibosheth was a traitor, or Mephibosheth who claimed Ziba was a liar. The split may reveal that David
no longer has the energy or interest to adjudicate.

31. Mephibosheth's response gam et hakkol yiqgach ('let him even take it all') goes beyond David's ruling: if Ziba wants the whole estate, he can have it.
This response has been interpreted two ways: as proof of Mephibosheth's sincerity — a man who cares about the king's return more than property
must be telling the truth — or as a shrewd move that makes Mephibosheth look loyal regardless of the estate outcome. The word beshalom ('in peace,
in safety') echoes verse 25 and frames the king's return as the restoration of wholeness that matters more than land.

32. Barzillai (Barzillay, 'man of iron' from barzel, 'iron') is identified as a Gileadite — from the Transjordanian region of Gilead. Rogelim was his home
town in Gilead. He had provided David with food and supplies during his stay at Mahanaim (2 Samuel 17:27-29). The verb leshalleho ('to send him
off, escort him') from sh-1-ch in the piel indicates a formal farewell — Barzillai accompanies the king to the river crossing as a send-off, with the
assumption that their paths will diverge at the Jordan.

33. The age ben shemonim shanah (‘eighty years old') in the ancient world marked extreme old age — well beyond the typical lifespan. The verb kilkel
('he provided, sustained') from k-v-1in the pilpel form means to supply with food and sustenance on an ongoing basis. The location Mahanaim was
David's base of operations during Absalom's rebellion. The phrase ish gadol hu me'od (‘'he was a very great man') describes Barzillai's wealth and
social standing — gadol here means 'great’ in the sense of resources and influence, not merely reputation. His support of David during the crisis was
both generous and politically risky.

34. David's invitation avor itti (‘cross over with me") offers Barzillai a place in the royal court — the same honor David extended to Mephibosheth in 2
Samuel 9. The verb vekhilkalti ('I will provide for, sustain') mirrors the same verb used of Barzillai's provision for David in the previous verse —
David is offering to reciprocate: you fed me in exile, I will feed you in the capital. The phrase immadi biYerushalaim (‘with me in Jerusalem')
specifies not just sustenance but proximity to the king — a position of honor and access.

35. The phrase kammah yemei shenei chayyai ('how many are the days of the years of my life?') echoes Jacob's words to Pharaoh in Genesis 47:8-9 — an
old man measuring his remaining time. The triple construction 'days of years of life' layers the units of measurement, each one smaller than the last,
emphasizing how little time remains. The verb e'eleh ('I should go up') reflects Jerusalem's elevation — one always 'goes up' to Jerusalem. Barzillai's
question is rhetorical: the answer is 'not many,' and therefore the offer, though generous, is impractical.

36. Barzillai catalogs the losses of extreme age with unflinching honesty. The phrase ha'eda bein tov lera (‘can I know between good and bad?") may refer
to failing judgment, diminished discernment, or literal loss of the ability to distinguish flavors and experiences. The verb yit'am ('can he taste')
describes the loss of gustatory pleasure — the royal table's fine food would be wasted on him. The phrase beqol sharim vesharot ('the voice of male
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and female singers') refers to court musicians — one of the primary pleasures of palace life. The word massa ('burden’) is Barzillai's self-assessment:
he would be a liability, not an asset. His honesty about aging is one of the most humanly affecting passages in the David narrative.

The phrase kim'at ya'avor avdekha (‘your servant will cross just a little') indicates Barzillai will accompany the king across the river as a courtesy but
no further. The verb yigmeleni ('should he repay me') from g-m-1 means to deal with, repay, or reward — Barzillai frames David's offer as excessive
compensation. The noun gemulah ('reward, recompense') emphasizes the transactional nature: Barzillai fed a fugitive king and considers the debt
already settled by David's safe return. He does not want payment for loyalty.

Barzillai's wish to die be'iri ('in my city') and be buried im gever avi ve'immi ('near the grave of my father and mother") reflects the deep Israelite
attachment to ancestral burial — to be gathered to one's fathers was to maintain connection across generations. The introduction of Chimham
(Kimham) as a substitute reveals Barzillai's real purpose: he declines the honor for himself but secures it for the next generation. Chimham was
likely Barzillai's son, though the text does not explicitly state the relationship. The phrase va'aseh lo et asher tov be'einekha ('do for him what is good
in your eyes') transfers the king's favor from father to son.

David accepts the substitution without hesitation: itti ya'avor Kimham (‘Chimham will cross with me'). The phrase ani e'eseh lo et hattov be'einekha
('T will do for him what is good in your eyes') reverses the usual formula — instead of 'what is good in the king's eyes,'" it is 'what is good in your eyes,'
giving Barzillai the power to define the terms. The open-ended promise vekhol asher tivchar alai e'eseh lakh (‘whatever you choose to lay on me, I
will do for you') is a blank check of royal favor — rare in biblical narrative and indicative of the depth of David's gratitude.

The sequence vayyishaq hammelekh leVarzillay vayevarrkhehu (‘the king kissed Barzillai and blessed him') marks a formal, emotional farewell. The
kiss is a gesture of honor between equals — David kisses the old man who fed him in exile. The verb vayevarrkhehu (‘he blessed him') from b-r-kh
means David pronounced a benediction over Barzillai — a king blessing a subject is a transfer of divine favor through royal authority. The phrase
vayyashov limqomo (‘he returned to his place') closes Barzillai's story with the same simplicity it began: the old man goes home. Jeremiah 41:17
mentions a 'habitation of Chimham' near Bethlehem, suggesting David later granted Barzillai's family land near his own hometown.

The text notes that vekhol am Yehudah ('all the people of Judah') escorted David, plus chatsi am Yisra'el (‘half the people of Israel'). This detail
becomes critical in the dispute that follows: the men of Israel will complain that Judah monopolized the king's return. The textual note in brackets
reflects a ketiv-qere variation in the Masoretic text. Gilgal serves as the staging point on the western bank — the same location where the people
gathered in verse 16.

The verb genavukha ('they stole you') from g-n-v ('to steal') is deliberately inflammatory — the northern tribes accuse Judah of kidnapping the king.
The possessive claim is striking: they call the Judahites acheinu (‘our brothers'), maintaining the fiction of national unity while accusing them of
acting unilaterally. The complaint is that Judah monopolized the restoration — they escorted the king, his household (beito), and all his men (anshei
David) across the Jordan without including or consulting the other tribes. This is the language of political exclusion: the northern tribes feel cut out
of a process they had initiated in verses 10-11.

Judah's defense rests on kinship: ki qarov hammelekh elai ('because the king is close/related to me"). The word qarov ('near, close, related') carries
both physical and familial meaning — David is from the tribe of Judah, making him their kinsman. The rhetorical questions are defensive: he'akhol
akhalnu min hammelekh ('did we eat anything from the king?') uses the infinitive absolute for emphasis — 'did we really eat?' The second question
im nisset nissa lanu ('was anything carried off for us?') denies any material motive. Judah's argument is that kinship, not greed, drove their action.

But the argument is also provocative: it reminds the northern tribes that they cannot claim the same closeness to David.

The claim eser yadot li vammelekh ('T have ten hands/shares in the king') refers to the ten northern tribes versus Judah's one — Israel claims a
ten-to-one ownership stake in the monarchy. The phrase vegam beDavid ani mimmekha (‘and also in David I am more than you') escalates the claim
from the office to the person: not just the kingship but David himself belongs more to them. The verb heqillotani ('you treated me lightly, with
contempt’) from g-1-1 is the same root as Michal's contempt for David (2 Samuel 6:16) — it denotes being treated as insignificant. The final editorial
note vayyiqesh devar ish Yehudah middevar ish Yisra'el (‘the words of the men of Judah were harder than the words of the men of Israel’) from
g-sh-h (‘to be hard, harsh, stubborn') signals that Judah's response was more aggressive and unyielding than Israel's complaint. This verse ends the
chapter on a note of unresolved, escalating tension — the very next verse (20:1) introduces Sheba's revolt.

20

summary: A Benjaminite named Sheba son of Bichri blows the ram's horn and declares Israel has no share in David, pulling
the northern tribes away from the king. David returns to Jerusalem, confines the ten concubines Absalom violated
to living widowhood, and orders Amasa — his newly appointed commander — to muster Judah within three days.
When Amasa is slow, David sends Abishai with the royal guard to pursue Sheba before he fortifies a city. Joab
accompanies them, and when they meet Amasa at the great stone of Gibeon, Joab greets him with one hand and
guts him with the other. Joab and Abishai continue the pursuit while Amasa bleeds out in the road, blocking the
march until a soldier drags the body into a field and covers it. Sheba takes refuge in Abel Beth-maacah. Joab
besieges the city and begins battering the wall. A wise woman calls out from the wall, reminding Joab that Abel is
a city known for settling disputes and asking why he would swallow up an inheritance of the LORD. Joab agrees to
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withdraw if they hand over Sheba. The woman persuades the city, Sheba's head is thrown over the wall, Joab
blows the trumpet, and the army disperses. The chapter closes with a list of David's senior officials.

What Makes This Remarkable: This chapter is a study in how power actually operates when the ceremonies are over. Sheba's
revolt exposes the fragility of David's reunification — the northern tribes can be peeled away with
a single slogan. Joab's murder of Amasa is the second time he has assassinated a rival
commander (after Abner in chapter 3), and David is again powerless to stop him. The most
striking figure in the chapter is the unnamed wise woman of Abel Beth-maacah, who
accomplishes with a single negotiation what an entire siege army could not: she ends the
rebellion, saves her city, and preserves life on both sides. She appeals to Abel's identity as a place
where people 'settle matters' and calls the city 'a mother in Israel' — a center of counsel and
tradition. In a chapter full of men solving problems with swords, one woman solves the crisis
with speech.

Translation Friction: Verse 3 describes the ten concubines as living 'in widowhood of life' (almanut chayyut) — a phrase found
only here, meaning they were alive but confined, provided for but cut off from the king and from ordinary
life. The legal and moral status of these women, violated by Absalom as a political act (16:22) and now
permanently isolated by David, raises sharp ethical questions the text does not resolve. Joab's seamless
resumption of command after murdering Amasa (vv10-13) raises the question of whether David ever truly
intended to replace him or whether Amasa's appointment was always an empty political gesture to win
Judah's loyalty. The identity of 'Joab's men' versus 'the Cherethites and Pelethites' versus 'all the mighty
men' (v7) has generated debate about the structure of David's military. The administrative list in verses
23-26 partially overlaps with the list in 8:16-18 but includes differences — notably Adoram over forced
labor and Ira the Jairite as priest — suggesting institutional development or textual layering.

Connections: Sheba's rallying cry — 'We have no share in David, no inheritance in the son of Jesse' — will be repeated almost
verbatim by the northern tribes at the division of the kingdom under Rehoboam (1 Kings 12:16), making this
rebellion a rehearsal for the permanent split. Joab's murder of Amasa mirrors his murder of Abner (2 Samuel
3:27): both are killed by Joab with deceptive greetings, both are rival commanders David appointed over Joab's
head, and both murders go unpunished during David's lifetime. The wise woman's appeal to the city as 'a
mother in Israel' echoes Deborah's title 'a mother in Israel’ (Judges 5:7), linking female wisdom and civic
authority across the narrative. David's confinement of the concubines fulfills the violation predicted by Nathan's
oracle (12:11-12) and enacted by Absalom's counselor Ahithophel (16:21-22). The administrative list anticipates
Solomon's expanded bureaucracy (1 Kings 4:1-19).

‘Now a worthless man happened to be there — his name was Sheba son of Bichri, a Benjaminite. He blew the ram's horn and
declared: "We have no share in David! We have no inheritance in the son of Jesse! Every man to his own tent, Israel!" zEvery
man of Israel pulled away from David and followed Sheba son of Bichri. But the men of Judah stayed bound to their king,
from the Jordan all the way to Jerusalem. sDavid came to his palace in Jerusalem. The king took the ten concubines he had
left to look after the house and placed them in guarded confinement. He provided for them, but he never went to them again.
They remained shut away until the day they died — widows of a living husband. 4The king said to Amasa, "Muster the men of
Judah for me within three days, then report here yourself." sAmasa went to muster Judah, but he took longer than the
deadline David had set for him. sDavid said to Abishai, "Sheba son of Bichri will do us more damage than Absalom did. Take
your lord's soldiers and pursue him — before he finds fortified cities and slips from our sight." 7Joab's men marched out
after him, along with the Cherethites, the Pelethites, and all the elite warriors. They went out from Jerusalem to pursue
Sheba son of Bichri. sThey were near the great stone at Gibeon when Amasa came to meet them. Joab was wearing his
military tunic, belted over it, with a sword strapped to his hip in its sheath. As he stepped forward, the sword slipped out. ¢Jo
ab said to Amasa, "Is it well with you, my brother?" And Joab's right hand seized Amasa's beard to kiss him. 1oAmasa was
not on guard against the sword in Joab's hand. Joab stabbed him in the belly, spilling his intestines onto the ground. He did
not need to strike a second time — Amasa died. Then Joab and his brother Abishai continued the pursuit of Sheba son of
Bichri. 1:One of Joab's men stood over Amasa's body and called out, "Whoever supports Joab and whoever is for David —
follow Joab!" 12Amasa lay writhing in his blood in the middle of the road. When the soldier saw that everyone was stopping,
he dragged Amasa from the road into the field and threw a garment over him. After that, everyone who came by kept
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moving. 1:30nce Amasa was removed from the road, every man passed on after Joab to pursue Sheba son of Bichri. :aSheba
passed through all the tribes of Israel to Abel Beth-maacah, and all the Bichrites assembled and followed him there as well. 15
They came and besieged him in Abel Beth-maacah. They built a siege ramp against the city, set against the outer rampart,
and all the troops with Joab were battering the wall to bring it down. 16A wise woman called out from the city, "Listen!
Listen! Tell Joab to come here so I can speak with him." 17He approached her, and the woman said, "Are you Joab?" He said,
"I am." She said, "Listen to what your servant has to say." He said, "I am listening." 18She said, "In former times people used
to say, 'Let them inquire at Abel' — and that would settle it. 191 represent those who are peaceable and faithful in Israel. You
are trying to destroy a city — a mother in Israel. Why would you swallow up the LORD's inheritance?" zoJoab answered, "Far
from it! Far from it! I have no intention of swallowing up or destroying. =1That is not what this is about. A man from the hill
country of Ephraim — Sheba son of Bichri is his name — has raised his hand against the king, against David. Hand him over
alone, and I will withdraw from the city." The woman said to Joab, "His head will be thrown over the wall to you." 22The
woman went to all the people with her wisdom. They cut off the head of Sheba son of Bichri and threw it to Joab. He blew
the ram's horn, and they dispersed from the city, every man to his own tent. Joab returned to Jerusalem, to the king. =3Joab
was over the entire army of Israel. Benaiah son of Jehoiada was over the Cherethites and Pelethites. 24Adoram was over the
forced labor. Jehoshaphat son of Ahilud was the court recorder. 25Sheva was the royal scribe. Zadok and Abiathar were the
priests. 26And Ira the Jairite was David's priest.

TRANSLATOR NOTES

1. The phrase ish beliyya'al ('man of worthlessness') is the narrator's verdict on Sheba before he speaks a single word. Beliyya'al may derive from beli
(‘without") and ya'al (‘profit, worth'), marking someone as socially destructive. Sheba is a Benjaminite — from Saul's tribe — and his revolt is the last
Saulide-adjacent attempt to fracture David's kingdom. The word chelek ('share, portion') and nachalah (‘inheritance') are land-distribution terms:
Sheba frames the relationship with David as a failed property deal. The rallying cry ish le'ohalav (‘every man to his tents') is a military demobilization
formula — go home, the campaign is over, we no longer serve this king.

2. The verb davqu (‘they clung, stuck fast') from the root d-v-q is the same word used for a man clinging to his wife in Genesis 2:24 — it implies
tenacious, loyal attachment. Judah 'clung' to David while Israel 'went up from after' him (ya'al me'acharei), a phrase suggesting military desertion.
The split is immediate and clean: one slogan, one trumpet blast, and the northern tribes abandon the king they had just escorted across the Jordan.
The geographical note 'from the Jordan to Jerusalem' marks the route of David's return from exile after Absalom's revolt — Judah accompanied him
the entire way.

3. The phrase almanut chayyut (‘widowhood of life' or 'living widowhood') occurs only here in the Hebrew Bible. These women are not widows — David
is alive — but they live as if dead to him. The verb tserurot ('shut up, confined') from ts-r-r means 'bound, restricted, besieged.' David provides food
(vayekhalkelem) but no presence (lo va, 'he did not come in'). The concubines are victims twice over: violated by Absalom as a political statement
(16:22), then permanently isolated by David to avoid the disgrace of resuming relations with women his son had publicly taken. The text records their
fate without commentary, leaving the reader to weigh the cost.

4. The verb haz'eq ('summon, call out, cry aloud") is a military mobilization term. Amasa had been Absalom's commander (17:25), and David had
promised him Joab's position to win his defection (19:14). This is Amasa's first assignment as David's new general — and the three-day deadline is
tight, suggesting David views Sheba's revolt as an emergency requiring immediate suppression. The command ve'attah poh amod ('and you — stand
here') means Amasa must personally report back, ensuring accountability.

5. The verb vayyocher (‘he delayed, lingered') signals failure. Whether Amasa was slow because Judah was reluctant to mobilize, because he was
incompetent, or because he was secretly disloyal, the text does not say. The word mo'ed (‘appointed time, set meeting'") is the same word used for
Israel's sacred assemblies — a precise, non-negotiable deadline. Amasa's delay will cost him his life: it gives David reason to bypass him and gives
Joab the opportunity to intercept him.

6. David bypasses Amasa entirely and turns to Abishai — Joab's brother — rather than Joab himself. The phrase yera lanu (‘'he will do us harm, make
things worse for us') expresses David's strategic alarm. The phrase vehitstsil einenu (‘and he will tear out our eye' or 'escape our sight') is vivid: either
Sheba will blind them strategically by gaining fortified positions, or he will simply disappear from view. David has learned from Absalom's revolt that
delay is fatal. The phrase avdei adonekha ('servants of your lord") refers to the royal guard — the professional soldiers always at hand, not the tribal
militia Amasa was supposed to gather.

7. The text says David sent Abishai, but 'Joab's men' march out — the command structure is ambiguous and may reflect the reality that these soldiers
answered to Joab regardless of who gave the order. The Cherethites and Pelethites (hakkereti vehapeleti) were David's foreign bodyguard, likely of
Aegean or Philistine origin, loyal to the king personally rather than to any tribe. The gibborim ('mighty men') are David's veteran elite warriors. This is
the standing professional army, not a tribal levy — exactly the force that can deploy instantly without waiting for Amasa's muster.
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The great stone (ha'even haggedolah) at Gibeon is a known landmark, possibly a sacred standing stone. The detailed description of Joab's clothing
and weapon is rare in Hebrew narrative and serves a single purpose: to explain how Joab had a bare sword in hand without appearing threatening.
The verb vatippol (‘and it fell') describes the sword falling from its sheath — apparently accidentally. Whether this was genuinely accidental or a
practiced trick is left to the reader. Joab now has a drawn sword in his left hand while his right hand is free to greet Amasa. The staging is precise and
lethal.

. The greeting hashalom attah achi ('Are you at peace, my brother?") is identical in structure to greetings of friendship and kinship — and Amasa and

Joab were in fact cousins (1 Chronicles 2:16-17). Grasping the beard with the right hand to pull someone close for a kiss on the cheek was a standard
greeting between equals. Joab's right hand holds the beard; his left hand — the unexpected one — holds the sword that 'fell' from its sheath. The
parallel to Judas's kiss of Jesus (Matthew 26:49) is often noted, but the closer Hebrew Bible parallel is Joab's own murder of Abner (2 Samuel 3:27),
where he also used deceptive intimacy to kill a rival commander.

. The phrase lo nishmar bacherev ('he did not guard himself against the sword') suggests Amasa never saw it coming — either because the sword

appeared to fall accidentally or because he trusted the fraternal greeting. The word chomesh ('fifth rib' or 'belly, abdomen') is the same strike point
Joab used to kill Abner (3:27) and where Rechab and Baanah stabbed Ish-bosheth (4:6) — it is the soft, unarmored area of the torso. The phrase
vayyishpokh me'av artsah ('he poured out his innards to the ground') is viscerally graphic. The note velo shanah lo (‘he did not repeat it to him")
means one thrust was enough. Joab does not pause — he immediately resumes the mission, leaving Amasa bleeding in the road.

The soldier's cry is a masterpiece of political manipulation: he pairs Joab's name with David's as if loyalty to one requires loyalty to the other. The
phrasing mi asher chafets beYo'av ('whoever delights in Joab') and mi asher leDavid (‘whoever belongs to David') makes following Joab identical to
serving the king. There is no option given for soldiers who are loyal to David but appalled by Joab's murder. The young man stands over Amasa's
corpse (amad alav) — the body becomes a loyalty test. Every soldier who passes must choose: step over the dead commander and follow Joab, or
stop.

The verb mitgolel ('rolling, wallowing') indicates Amasa was not yet dead — he was convulsing in the road in a pool of his own blood. The word
mesillah ("highway, raised road') is the main thoroughfare; every soldier must pass this spot. The detail that kol ha'am amad (‘all the people stood
still’) shows the army grinding to a halt — men cannot simply march past their former commander dying in the road. The pragmatic solution is
chilling: drag the body into the field, cover it with a garment, and keep moving. The cloth hides the horror just enough to let the army function. The
verb vayyasev (‘he turned aside, removed') and vayyashlekh (‘he threw") are rough, utilitarian verbs — there is no dignity in this disposal.

The verb hogah (‘was removed, was taken away') is a passive form — Amasa is now an obstacle cleared from a path, not a person. The transition from
verse 12 to verse 13 is brutally efficient: the body is moved, the army resumes, the pursuit continues. Joab has eliminated his rival, reasserted
command, and lost no operational momentum. The narrator records this sequence without moral commentary, allowing the reader to feel the full
weight of what has just happened.

The subject shifts to Sheba's movements. Abel Beth-maacah is a city in the far north of Israel, near Dan, close to the border with Aram. The reading
hakkeBerim ('the Bichrites') follows the Qere and many manuscripts, identifying them as Sheba's clan. Some read hakkeBerim as 'the Berites,"' an
otherwise unknown group. Sheba has fled to the furthest point in Israel, gathering his kinsmen along the way. The phrase vayyiqqahalu vayyavo'u af
acharav ('they assembled and came in after him too") suggests Sheba attracted a following, though the scale is unclear.

The verb vayyatsuru (‘they besieged') from ts-v-r indicates a full military encirclement. The solelah ('siege ramp, earthen mound') was a standard
assault technique — piling earth against the wall to allow troops to reach the top. The chel is the outer fortification wall or rampart. The verb
mashchitim ('were destroying, ruining') from sh-ch-t indicates the wall was being actively demolished. Joab is prepared to destroy an Israelite city to
reach one man — the same calculus a wise woman is about to challenge.

The phrase ishah chakhamah ('a wise woman') is a recognized social role in ancient Israel, not merely a compliment. Wise women functioned as
community leaders, mediators, and counselors — Tekoa also had a 'wise woman' David consulted (14:2). She speaks from the wall, meaning she has
enough standing to command attention from both the defenders and the besiegers. The doubled imperative shim'u shim'u (‘hear, hear!') demands
attention. She does not beg — she summons Joab to negotiate.

The exchange is terse and formal. She confirms his identity — she will not waste her argument on a subordinate. Her self-designation as amatekha
('your female servant') is diplomatic courtesy, not submission; she is about to lecture him. Joab's response shomea anokhi ('I am listening') uses the
emphatic pronoun anokhi rather than the simple ani, granting her the floor. The brevity of this exchange — four short lines of dialogue — contrasts
with the lengthy violence that preceded it. Words are about to accomplish what swords could not.

18. The woman invokes a proverb or saying known in her region: Abel was a city famous for its wisdom tradition, a place where disputes were resolved

19.

through counsel rather than combat. The infinitive absolute construction dabber yedabberu ('they would surely speak’) and sha'ol yish'alu ('they
would surely inquire') emphasizes the established, long-standing nature of this tradition. The verb hetammu ('they settled, completed, finished")
from t-m-m means the matter was resolved — brought to completion. She is telling Joab that he is besieging a city whose very identity is about
solving problems peacefully.

The phrase shelumei emunei Yisra'el (‘the peaceable and faithful of Israel') may describe the woman herself or the city's population. The word em
('mother’) applied to a city is striking — Abel is not just a settlement but a generative center, a place from which wisdom and tradition flow to
surrounding communities. The verb tivla ('you would swallow") from b-1-' is the language of total consumption — Joab would devour what belongs to
God. The phrase nachalat YHWH ('the LORD's inheritance') reframes the entire siege: this is not Joab's city to destroy. It belongs to God, and Joab is
accountable for what he does to it.
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The doubled chalilah chalilah (‘far be it, far be it") is an emphatic oath of denial. Joab — who has just murdered Amasa in cold blood and was
battering down the city wall — protests that destruction is the furthest thing from his mind. The verbs avalla ('I would swallow') and ashchit ('
would destroy') echo the woman's own language back to her. Whether Joab is sincere or merely pragmatic is ambiguous: he may genuinely want
only Sheba, or he may simply recognize that the woman has given him a face-saving way to end the siege. Either way, her argument has shifted the
negotiation.

Joab's phrase nasa yado bammelekh ('he raised his hand against the king') is the language of armed rebellion. Joab names David twice —
hammelekh beDavid ('the king, David") — to underscore the gravity of the treason. The demand tenu oto levaddo ('give him over, him alone") limits
the scope: one man in exchange for the entire city. The woman's response is immediate and unflinching: hinneh ro'sho mushlakh elekha ('Look — his
head will be thrown to you'). She does not negotiate terms. She does not ask for time to consult. She guarantees the outcome in a single sentence. The
word mushlakh (‘thrown, cast') is blunt — this will not be a ceremonial handover.

The phrase bechokhmatha (‘with her wisdom') is the narrator's verdict: what saved the city was not military strength but one woman's wisdom. The
verb vayyikhrutu ('they cut off') shows the city acted collectively — they accepted the woman's counsel and executed Sheba. The sequence is rapid:
head thrown, trumpet blown, army dispersed. The phrase ish le'ohalav (‘every man to his tent') echoes Sheba's original rallying cry in verse 1 — there
it was a cry of secession; here it is a return to peace. The chapter ends where David's power structures always converge: Joab returning to the king,
indispensable and uncontrollable.

The administrative list begins with Joab's title restored: he is once again officially over the entire army. Amasa is dead, and no further attempt to
replace Joab is recorded. Benaiah son of Jehoiada commands the foreign bodyguard — the same Benaiah who will later execute Joab at Solomon's
command (1 Kings 2:34). The Cherethites and Pelethites are David's personal guard, distinct from the tribal army.

Adoram (also called Adoniram, 1 Kings 4:6) oversaw the mas — forced labor conscription. This is a new position not found in the earlier list of
David's officials (8:16-18), suggesting the administration has expanded. Forced labor will become one of the primary grievances that splits the
kingdom under Rehoboam (1 Kings 12:18), and Adoram himself will be stoned to death by the northern tribes in that revolt. Jehoshaphat the
recorder (mazkir, literally 'the one who causes to remember') served as royal herald and keeper of state records.

Sheva (also spelled Seraiah in 8:17 and Shisha in 1 Kings 4:3) is the royal sofer — the scribe responsible for official correspondence and state
documents. The variation in spelling across parallel lists suggests either textual corruption or a foreign name that Hebrew scribes transliterated
differently. Zadok and Abiathar serve as co-priests, representing the two legitimate priestly lines. Abiathar descends from Eli's line through
Ahimelech; Zadok's lineage is debated but later tradition traces him to Eleazar son of Aaron. Their partnership will fracture at the end of David's
reign when Abiathar supports Adonijah and Zadok supports Solomon (1 Kings 1:7-8).

The final entry is puzzling. Ira the Jairite is called kohen leDavid ('priest to David"), yet he is not from a Levitical family — the Jairites are connected
to Manasseh (Numbers 32:41). The term kohen here likely means "personal advisor' or 'chief minister' rather than 'priest' in the sacrificial sense,
similar to how David's sons are called kohanim in 8:18. The parallel in 1 Chronicles 18:17 renders this as 'chief officials at the king's side.' This
position replaces David's own sons in the earlier list, possibly reflecting the decimation of the royal family through Amnon's murder, Absalom's
revolt, and the resulting instability.

21

summary: A famine lasting three years strikes Israel, and when David seeks the LORD, he learns it is because of Saul's
bloodguilt against the Gibeonites -- a people Israel had sworn by oath to protect. David asks the Gibeonites what
will make atonement, and they demand seven of Saul's male descendants. David hands them over but spares
Mephibosheth son of Jonathan because of his covenant oath. The seven are executed and exposed on a hill before
the LORD. Rizpah daughter of Aiah, mother of two of the dead, keeps a harrowing vigil over the bodies, driving
away birds and beasts from the start of barley harvest until the rains come. When David hears of her faithfulness,
he retrieves the bones of Saul and Jonathan from Jabesh-gilead, gathers the bones of the seven executed men, and
buries them all in the tomb of Kish in the land of Benjamin. God responds to the plea for the land. The chapter
closes with four accounts of Philistine warriors of enormous stature who are killed by David's men, including one
with six fingers on each hand and six toes on each foot.

What Makes This Remarkable: Rizpah's vigil is one of the most haunting scenes in the Hebrew Bible. She is a concubine with no
political power, yet her silent, relentless protection of the dead shames the king into action. The
narrator gives no speech to Rizpah -- she simply spreads sackcloth on the rock and stays. Her
endurance through months of exposure, fending off vultures by day and jackals by night, is an act
of faithful love that the text allows to speak entirely through action. David's response --
recovering Saul's and Jonathan's bones from Jabesh-gilead and burying them properly alongside
the seven -- is prompted not by prophetic word or political calculation but by a grieving mother's
refusal to let the dead be dishonored. The chapter also raises the deeply uncomfortable question of
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collective punishment: seven men die for Saul's sin against the Gibeonites, and the text presents
God as accepting this resolution. The tension between corporate guilt and individual justice runs
throughout without easy resolution. The Philistine giant-killer episodes at the chapter's end form
an appendix to the David story, cataloguing warriors who finished what David started against
Goliath -- the era of the giants is ending.

Translation Friction: The primary friction is theological: how does the execution of Saul's descendants satisfy divine justice?
The text says the famine came because of Saul's bloodguilt (dam, 'blood’) against the Gibeonites, and the
Gibeonites' demand for seven men to be 'hanged before the LORD' (hoga'nu, a rare verb meaning to
expose or impale) raises questions about human sacrifice, vicarious punishment, and the limits of
covenant obligation. The verb yaqa (Hiphil, hogi'anu) in verse 6 is notoriously difficult -- it may mean 'to
hang, to expose, to impale, to dislocate' -- and its exact mode of execution is uncertain. We render it as
'execute and expose' to capture the dual sense of killing and public display. The Gibeonite covenant from
Joshua 9 is the legal foundation: Saul violated a sworn oath, and blood-debt requires blood-payment.
Another friction point: David's exemption of Mephibosheth 'because of the oath of the LORD between
them' (verse 7) shows covenant loyalty operating alongside a system of corporate accountability -- David
honors one oath (to Jonathan) while fulfilling another (to the Gibeonites). The relationship between these
competing obligations is left unresolved.

Connections: The Gibeonite covenant from Joshua 9:3-27 is the backstory -- Israel swore an oath to let the Gibeonites live,
and Saul violated it. The execution of Saul's descendants connects back to the warning in 1 Samuel 2:31-33 that
Eli's house would be cut off, establishing a pattern where dynastic sin brings dynastic consequences. David's
protection of Mephibosheth echoes his oath to Jonathan in 1 Samuel 20:14-17 and 2 Samuel 9, where he showed
faithful love to Jonathan's son. Rizpah appeared earlier in 2 Samuel 3:7, where Abner's taking of her provoked a
crisis with Ish-bosheth -- she is consistently a figure caught in the machinery of royal politics. The recovery of
Saul's and Jonathan's bones from Jabesh-gilead completes the narrative arc begun in 1 Samuel 31:11-13, where
the men of Jabesh rescued the bodies from the wall of Beth-shan. The Philistine giant-killers in verses 15-22
connect to the Goliath narrative in 1 Samuel 17 and to the phrase 'born to the raphah’ (the giant), creating a
frame around David's military career: it began with one giant and ends with four.

iThere was a famine during David's reign -- three years, one year after another. David sought the face of the LORD, and the
LORD said, "It is because of Saul and his house of bloodshed, because he put the Gibeonites to death." 2So the king
summoned the Gibeonites and spoke with them. (Now the Gibeonites were not Israelites but survivors of the Amorites, and
the Israelites had sworn an oath to them. But Saul had tried to strike them down in his zeal for the people of Israel and
Judah.) sDavid said to the Gibeonites, "What can I do for you? How can I make atonement, so that you will bless the LORD's
inheritance?" 4The Gibeonites said to him, "Our dispute with Saul and his house is not about silver or gold, and it is not for
us to put anyone in Israel to death." David said, "Whatever you say, I will do for you." 5They said to the king, "The man who
consumed us and who plotted against us so that we would be wiped out, with no foothold anywhere in the territory of Israel
-- 6let seven men from among his descendants be given to us, and we will execute and expose them before the LORD at
Gibeah of Saul, the LORD's chosen one." The king said, "I will give them." 7But the king spared Mephibosheth son of
Jonathan son of Saul, because of the oath before the LORD that was between them -- between David and Jonathan son of
Saul. 8The king took the two sons of Rizpah daughter of Aiah, whom she had borne to Saul -- Armoni and Mephibosheth --
and the five sons of Michal daughter of Saul, whom she had borne to Adriel son of Barzillai the Meholathite. ¢9He handed
them over to the Gibeonites, and they executed and exposed them on the hill before the LORD. The seven of them fell
together. They were put to death in the first days of harvest, at the start of the barley harvest. 1oRizpah daughter of Aiah took
sackcloth and spread it out for herself on the rock. From the start of harvest until rain poured down on them from the sky,
she did not allow the birds of the sky to settle on the bodies by day or the wild animals to come near by night. «“*When David
was told what Rizpah daughter of Aiah, Saul's concubine, had done, 12David went and retrieved the bones of Saul and the
bones of his son Jonathan from the leaders of Jabesh-gilead, who had taken them from the public square of Beth-shan,
where the Philistines had hung them on the day the Philistines struck down Saul on Gilboa. 13He brought the bones of Saul
and the bones of his son Jonathan up from there, and they also gathered the bones of those who had been executed and
exposed. 14«They buried the bones of Saul and his son Jonathan in the land of Benjamin, at Zela, in the tomb of his father
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Kish. They did everything the king commanded. And after that, God responded to the plea for the land. :sThe Philistines
went to war against Israel again. David went down with his men and fought the Philistines, and David grew exhausted. 16Ish
bi-benob, one of the descendants of the Raphah, whose bronze spearhead weighed three hundred shekels and who was
strapped with a new weapon, declared he would strike David down. 17But Abishai son of Zeruiah came to his aid, struck the
Philistine, and killed him. Then David's men swore an oath to him: "You must never go out with us to battle again -- you
must not extinguish the lamp of Israel." :8After this, there was another battle with the Philistines at Gob. On that occasion
Sibbecai the Hushathite struck down Saph, who was one of the descendants of the Raphah. 19There was yet another battle
with the Philistines at Gob, and Elhanan son of Jaare-oregim the Bethlehemite struck down Goliath the Gittite, whose spear
shaft was like a weaver's beam. =oThere was still another battle, at Gath. A man of enormous size was there who had six
fingers on each hand and six toes on each foot -- twenty-four in all. He too was descended from the Raphah. 21When he
taunted Israel, Jonathan son of Shimeah, David's brother, struck him down. 22These four were all descended from the
Raphah in Gath, and they fell by the hand of David and by the hand of his men.

TRANSLATOR NOTES

1. The phrase shanah acharei shanah ('year after year') emphasizes the relentless, cumulative nature of the famine -- this was not a single bad harvest
but a sustained crisis that finally drove David to inquire of the LORD. The expression beit ha-damim ("house of bloodshed' or 'bloodstained house') is
a compound noun marking Saul's dynasty with the stain of unprovoked violence. The Gibeonites were a Hivite people who secured a peace treaty with
Israel through deception (Joshua 9), but once the oath was sworn, it was binding. Saul's attack on them -- unrecorded elsewhere in the narrative --
violated this ancient covenant, and the land itself bears the consequence.

2. The narrator interrupts the dialogue with a parenthetical explanation, signaling that the original audience needed reminding about who the
Gibeonites were and why this mattered. The phrase yeter ha-Emori ('remnant of the Amorites') identifies them as indigenous Canaanite inhabitants --
'Amorite' is used broadly here for pre-Israelite peoples. The critical legal fact is nishbe'u lahem ('they had sworn to them'): the oath was binding
regardless of how it was obtained (Joshua 9). Saul's qin'ah ('zeal") is presented ambiguously -- it may have been genuine nationalistic fervor or a
pretext for ethnic violence. Either way, the narrator frames it as a violation of sworn covenant.

3. David's question is remarkably open-ended -- he does not propose terms but asks the wronged party to name their price. The verb kipper (‘to atone')
carries heavy ritual weight: it is the word used for the high priest's actions on the Day of Atonement (Leviticus 16) and for ransom payments that cover
bloodguilt (Exodus 30:15-16). David treats the Gibeonite grievance as a sacred debt requiring formal expiation. The phrase nachalat YHWH
("inheritance of the LORD') refers to the people and land of Israel -- the famine affects the entire covenant community, and only the Gibeonites'
satisfaction can lift it.

4. The Gibeonites' first statement rejects monetary compensation -- ein li kesef ve-zahav (‘there is no silver or gold for me') means this is not a debt that
money can settle. Their second statement, ein lanu ish lehamit be-Yisra'el ('it is not for us to kill a man in Israel’), acknowledges their limited
standing: as non-Israelites they cannot execute an Israelite on their own authority. They are positioning David to offer what they cannot demand.
David's response -- mah attem omrim e'eseh lakhem (‘whatever you say I will do for you') -- is an extraordinary blank check from a king, effectively
ceding judicial authority to a subject people.

5. The Gibeonites describe Saul with two verbs: killanu ('he consumed us, he finished us off") from kalah, meaning total destruction, and dimmah lanu
('he plotted against us, he devised for us') from damah, suggesting deliberate planning rather than spontaneous violence. The phrase nishmadnu
mehityatsev (‘we would be annihilated from having a standing place') reveals the scope of Saul's campaign: it was not a single incident but an attempt
at complete elimination. The word hityatsev ('to station oneself, to have standing') carries both physical and legal connotations -- Saul wanted to
remove the Gibeonites from any recognized place in Israel's territory.

6. The verb hoqa'nu (Hiphil of yaqa) is one of the most debated in the Hebrew Bible. Its precise meaning is uncertain -- proposals include 'to hang, to
impale, to dislocate, to expose' -- but the context demands a public execution followed by display of the bodies. The phrase la-YHWH ('before the
LORD') gives the act a ritual dimension: this is not mere revenge but a sacral reckoning performed in the LORD's presence. The location, giv'at Sha'ul
('Gibeah of Saul"), is Saul's own hometown and capital -- the execution takes place on his home ground. The phrase bechir YHWH (‘the LORD's
chosen one') is deeply ironic: it could refer to Saul (once chosen, now rejected) or to David. The ambiguity stings either way. David's reply -- ani etten
('I myself will give them') -- is three words of devastating finality.

7. The verb chamal ('to spare, to have compassion') indicates emotional restraint as much as legal exemption -- David felt the pull to include
Mephibosheth but held back because of the oath. The threefold identification -- Mephibosheth son of Jonathan son of Saul -- underscores the tension:
Mephibosheth is simultaneously a member of the guilty house and a beneficiary of David's covenant with Jonathan. The phrase shevuat YHWH ('the
oath of the LORD') elevates the agreement between David and Jonathan beyond personal friendship into the realm of sacred obligation. This oath was
established in 1 Samuel 20:42 and already honored in 2 Samuel 9 when David brought Mephibosheth to his table.
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8. This verse names the seven: two sons of Rizpah (Saul's concubine) and five sons attributed to Michal. The textual problem is significant: 1 Samuel
18:19 says Adriel married Merab, not Michal, and 2 Samuel 6:23 says Michal died childless. Many Hebrew manuscripts and the Syriac Peshitta read
'Merab' here instead of 'Michal," and this is likely the original reading. We retain 'Michal' as it stands in the Masoretic Text but note the probable
textual corruption. The Meholathite designation connects Adriel to Abel-meholah, in the Jordan Valley. Note that this Mephibosheth (son of Rizpah)
is a different person from the Mephibosheth (son of Jonathan) spared in verse 7.

9. The phrase vayyippelu shiv'atam yachad (‘the seven of them fell together') uses naphal ('to fall') -- the same verb used for Saul's death by falling on his
sword in 1 Samuel 31:4. Saul's descendants fall just as he fell. The timing -- techillat getsir se'orim ('the beginning of barley harvest') -- places the
execution in late April or early May, at the start of the dry season. This is significant because the bodies will be exposed through the entire summer
until the early rains come (verse 10), meaning Rizpah's vigil will last months. The barley harvest also connects to the book of Ruth (Ruth 1:22),
creating an intertextual link between two very different stories set in the same season.

10. This is one of the most powerful images in all of Scripture, conveyed entirely without dialogue. Rizpah performs three actions: she takes sackcloth
(the garment of mourning and protest), she spreads it on the rock (making the execution site her dwelling), and she keeps vigil (driving off
scavengers). The phrase mittechillat qatsir ad nittakh mayim alehem min ha-shamayim (‘from the start of harvest until water was poured on them
from the sky') spans from late April to the early rains in October or November -- potentially five to six months of continuous vigil. The verb nittakh
('was poured out") suggests a heavy, decisive rain, perhaps understood as a sign that God had accepted the atonement and ended the
drought-famine. Rizpah's endurance is staggering: she guards decomposing bodies against vultures during the heat of day and against jackals and
wild dogs through the night, for months, alone, with no authority to change anything -- only the power to refuse to abandon the dead.

11. The passive vayyuggad ('it was told') leaves the informant unnamed -- someone brought word to David of Rizpah's vigil. The narrator identifies her
one final time as pilegesh Sha'ul ('Saul's concubine'), reminding the reader of her lowly status: she was not a wife but a secondary partner, with
minimal standing in the royal household. Yet her act of faithfulness is what moves the king to act. The verse is a hinge -- everything that follows (the
recovery of Saul's and Jonathan's bones, the proper burial) flows from David's learning of Rizpah's vigil.

12. This verse reaches back to 1 Samuel 31:11-13, completing an arc that spans two books. The men of Jabesh-gilead had conducted a daring nighttime
raid to recover the bodies of Saul and his sons from the wall of Beth-shan, burned them, and buried the bones under a tamarisk tree. The verb ganvu
(‘they stole') characterizes their act as a covert operation -- they took what the Philistines considered war trophies. David now reclaims these bones
for a royal burial in the ancestral tomb. The phrase ba'alei Yavesh Gil'ad ('the lords/citizens of Jabesh-gilead") uses ba'alim in its civic sense of
leading citizens or elders. Beth-shan (later Scythopolis) sat at the junction of the Jezreel and Jordan Valleys -- a strategic Philistine outpost where
they displayed conquered enemies.

13. The verb vayya'al ('he brought up') carries the sense of elevation -- both physical (transporting bones from the Jordan Valley up to the Benjamin hill
country) and honorific (restoring dignity to the dead). The phrase ha-muqga'im ('those who had been exposed/executed') uses the passive participle
of the same rare verb yaqa from verse 6, linking the seven executed descendants back to the Gibeonite demand. David's act encompasses both sets of
remains: the old bones of Saul and Jonathan, and the recently exposed bones of the seven. All of Saul's dead are gathered together.

14. The burial at Zela (tsela, a town in Benjamin mentioned in Joshua 18:28) in the tomb of Kish brings Saul home to his father's grave -- a final act of
dynastic honor. The phrase vayye'ater Elohim la-arets ('God was entreated for the land") is the theological resolution of the entire chapter: the famine
ends because God accepts the atonement. The verb atar (Niphal, 'to be entreated, to let oneself be prevailed upon') implies that God was moved by
the totality of what happened -- the Gibeonite justice, Rizpah's vigil, David's act of honorable burial. The word acharei-khen (‘after that') marks the
turning point: everything before was crisis, everything after is restoration.

15. The narrative shifts abruptly from the Gibeonite episode to a collection of Philistine battle accounts. The verb vayya'af ('he grew faint, he was
exhausted') signals David's physical decline -- the giant-killer of chapter 17 is now aging and vulnerable. This detail sets up the near-death experience
in the next verse and the decision in verse 17 that David must no longer go into battle. The phrase vayyered David ('David went down') indicates
descent from the hill country to the Philistine lowlands.

16. The name Yishbo be-Nov may mean 'his dwelling is in Nob' or may be a corrupted personal name -- the text is difficult. The phrase bilidei ha-Raphah
(‘among the born-ones of the Raphah') identifies him as descended from the Raphah, an ancient race of giants (Rephaim). His spear weighs three
hundred shekels of bronze (roughly seven to eight pounds for the head alone), which is half the weight of Goliath's spear (1 Samuel 17:7, at six
hundred shekels of iron). The word chadashah ('"new") modifies his weapon -- he came equipped for the kill. The verb amar ('he said, he declared")
with the infinitive leha-kkot ('to strike') indicates stated intention: this warrior publicly announced he would kill the aging king.

17. Abishai, David's nephew and one of his most fierce warriors, rescues the king from the giant. The aftermath is a solemn oath: David's men forbid him
from further combat. The phrase ner Yisra'el ('the lamp of Israel') is a metaphor for the king as the source of national life and hope. If David dies, the
light goes out for the entire nation. The image of a lamp (ner) connects to the promise of a perpetual 'lamp' for David's dynasty (1 Kings 11:36, 15:4, 2
Kings 8:19) -- the men intuitively grasp that David's life is not his own but belongs to the nation and to the covenant future. The verb tekhabeh ('you
will extinguish') treats David's death in battle as an act that would quench the nation's fire.

18. Gob is an otherwise unknown location, possibly a corruption of Gath or a small settlement in the Shephelah. Sibbecai (also spelled Sibbechai) the
Hushathite was one of David's elite warriors, listed among the Thirty in 1 Chronicles 11:29. The Hushathite designation connects him to Hushah, a
town in Judah. Saph (called Sippai in 1 Chronicles 20:4) is another descendant of the Raphah -- the giant clan. Each of these battle notices follows
the same pattern: a Philistine giant is named, his lineage from the Raphah is noted, and an Israelite warrior kills him.
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19. This is one of the most discussed verses in Samuel. The Hebrew states plainly that Elhanan killed Goliath the Gittite, yet 1 Samuel 17 credits David
with that feat. The parallel in 1 Chronicles 20:5 harmonizes by reading 'Elhanan son of Jair struck down Lahmi the brother of Goliath.' The KJV
inserts 'the brother of' to match Chronicles, but the Hebrew of 2 Samuel has no such phrase. Several explanations have been proposed: (1) Elhanan
and David are the same person (Elhanan being David's birth name); (2) this is a different Goliath; (3) the text of Chronicles preserves the original
and Samuel is corrupted; (4) there were multiple giant warriors called 'Goliath' as a title. The phrase ya'arei oregim (‘forests of weavers') is likely a
textual corruption -- Chronicles reads simply ya'ir (‘'Jair'). The spear 'like a weaver's beam' (kimenor oregim) matches the description of Goliath's
spear in 1 Samuel 17:7, reinforcing the connection.

20. The location shifts to Gath itself, the Philistine city most associated with giants (it was Goliath's hometown). The unnamed warrior's polydactyly --
six digits on each extremity, twenty-four total -- is reported as a physical marker of his giant lineage. The condition (hexadactyly) is a real genetic
trait, and its mention here may preserve an authentic detail about the Raphah clan. The phrase ish madon (or middin/madin) is textually uncertain;
it may mean 'a man of strife/contention' or be a corruption of middah ('measure, stature'). The parallel in 1 Chronicles 20:6 reads ish middah (‘a
man of great size'). The refrain gam hu yullad le-ha-Raphah ('he too was born to the Raphah') links all four giant episodes together.

21. The verb charaph ('to taunt, to defy, to reproach') is the same word used for Goliath's defiance of Israel in 1 Samuel 17:10, 25, 26, 36, 45. The pattern
repeats: a giant taunts Israel, and an Israelite champion answers. Jonathan (Yehonatan) son of Shimeah (also called Shammah in 1 Samuel 16:9) is
David's nephew -- the giant-killing vocation has passed to the next generation. The name Jonathan (‘the LORD has given') is the same as Saul's son
Jonathan, creating a quiet echo: the name that belonged to David's beloved covenant-brother now belongs to a warrior in David's family who carries
on the fight against Philistine giants.

22, The summary verse ties all four giant episodes together with a concluding formula. The phrase yulledu le-ha-Raphah be-Gat ('they were born to the
Raphah in Gath') confirms that Gath was the stronghold of this giant clan. The final phrase -- vayyippelu ve-yad David u-ve-yad avadav ('they fell by
the hand of David and by the hand of his servants') -- credits David even though his men did most of the actual killing. This is royal attribution: the
king's victories include his warriors' victories. The verb naphal ('they fell') echoes throughout the chapter: Saul's seven descendants fell (verse 9) and
now the four Philistine giants fall. The era of the giants ends not with a single heroic duel but with a team effort, as David's generation of warriors
completes the work he began as a shepherd boy with a sling.

22

summary: David speaks this song to the LORD on the day the LORD delivers him from all his enemies and from the hand of
Saul. The psalm moves through four great movements: a declaration of the LORD as fortress and deliverer (vv.
1-4), a dramatic theophany in which God descends through earthquake, storm, and fire to rescue David from death
(vv. 5-20), a meditation on the LORD's justice in rewarding the faithful and humbling the proud (vv. 21-30), and a
triumphant celebration of God-given military victory in which David crushes his enemies and is established as
head of the nations (vv. 31-51). The poem closes with a declaration that the LORD shows faithful love to His
anointed, to David and his offspring forever.

What Makes This Remarkable: This is the longest poem attributed to David in the historical books, and it exists in a near-parallel
version as Psalm 18, with dozens of small textual variations between the two witnesses. Its
placement near the end of 2 Samuel is architecturally deliberate: the book that opened with
David's lament over Saul's death (chapter 1) closes with David's song of triumph over all his
enemies. The theophany section (vv. 8-16) is among the most physically violent depictions of God
in the Hebrew Bible — the earth quakes, the foundations of heaven tremble, smoke rises from
God's nostrils, consuming fire from His mouth, He rides a cherub through the sky, darkness is His
pavilion, and His voice thunders through the clouds. This is not metaphor softened by theological
abstraction; it is the raw, cosmic imagery of a warrior-God who tears open creation to reach one
man in distress. The poem's final verse (v. 51) introduces the word mashiach (‘anointed one') in its
most concentrated theological context: the LORD who performs great deliverances for His king,
who shows chesed to His anointed, to David and his seed ad olam — forever. This is the Davidic
covenant rendered as doxology.

Translation Friction: The relationship between 2 Samuel 22 and Psalm 18 generates significant textual questions. Over eighty
differences exist between the two versions, ranging from single-letter variants to different words entirely.
For example, verse 12 here reads chashrat mayim ('thick masses of water') where Psalm 18:12 reads
cheshkat mayim (‘darkness of water'). Verse 34 here has 'He sets me on my high places' where Psalm
18:34 has the same but with a different verbal form. Neither version is clearly 'original' — they appear to
be two witnesses to a poem that circulated in slightly different forms. A theological friction concerns the
boldness of verses 21-25, where David claims the LORD rewarded him 'according to my righteousness’
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and 'according to the cleanness of my hands.' Placed in the larger narrative of 2 Samuel — after the
Bathsheba affair, the murder of Uriah, and the disintegration of David's household — this claim seems
staggering. The poem may predate those events, or it may reflect David's understanding that divine
discipline does not erase the covenant relationship, or the narrator may intend the juxtaposition to be
uncomfortable. We render the claim faithfully and let the canonical placement create its own tension.

Connections: The poem connects backward to Hannah's song in 1 Samuel 2:1-10, which also celebrates God as a rock, a
deliverer of the weak, and the one who guards the feet of His faithful. Hannah's closing line — 'He will give
strength to His king and exalt the horn of His anointed' — is answered by David's closing line about the LORD
showing chesed to His mashiach. The theophany echoes Sinai (Exodus 19:16-18), the Song of the Sea (Exodus
15:1-18), and Deborah's song (Judges 5:4-5), placing David's deliverance in the same cosmic category as the
Exodus and the Conquest. The claim of righteousness in verses 21-25 connects to the psalmic theology of the
tsaddiq, the righteous sufferer who appeals to God's justice (Psalm 7:8, 17:1-5). The final verse's reference to
David's 'seed forever' points forward to the Davidic covenant of 2 Samuel 7:12-16 and ultimately to the
messianic hope that the anointed son of David will reign without end.

1David spoke the words of this song to the LORD
on the day the LORD rescued him

from the grasp of all his enemies

and from the grasp of Saul.

2He said:
The LORD is my rock, my fortress,
and my rescuer.

3God is my rock — I take refuge in Him.
My shield, the horn of my deliverance,

my stronghold and my place of escape,

my deliverer — You save me from violence.

4I call on the LORD — the one worthy of praise —
and I am delivered from my enemies.

sFor the breakers of death surrounded me,
the torrents of destruction terrified me.

6The cords of Sheol wrapped around me,
the snares of death confronted me.

7In my distress I called on the LORD,
to my God I cried out.

From His temple He heard my voice,
and my cry for help reached His ears.

sThen the earth reeled and shook,
the foundations of heaven trembled —
they quaked because He was furious.

9Smoke rose from His nostrils,
consuming fire from His mouth —
coals blazed out from Him.

99



2 SAMUEL

1oHe bent the heavens and came down,
thick darkness beneath His feet.

1He rode on a cherub and flew,
He appeared on the wings of the wind.

12He made darkness His shelter all around Him —
thick masses of water, dense clouds of the sky.

13From the radiance before Him
coals of fire blazed.

14The LORD thundered from heaven,
the Most High made His voice resound.

isHe sent out arrows and scattered them,
lightning — and threw them into panic.

16The channels of the sea were laid bare,
the foundations of the world were exposed
at the LORD's rebuke,

at the blast of breath from His nostrils.

i7He reached down from on high and took hold of me,
He drew me out of deep waters.

18He rescued me from my powerful enemy,
from those who hated me —
for they were too strong for me.

19They confronted me on the day of my disaster,
but the LORD was my support.

20He brought me out into open ground,
He set me free — because He delighted in me.

21The LORD dealt with me according to my righteousness,
according to the cleanness of my hands He repaid me.

22For I have kept the ways of the LORD
and have not turned in wickedness from my God.

23For all His judgments are before me,
and from His statutes I have not turned aside.

24] was blameless before Him
and guarded myself from my iniquity.

2550 the LORD repaid me according to my righteousness,
according to my cleanness before His eyes.
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26With the faithful, You show Yourself faithful,
with the blameless warrior, You show Yourself blameless.

27With the pure, You show Yourself pure,
but with the twisted, You show Yourself shrewd.

28You save a humble people,
but Your eyes are on the proud — to bring them low.

29For You are my lamp, LORD,
and the LORD lights up my darkness.

soFor with You I can charge a raiding band,
with my God I can leap over a wall.

31As for God — His way is perfect.
The word of the LORD is tested and true.
He is a shield to all who take refuge in Him.

s2For who is God besides the LORD?
And who is a rock besides our God?

33God is my strong refuge,
and He makes my way blameless.

3aHe makes my feet like the feet of a deer
and sets me on the heights.

35He trains my hands for war
so that my arms can bend a bow of bronze.

36You have given me the shield of Your deliverance,
and Your willingness to answer has made me great.

37You widen the path beneath my stride
so that my ankles do not give way.

38] pursued my enemies and destroyed them,
and did not turn back until I had finished them.

39I consumed them, I crushed them — they could not rise.
They fell beneath my feet.

s0You girded me with strength for battle,
You brought my attackers to their knees beneath me.

41You made my enemies turn their backs to me,
and those who hated me — I silenced them.

42They cried for help, but there was no one to save them —
even to the LORD, but He did not answer them.
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431 ground them fine as the dust of the earth,
like mud in the streets I crushed and stamped them flat.

44You delivered me from the conflicts of my own people,
You kept me as head of the nations.
A people I had not known now serve me.

asForeigners cringe before me —
at the mere hearing of my name, they obey me.

s6Foreigners wither away
and come trembling from their strongholds.

47The LORD lives! Blessed be my rock!
Exalted be God, the rock of my deliverance!

48God — the one who grants me vindication
and brings peoples down beneath me.

49He brings me out from my enemies.
You lift me high above those who rise against me,
from the man of violence You rescue me.

soTherefore I will praise You, LORD, among the nations,
and I will sing to Your name.

51A tower of deliverance for His king —
He shows faithful love to His anointed,
to David and his offspring forever.

TRANSLATOR NOTES

1.

The superscription uses the verb hitsil ('rescued, delivered') from the Hiphil of natsal, one of the primary Hebrew verbs for divine deliverance. The
phrase mikkaf kol oyevav (‘from the palm/grasp of all his enemies') uses kaf (‘palm of the hand'), suggesting enemies who had physically seized or
nearly seized him. Saul is named separately after 'all his enemies,' simultaneously including him among David's enemies and singling him out as the
most significant threat. The placement of this poem at the end of 2 Samuel, after the narrative of David's entire reign, frames the song as a
retrospective over an entire life of divine protection.

. Three metaphors open the psalm in rapid succession. Sal'i ('my rock") uses sela, the massive cliff-face or crag that provides refuge — not a small stone

but an immovable geological formation. Metsudati ('my fortress') derives from the root tsud and denotes a mountain stronghold, the kind of fortified
position David occupied in the wilderness of En-gedi and the stronghold of Adullam. Mefalti-li ('my rescuer') comes from palat ('to escape, to deliver"),
giving the sense of one who provides an escape route. All three images are drawn from David's fugitive years — he knows what it means to need a rock
to hide behind, a fortress to shelter in, and a way of escape when surrounded.

. The avalanche of metaphors continues: tsuri (‘'my rock," here using tsur rather than sela — a synonym emphasizing hardness and permanence),

magini ('my shield'), geren yish'i ('the horn of my deliverance,’ where the horn is a symbol of power and the raised horn of a fighting bull), misgabbi
("'my high retreat, my secure height'), menusi ('my place of escape'), and moshi'i ('my deliverer'). Seven titles in two verses. The shift from third person
("in Him") to second person ('You save me') is characteristic of psalmic prayer — David moves from proclamation about God to direct address to God.
The word chamas ('violence') refers to lawless, predatory aggression — the violence of those who attack without just cause.

. The verse establishes the psalm's cause-and-effect theology: calling on the LORD results in deliverance. The passive participle mehullal (‘worthy of

praise, praised’) from the root halal establishes that the LORD's praiseworthiness is not contingent on any single act — He is inherently worthy. The
verb ivvashe'a ('l am delivered') is a Niphal imperfect of yasha, conveying ongoing or habitual deliverance, not a single past event. David is stating a
principle that governs his entire life: when I call, He saves.

. The imagery shifts abruptly from fortress metaphors to drowning. Mishberei mavet ('breakers of death') uses mishbar, the crashing wave that breaks

over a swimmer, combined with mavet ('death') — death is a sea whose waves crash over the sufferer. Nachalei veliyya'al (‘torrents of beliyya'al') uses
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nachal, the flash-flood wadi that fills without warning and sweeps everything away. The word beliyya'al is often rendered 'worthlessness' or
'wickedness,' but here it functions as a near-personification of destructive chaos — torrents of ruin. The two images together create a sense of total
inundation: David was drowning in mortal danger from every direction.

. The Hebrew chevlei She'ol ('cords of Sheol') uses chevlei, which can mean either 'cords, ropes' or 'birth pangs.' In this context, the cord imagery

dominates — Sheol, the realm of the dead, has thrown its ropes around the speaker like a hunter binding prey. She'ol is the underworld, the place of
the dead, conceived as lying beneath the earth. The parallel mogshei mavet ('snares of death') uses mogqesh, the hunter's trap or snare. Together the
images portray death as a hunter who has already set the trap and thrown the net — David was caught, bound, with no human means of escape.

. This verse is the hinge of the psalm — the moment David calls and God responds. The word tsar ('distress, anguish, constriction') echoes the

narrowing, suffocating imagery of the previous verses. The verb eqra ('I called') appears twice, emphasizing urgency and persistence. God's response
comes mehekhalo (‘from His temple/palace') — the word hekhal can refer to the earthly temple or the heavenly palace, and here the cosmic setting of
the theophany that follows suggests the heavenly throne room. The word shav'ati ('my cry for help') is an urgent, desperate plea — not a calm prayer
but a scream for rescue. The anthropomorphism be'oznav ('in His ears') makes the hearing viscerally physical: God's ears received David's scream.

. The theophany begins. Two near-synonymous verbs — vattig'ash vatir'ash ('it reeled and it shook') — create an overwhelming impression of seismic

upheaval. The phrase mosedot hashamayim (‘foundations of heaven') is striking: heaven itself has foundations, and even those cosmic structures
tremble before an angry God. The verb ragaz ('to tremble, to quake with agitation') conveys violent, fearful shaking. The cause is stated with brutal
simplicity: ki charah lo ('because it burned in Him') — God was enraged. The same verb used for human anger (charah) is applied to God. David's cry
activated divine fury against David's enemies, and the cosmos itself cannot stand before that fury.

. The imagery is volcanic and draconic. Smoke rises be'appo (‘from His nostrils/anger' — af means both nose' and 'anger,' and here both meanings are

active). Fire from His mouth consumes (tokhal, 'it devours') — the fire is not decorative but destructive, a living force that eats what it touches. Coals
blazed mimmennu (‘'from Him") — God Himself is the source of the fire. This is the most physically intense depiction of divine anger in David's poetry.
The imagery draws on the Sinai theophany (Exodus 19:18, where the mountain smoked 'like a kiln') and anticipates the prophetic visions of divine
judgment (Isaiah 30:27-33).

. The verb vayyet ('"He bent, He inclined') treats the sky as a physical surface that God pushes downward to descend through it. The word vayyered
('He came down") is the same verb used for God's descent at Sinai (Exodus 19:20) and at Babel (Genesis 11:5) — when God 'comes down,' it means
direct, terrifying intervention in human affairs. The arafel ('thick darkness, dense cloud') beneath His feet recalls the arafel of Sinai (Exodus 20:21,
Deuteronomy 4:11). God does not arrive in light but in impenetrable darkness — His approach is felt before it is seen.

11. God's mode of transport is a cherub — the mighty winged creature that guards Eden (Genesis 3:24), overspreads the Ark (Exodus 25:20), and

12,

13.

14.

15.

16.

supports the divine throne in Ezekiel's visions (Ezekiel 10). The verb vayyirakhav (‘"He rode') treats the cherub as a war mount, and vayyaof ('He
flew") gives God the speed of divine flight. The parallel line al kanfei ruach (‘on the wings of the wind") equates the cherub's wings with the wind itself
— God's movement generates the storm. The variant in Psalm 18:11 reads vayyede ('"He swooped, He darted') instead of vayyera ('"He appeared'),
which may be the more original reading. We follow the Samuel text.

God's pavilion (sukkot, 'shelters, booths') is made of choshekh (‘darkness'). This is a deliberate paradox: the God who creates light (Genesis 1:3)
chooses to encamp in darkness when He comes to fight. The phrase chashrat mayim ('thick masses of water') is a textual crux — Psalm 18:12 reads
cheshkat mayim (‘darkness of water"). The word chashrat occurs only here and its meaning is debated; "thick collection, dense mass' is the most
probable sense. The avei shechaqim (‘clouds of the sky') are the thick, dark storm clouds. Every element of the divine approach — darkness, water,
clouds — obscures vision. God fights concealed, His presence known only by its effects.

A paradox within the paradox: God is surrounded by darkness (v. 12), yet from the nogah (‘brightness, radiance') before Him, fire erupts. The
brightness is the inner glory that the outer darkness cannot contain — it breaks through in the form of burning coals. The gachalei esh ('coals of fire')
recall the coals of verse 9, creating a ring of fire imagery around the theophany. The verse is extremely compressed — only six Hebrew words — and
its brevity intensifies the visual impact: radiance, then fire.

The verb yar'em ('"He thundered") from ra'am is the sound of the storm — thunder is God's war cry. The title Elyon ('Most High') is one of the oldest
divine epithets, attested at Jerusalem before Israel's arrival (Genesis 14:18-22, where Melchizedek is priest of El Elyon). The phrase yitten qolo ('He
gave His voice') treats thunder as divine speech — God's voice is not whispered but thundered across the sky. In the ancient Near East, the storm-god
was the supreme deity (Baal, Hadad); this psalm claims all storm power for YHWH alone.

God's weapons are the storm itself. The chitsim (‘arrows') are lightning bolts recast as divine projectiles. The verb vayfitsem ('He scattered them')
describes the total dispersal of the enemy — they do not retreat in order but break apart in every direction. The baraq ('lightning’) is named
separately, functioning as a second volley. The verb vayhummem ('He threw them into confusion, He panicked them') uses the root hamam, the
same word used for God's disruption of the Egyptians at the Red Sea (Exodus 14:24) and the Philistines at Mizpah (1 Samuel 7:10). The divine panic
is a signature of holy war: enemies are not merely defeated but psychologically shattered.

The theophany reaches its climax in cosmic exposure. The afigei yam ('channels of the sea') are the deepest ocean trenches, normally hidden beneath
the waters. The mosedot tevel (‘foundations of the world') are the cosmic pillars on which the earth rests in ancient Near Eastern cosmology. Both
are exposed — God's anger strips away the waters and the earth itself, revealing the raw architecture of creation. The ga'arat YHWH (‘rebuke of the
LORD") is not a verbal scolding but a divine war shout — the same word used when God rebukes the sea (Nahum 1:4, Psalm 104:7). The nishmat
ruach appo ('blast of the breath of His nostrils') combines wind and anger into a single force. The God who breathed life into Adam (Genesis 2:7)
now breathes destruction against David's enemies.
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17. After the cosmic upheaval of verses 8-16, the action narrows to one man. God reaches mimmarom (‘from the height') — the same heaven that
trembled in verse 8 now becomes the source of rescue. The verb yiqgacheni ('He took me') is direct and physical — God grabs hold of David. The verb
yamsheni ("He drew me out') is from mashah, 'to draw out,' the same root from which the name Moshe (Moses) is derived (Exodus 2:10 — 'T drew
him from the water"). David's rescue from mayim rabbim ('many waters, deep waters') echoes the Exodus deliverance, the parting of the sea, and the
rescue of the infant Moses. The drowning imagery of verses 5-6 is now resolved: God pulls David out of death's flood.

18. David's admission ki amtsu mimmenni ('for they were stronger than me') is the theological key to the psalm. The entire theophany — earthquake,
fire, storm, cosmic upheaval — was necessary because David could not save himself. The enemy was az ('strong, fierce'), and those who hated him
had amtsu ('become too powerful'). The psalm does not celebrate David's military skill but his utter dependence on God. The verb yatsileni ('He
rescued me') is the Hiphil of natsal, the same root as the superscription's hitsil — the poem's frame and its content use the same vocabulary of
deliverance.

19. The word eidi ('my disaster, my calamity') denotes a day of sudden catastrophe, the moment when everything collapses. The verb yeqaddemuni
('they confronted me, they came to meet me') indicates that the enemy seized the initiative — they attacked when David was most vulnerable. But the
counterweight is immediate: vayyehi YHWH mish'an li ('the LORD became my support'). The word mish'an (‘support, staff, prop') is from the root
sha'an ('to lean on') — the same root used for Saul leaning on his spear in 2 Samuel 1:6. Where Saul leaned on a weapon and fell, David leaned on the
LORD and stood.

20. The merkhav ('broad place, wide open space') is the opposite of the tsar ('constriction, distress') of verse 7. David was squeezed by death, drowning
in deep waters, hemmed in by enemies — and God brought him into spaciousness. The verb yechalleseni ('"He set me free, He rescued me') from
chalats means to pull out, to extract, to strip off constraints. The reason for the rescue is astonishing in its simplicity: ki chafets bi ('because He
delighted in me'). The word chafets means to desire, to take pleasure in, to find delight. God did not rescue David merely out of obligation or
covenant duty but out of delight. The creator of the theophany — the God of earthquake and fire — acts because He is pleased with this one man.

21. The verb yigmeleni ('He dealt with me, He rewarded me') from gamal means to repay, to render what is due — the same verb used for weaning a
child (the completion of a process). The parallel khevor yadai (‘according to the cleanness of my hands') uses bor ('purity, cleanness') — hands free
from innocent blood. This claim, placed in the canonical context after 2 Samuel 11-12 (Bathsheba and Uriah), creates deliberate tension. The psalm
may predate those events, or David may be speaking specifically of the period when he was hunted by Saul.

22, The verb shamarti ('T have kept, guarded') from shamar is the verb of covenant obedience — the same word used in 'keep My commandments'
(Exodus 20:6). The phrase darkhei YHWH ('the ways of the LORD') refers to the patterns of conduct God requires. The claim velo rasha'ti me'elohai
('T have not acted wickedly away from my God') uses rasha in the Qal, meaning to act as a wicked person, to transgress fundamentally. David
distinguishes between sinful failures (which he would confess elsewhere) and fundamental apostasy — he never abandoned the LORD for another
god, never broke the fundamental covenant relationship.

23. The word mishpatav ('His judgments, His rulings') refers to the specific case-law decisions and principles of justice that God has established. The
parallel chuqqotav ('His statutes, His decrees') refers to the fixed, permanent ordinances. Together they cover the full range of divine instruction.
The phrase lenegdi ('before me, in front of me') conveys constant awareness — David kept God's rulings always in his field of vision, always
informing his decisions. The verb asur ('to turn aside, to depart') with the negative lo insists on consistent direction: David did not deviate from the
path.

24. The word tamim ('blameless, whole, complete, without fundamental defect’) is the same word used for sacrificial animals that must be tamim —
without blemish (Leviticus 1:3). It is also the word used for Noah (Genesis 6:9) and for the instruction God gave Abraham: 'Walk before Me and be
tamim' (Genesis 17:1). It does not mean sinless but whole-hearted — undivided in loyalty. The phrase va'eshtammerah me'avoni ('T guarded myself
from my iniquity') is remarkable: David speaks of 'my iniquity' as something he knows is there, a tendency he must actively resist. He does not deny
the existence of his sin-nature but claims he kept it in check.

25. The verse forms an inclusio with verse 21, returning to the same vocabulary: tsedaqah, bor, and the verb yashuv/yashav (‘He repaid'). This ring
structure frames verses 21-25 as a self-contained unit on divine justice. The phrase leneged einav (‘before His eyes') shifts the standard of judgment
from human perception to divine perception — God sees what humans cannot, and His evaluation is the one that matters.

26. This verse begins a four-line declaration of divine reciprocity. The construction is grammatically striking: im chasid titchassad — 'with a chasid You
act in chesed.' God mirrors the character of those who approach Him. The word chasid (‘faithful one, devoted one') is the person who embodies
chesed, and God responds with the same quality. The parallel im gibbor tamim tittammam (‘with a blameless warrior You show Yourself blameless")
uses the Hitpael of tamam — God conducts Himself with the same wholeness He finds in the righteous person. The theology is profound: God does
not have a single mode of engagement but responds in kind to the character of the worshiper.

27. The parallelism continues. Im navar tittavar ('with the pure You show Yourself pure') uses navar, a rare word meaning 'clean, pure, select.' The
Hitpael tittavar means God presents Himself as pure to those who are pure. But the final line introduces the reversal: im iqqesh tittappal (‘with the
twisted You show Yourself shrewd/winding'). The word iqqesh (‘twisted, crooked, perverse') describes someone whose dealings are fundamentally
distorted. And God's response — tittappal — is from the root patal ('to twist, to wrestle, to be shrewd"). God meets crookedness with a
counter-crookedness — not moral perversity but tactical shrewdness. The God who is straightforward with the honest becomes unpredictable and
overwhelming to the devious.
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28. The verse pivots from individual to collective. The am ani ("humble/afflicted people') are those who have been pressed down by circumstance or
oppression — the anawim, who recur throughout the Psalms as God's special concern (Psalm 9:12, 10:12, 34:6). The verb toshi'a ('You save, deliver')
from yasha is the root of the name Yeshua/Joshua. The contrast follows immediately: God's eyes are al ramim (‘on the haughty, on the high ones') —
not to admire but to tashpil ('bring low, humble'). The theology inverts worldly expectations: God elevates the lowly and flattens the proud. This
echoes Hannah's song (1 Samuel 2:7-8) and anticipates Mary's Magnificat (Luke 1:52).

29. The metaphor shifts from military imagery to light and darkness. The neir ('lamp") is the small oil lamp that fills a dark room — without it, total
darkness. David declares God is his neir, the single source of illumination in a dark existence. The verb yaggiah ('He illuminates, He makes bright')
from nagah means to cause light to shine. The choshki ('my darkness') is personal and experiential — David's darkness, not darkness in the abstract.
The verse may also carry royal overtones: the 'lamp of David' becomes a symbol of the Davidic dynasty's continuation (1 Kings 11:36, 15:4, 2 Kings
8:19), and this declaration may be its origin point.

30. The verse translates divine assistance into military capability. The verb aruts ('I run, I charge') combined with gedud ('raiding band, troop')
describes rushing headlong into a hostile force. The parallel uvelolhai adalleg shur (‘with my God I leap a wall') uses dalag ('to leap, to spring over")
— David can scale defensive fortifications with God's help. Both images describe impossible feats made possible by divine empowerment. The gedud
('raiding band') echoes the many raiding groups David encountered during his fugitive years (1 Samuel 27, 30), and the wall-leaping may recall the
capture of Zion's fortifications (2 Samuel 5:6-9).

31. The verse makes three declarations. First: ha'El tamim darkho ('God — His way is blameless/perfect'). The same word tamim applied to David in
verse 24 is now applied to God — the standard David claims to have met is grounded in God's own character. Second: imrat YHWH tserufah ('the
word/promise of the LORD is refined'). The verb tserafah ('refined, smelted, tested by fire') comes from metalworking — God's word has been
through the furnace and emerges without impurity (Psalm 12:6). Third: magen hu lekhol hachosim bo ('He is a shield to all who take refuge in Him").
The magen (‘shield') returns from verse 3, now universalized — not only David's shield but the shield of everyone who trusts Him. The verb chasah
('to take refuge, to shelter') is the language of fleeing to a safe place, as David fled to caves and strongholds.

32. The rhetorical questions assert absolute monotheistic exclusivity. The first question mi El mibbal'adei YHWH ('who is God except the LORD?")
allows only one answer: no one. The second mi tsur mibbal'adei Eloheinu (‘who is a rock except our God?') returns to the rock metaphor of verses
2-3 but now frames it as a challenge to all rival deities. The word tsur (‘rock') here functions as a divine title — a proper name-like designation that
belongs exclusively to the God of Israel. The shift from 'my God' to 'our God' (Eloheinu) expands the psalm's perspective from David's personal
experience to Israel's communal confession.

33. The word ma'uzzi ('my strong refuge, my fortress of strength') combines oz ('strength') with the sense of a fortified place. The word chayil can mean
'strength, power, ability, army' — its range is broad. The phrase vayyatter tamim darki ('"He makes my way blameless/perfect') is theologically
significant: it is God who makes David's path tamim, the same word used for David's conduct in verse 24 and God's way in verse 31. David's
blamelessness is not self-achieved but divinely enabled. God straightens the road and empowers the walker.

34. The ayyalot ('deer, hinds') are the wild ibex or mountain gazelles whose hooves grip steep, rocky terrain with astonishing sure-footedness. God gives
David the same ability — feet that do not slip on treacherous ground. The bamotai ('my high places, my heights") are the commanding positions of
the landscape, both militarily advantageous and symbolically elevated. The verb ya'amideni ('He makes me stand, He stations me') conveys
permanence — God does not merely bring David to the heights but establishes him there. The image combines agility and authority: swift as a deer,
stationed on the heights like a commander.

35. The verb melammed ('He trains, He teaches') from lamad makes God a warrior-instructor. David's military prowess is not innate but taught by God.
The geshet nechusah ('bow of bronze/copper') is a heavy composite bow requiring extraordinary strength to draw — bronze is used to indicate either
a bow reinforced with metal or, more likely, the extreme stiffness and power of the weapon. The verb nachat ('to press down, to bend') describes the
act of stringing or drawing such a bow. The verse attributes David's battlefield capability directly to divine training — God taught his hands, God
strengthened his arms.

36. The phrase magen yish'ekha (‘the shield of Your deliverance') combines the defensive image of the shield with the active concept of divine rescue.
God does not merely block attacks but delivers — the shield is an act of salvation. The word anotekha is a significant textual and interpretive crux. If
from anah ('to answer"), it means 'Your answering/responding to me." If from anavah ("humility"), it means 'Your humility/condescension.' Psalm
18:36 reads the same. We render 'Your willingness to answer' to capture the responsiveness of God to David's cries, which has been the psalm's
consistent theme since verse 7.

37. The verb tarchiv ("You make wide, You enlarge') creates the spaciousness that opposes the tsar (‘constriction') of verse 7. God expands the ground
beneath David's feet — the path is broadened so there is room to walk securely. The word tsa'adi ('my step, my stride') refers to the actual placement
of each foot. The qarsullai ('my ankles') are the joints most vulnerable to turning on rough terrain. The whole image is of a warrior moving
confidently across broken ground because God has leveled and widened the path. Nothing twists, nothing slips, nothing gives way.

38. The verb erdofah ('I pursued’) from radaf is the hunter's verb, the predator chasing prey. The reversal is complete: in verses 5-6, David was the
hunted one, surrounded by death's snares; now he is the pursuer. The verb va'ashmidhem ('I annihilated them') from shamad is one of the strongest
words for destruction in Hebrew — total, irrecoverable elimination. The phrase velo ashuv ad kallotam ('I did not turn back until finishing them")
uses kalah ("to complete, to bring to an end'). The language is that of complete military victory with no survivors and no retreat. David attributes this
total victory to the divine empowerment described in the preceding verses.
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Three verbs of destruction hammer in succession: va'akhallem ('T consumed them') from kalah, va'emchatsem ('T crushed/shattered them') from
machats (the same verb used for crushing the head in Judges 5:26), and velo yequmun (‘they could not rise"). The inability to rise is the final marker
of total defeat — the enemy is down permanently. The image of falling tachat raglai ('beneath my feet') is the ancient Near Eastern posture of
absolute subjugation — the conqueror places his foot on the neck of the conquered (Joshua 10:24). David is not describing mere victory but
complete domination.

The verb vattazreni ('You girded me') from azar describes the act of buckling on a warrior's belt and weapons — God Himself arms David for combat.
The chayil (‘strength, valor, fighting power') is the combat readiness that God provides. The verb takhria ('You caused to bow down, You subdued")
from kara means to force someone to their knees — the posture of surrender and submission. The qamai ('those rising against me') are those who
stood up in opposition; God forces them back down. The entire verse insists that what looks like David's military power is actually God's power
working through David.

The phrase tattah li oref ('You gave me the neck/back of my enemies') is vivid: God turned the enemies around so that David saw their backs, not
their faces — they were running away. The oref ('back of the neck') is what you see when someone flees. The verb va'atsmithem ('I silenced them, I
exterminated them') from tsamat means to cut off, to silence permanently. The word carries the sense of being reduced to nothing — no voice, no
presence, no resistance. David's enemies are not merely defeated but erased from the field.

The verb yish'u ('they cried out’) from shava is the scream for help in a desperate situation. The devastating response: ein moshi'a ('there is no
deliverer'). The same root yasha ('to save, to deliver') that has dominated the psalm as David's experience is now denied to his enemies. The final line
is theologically severe: el YHWH velo anam ('to the LORD, but He did not answer them'). Even when David's enemies appealed to the LORD —
perhaps Israelite enemies, not pagans — God refused to respond. The silence of God toward those who opposed David is the mirror image of God's
thunderous response to David's cry in verse 7.

Three verbs of pulverization: va'eshchagem ('I ground them fine') from shachaq means to pulverize into powder — the same verb used for grinding
grain or crushing rock. Ka'afar arets ('like the dust of the earth') is the finest possible particulate — the enemy is reduced to dirt. The second image
kekhit chutsot ('like mud of the streets') makes the enemy into the muck that everyone treads on. The verb adaqgem ('I crushed them thin') from
daqaq means to beat fine, and erqa'em ('I stamped them flat') from raqa means to spread out by hammering or stamping — the metalworker's verb
for beating gold into leaf. The imagery is deliberately excessive, expressing total and irreversible victory.

The phrase merivei ammi ('conflicts/disputes of my people') refers to the internal Israelite opposition David faced — the civil war with the house of
Saul, Absalom's rebellion, Sheba's revolt. God's deliverance was not only from foreign enemies but from David's own people. The transition to lerosh
goyim ('as head of the nations') expands David's authority beyond Israel to international dominion. The phrase am lo yada'ti ya'avduni (‘a people I
did not know serve me') describes nations previously unknown to David now rendering tribute and obedience. This is the fulfillment of the promise
that the Davidic king would rule beyond Israel's borders.

The benei nekhar (‘sons of foreignness, foreigners') are non-Israelite peoples. The verb yitkachashu (‘they cringe, they submit with feigned
obedience") from kachash has the nuance of reluctant, compelled submission — the foreigners obey not from love but from fear. The phrase lishmo'a
ozen yishme'u li (‘at the hearing of the ear they obey me') indicates that David's reputation alone compels submission — the foreigners do not need
to see his army; the mere report of what God has done through David is sufficient to break their resistance.

The verb yibbolu ('they wither, they fade') from naval/balah describes fruit falling from a tree or a plant withering — the foreigners' power decays
like vegetation losing its life. The verb vayyachgeru (‘they gird themselves' or 'they come limping/trembling') is debated: it may mean they gird their
loins in surrender or they come trembling with fear. The mimmisgherotam ('from their strongholds, from their fortifications') describes enemies
emerging from behind their walls — the places where they thought they were safe. Whether they emerge in surrender or are flushed out, the result is
the same: no fortification protects against the God who fights for David.

The triple exclamation — "the LORD lives,' 'blessed be my rock,' 'exalted be God' — creates a crescendo of praise that marks the psalm's transition
from narrative testimony to concluding doxology. The chai YHWH formula appears frequently as an oath ('as the LORD lives,' 1 Samuel 14:39, 20:3)
but here functions as pure declaration: the LORD is alive, active, and present. The accumulation of divine titles in this verse — YHWH, tsuri, Elohei
tsur yish'i — gathers the psalm's entire theological vocabulary into a single explosion of praise.

The word neqamot (‘acts of vengeance, vindication") from naqam is not petty revenge but the restoration of justice — God acts to right wrongs done
to David. The plural neqamot suggests multiple acts of vindication across David's career. The verb morid ('bringing down') from yarad is the
opposite of God's own descent in verse 10 — there, God came down to save; here, He brings hostile nations down in subjugation. The phrase ammim
tachteni ("peoples beneath me') uses the plural 'peoples' to indicate that entire nations, not just individuals, are placed under David's authority.

The verse gathers three final acts of divine deliverance. The verb motsi'i ('bringing me out') echoes the Exodus vocabulary — God leads David out
from among his enemies as He led Israel out of Egypt. The verb teromemeni ('You exalt me, You lift me high') from rum places David above his
opponents — not merely delivered but elevated. The final phrase me'ish chamasim tatssileni ('from the man of violence You rescue me') uses the
singular ish chamasim ('man of violences'), which may refer to Saul specifically or to any violent oppressor generically. The word chamas ('violence,
lawless aggression') returns from verse 3, closing a frame: the violence David was saved from at the beginning is the violence he is saved from at the
end.

The al ken ('therefore') draws a logical conclusion from everything that has preceded: because of all God has done, David will praise. The phrase
baggoyim (‘among the nations') is significant — David's praise will not be confined to Israel but will ring out among the gentile nations. This verse is
quoted by Paul in Romans 15:9 as evidence that God always intended to be praised among the gentiles. The verb azammer ('I will make music, I will
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sing praise') from zamar is specifically musical praise — David the musician responds to God the deliverer with song. The word shimkha ('Your
name') represents the full character and reputation of God — David sings not merely about what God has done but about who God is.

51. The word migdol (‘tower, great one') is a textual variant — Psalm 18:51 reads magdil ("He makes great"), a participle. The Samuel text's migdol
('tower of') creates a final fortress image: God is the tower from which David's deliverances proceed. The yeshu'ot (‘deliverances, salvations') is

plural, summarizing the many rescues the psalm has celebrated.

51. The final line concentrates the psalm's theology into a single sentence. Three terms converge: chesed (God's covenant faithfulness), mashicho ('His
anointed one' — the mashiach), and ad olam (‘forever"). The specificity is remarkable — not 'to a king' generically but 'to David and his seed forever.'
This is the Davidic covenant of 2 Samuel 7:12-16 rendered as liturgical confession. The phrase becomes the seedbed of messianic expectation: if
God's chesed to David's line is truly ad olam, then that line must endure, and the ultimate mashiach must come.

23

summary: This chapter preserves two distinct literary units bound together by the theme of David's legacy. First, David's last
words (vv. 1-7) -- a prophetic oracle in which the aging king identifies himself as the LORD's anointed, declares the
terms of just rule, and anchors his dynasty in an everlasting covenant. Second, the roster of David's mighty men
(vv. 8-39) -- a catalog of the elite warriors who risked everything for him, featuring three legendary exploits
(breaking through the Philistine garrison at Bethlehem, single-handedly holding a field of lentils, and slaying a
lion in a pit on a snowy day) followed by a formal list of the Thirty. The chapter closes with Uriah the Hittite,
whose name at the end of a roll of honor is the narrative's quiet indictment.

What Makes This Remarkable: David's last words in verses 1-7 represent the only passage in Samuel where David speaks as a

prophet rather than a king, psalmist, or military commander. The fourfold self-identification in
verse 1 -- son of Jesse, the man raised on high, the anointed of the God of Jacob, the sweet singer
of Israel's songs -- compresses his entire biography into a single introduction. The oracle's central
claim is extraordinary: 'The Spirit of the LORD spoke through me; His word was on my tongue'
(v. 2). David claims not merely divine inspiration but prophetic instrumentality -- God used his
mouth. The mighty men catalog in verses 8-39 is the military counterpart to the theological
oracle. It is an ancient honor roll, almost certainly drawn from court records, that names the
warriors who fought beside David during his fugitive years and early reign. The placement of
Uriah the Hittite as the final name (v. 39) is devastating -- the reader knows what David did to
this loyal soldier, and the list's structure ensures that Uriah's faithfulness and David's betrayal
share the same breath. Thirty-seven men are counted, though the exact correlation with the
names listed has long been debated, as several subgroups overlap.

Translation Friction: The relationship between David's last words here and his deathbed speech in 1 Kings 2 creates tension --
there David is pragmatic and even vindictive, ordering the elimination of Joab and Shimet, while here his
final utterance is prophetic poetry about just rule and covenant faithfulness. The two 'last words' likely
represent different genres: 2 Samuel 23 is David's theological testament, while 1 Kings 2 is his political
will. The text of verses 1-7 is among the most difficult in the Hebrew Bible, with multiple uncertain
readings. Verse 4 contains compressed imagery comparing the just ruler to morning light and rain on
new grass, but the syntax is elliptical and the referent shifts rapidly. The mighty men list contains variant
names and numbers when compared with the parallel in 1 Chronicles 11:10-47, reflecting differences in
manuscript tradition and source material. The count of thirty-seven (v. 39) does not easily match the
names given, suggesting the list may have been updated over time as warriors died and were replaced.

Connections: David's self-identification as mashiach Elohei Ya'aqov (‘the anointed of the God of Jacob') in verse 1 reaches
back to Samuel's anointing in 1 Samuel 16:13 and forward to the entire messianic tradition that flows from the
Davidic line. The everlasting covenant (berit olam) in verse 5 connects to the Davidic covenant of 2 Samuel
7:12-16, where God promises David an eternal dynasty -- here David claims that promise as the ground of his
hope. The mighty men catalog connects backward to the ragged band of discontented men who gathered
around David at Adullam (1 Samuel 22:1-2) and forward to the military infrastructure of Solomon's kingdom.
The water from Bethlehem's well (vv. 15-17) echoes David's youth as a Bethlehem shepherd and transforms a
military exploit into an act of worship -- David pours out the water as a libation to the LORD, refusing to drink
what was purchased with his men's blood. Benaiah's exploits (vv. 20-23) establish the credentials of the man
who will become Solomon's chief enforcer in 1 Kings 2.

107



2 SAMUEL

'These are the last words of David:

The oracle of David son of Jesse,

the oracle of the man raised up on high,
the anointed of the God of Jacob,

the beloved singer of Israel's songs.

2The Spirit of the LORD spoke through me;
His word was on my tongue.

3The God of Israel has spoken,
the Rock of Israel declared to me:
'One who rules over people justly,
who rules in the fear of God --

4-- he is like the light of morning when the sun rises,
a morning without clouds,

when new grass springs from the earth

after rain and sunshine.'

5Is not my house secure with God?

For He has set before me an everlasting covenant,
ordered in every detail and safeguarded.

Surely this is all my deliverance and all my desire --
will He not cause it to flourish?

6But the worthless -- they are all like thorns cast aside,
for no one takes them up by hand.

7Anyone who handles them arms himself with iron
and the shaft of a spear,
and they are burned up completely where they stand.

8These are the names of David's mighty men: Josheb-basshebeth the Tachmonite, chief of the Three. He was Adino the
Eznite, who struck down eight hundred men in a single engagement. osNext to him was Eleazar son of Dodo son of Ahohi, one
of the three mighty men. He was with David when they taunted the Philistines gathered there for battle, after the men of
Israel had withdrawn. 1oHe stood his ground and struck down Philistines until his hand grew so exhausted that it locked
onto the sword. The LORD brought about a great victory that day, and the troops came back only to strip the dead. 11 After
him came Shammah son of Agee the Hararite. The Philistines had massed at Lehi, where there was a plot of ground full of
lentils, and the army had fled before the Philistines. 12But Shammah took his stand in the middle of the plot, defended it, and
struck down the Philistines. And the LORD brought about a great victory. :sDuring harvest time, three of the thirty leading
warriors went down and came to David at the cave of Adullam, while a Philistine raiding party was camped in the Valley of
Rephaim. 12David was in the stronghold at that time, and a Philistine garrison occupied Bethlehem. 1sDavid was overcome
with longing and said, "If only someone would bring me water from the well of Bethlehem, the one by the gate!" 16The three
mighty men broke through the Philistine camp, drew water from the well of Bethlehem by the gate, carried it back, and
brought it to David. But he refused to drink it. Instead, he poured it out before the LORD. 17He said, "The LORD forbid that I
should do this! Is this not the blood of the men who went at the risk of their lives?" He would not drink it. These are the
deeds of the three mighty men. :8Abishai, the brother of Joab and son of Zeruiah, was the chief of the Three. He wielded his
spear against three hundred men and killed them, gaining renown among the Three. 19He was the most honored of the Three
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and became their commander, but he did not rank among the original Three. 20Benaiah son of Jehoiada was a valiant man
from Kabzeel, a man of many exploits. He struck down two champions of Moab. He also went down into a pit and killed a
lion on a snowy day. =1He also killed an Egyptian, an impressive man. The Egyptian had a spear in his hand, but Benaiah
went against him with only a staff, snatched the spear from the Egyptian's hand, and killed him with his own spear. ==These
were the deeds of Benaiah son of Jehoiada, and he gained renown among the three mighty men. 2sHe was more honored
than the Thirty but did not reach the rank of the Three. David appointed him over his personal guard. 22Asahel the brother
of Joab was among the Thirty; Elhanan son of Dodo from Bethlehem; =sShammah the Harodite; Elika the Harodite; 26Helez
the Paltite; Ira son of Ikkesh the Tekoite; 27Abiezer the Anathothite; Mebunnai the Hushathite; 28Zalmon the Ahohite;
Mabharai the Netophathite; 20Heleb son of Baanah the Netophathite; Ittai son of Ribai from Gibeah of Benjamin; s0Benaiah
the Pirathonite; Hiddai from the wadis of Gaash; s:Abi-albon from Arabah, Azmaveth from Bahurim, s2Eliahba the
Shaalbonite; Jonathan from the sons of Jashen; 33Shammah the Hararite; Ahiam son of Sharar the Ararite; s4Eliphelet son
of Ahasbai the Maacathite; Eliam son of Ahithophel the Gilonite; ssHezrai the Carmelite; Paarai the Arbite; s6Igal son of
Nathan from Zobah; Bani the Gadite; 37Zelek the Ammonite; Naharai the Beerothite, armor-bearer of Joab son of Zeruiah; s
sIra the Ithrite; Gareb the Ithrite; 30Uriah the Hittite. Thirty-seven in all.

TRANSLATOR NOTES

1. The fourfold self-identification -- son of Jesse, the man raised on high, the anointed of Jacob's God, the singer of Israel -- moves from genealogy to
exaltation to divine election to artistic vocation. Each title compresses an era of David's life into a phrase. The word hugam ('raised up') is a Hophal
passive: David did not raise himself but was raised by another -- the divine passive is at work.

1. The word ne'im ('sweet, lovely, beloved") modifies David's role as zemimot Yisra'el (‘the songs of Israel'). The phrase can mean either 'the sweet one of
Israel's songs' (David as the subject the songs celebrate) or 'the sweet singer of Israel's songs' (David as the composer). We render with 'beloved singer'
to capture both dimensions.

2. The preposition bi ('in me, through me") indicates that David was the instrument, not the origin, of the message. The Spirit (ruach) of the LORD is the
agent; David's tongue (lashon) is the vehicle. This verse makes the strongest prophetic claim in the Davidic corpus: God's word (millah, a poetic
synonym for davar) passed through David as through any other prophet.

2. The parallelism is precise: 'Spirit of the LORD' corresponds to 'His word'; 'spoke through me' corresponds to 'on my tongue.' The shift from ruach
(spirit, breath, wind) to millah (word, speech) moves from the invisible force to the articulated message.

3. The verse presents a chain of divine titles: 'the God of Israel' (Elohei Yisra'el) and "the Rock of Israel' (Tsur Yisra'el). The Rock metaphor emphasizes
permanence, reliability, and protective strength. The content of God's speech begins with a conditional portrait of the ideal ruler: one who governs
with justice (tsaddiq) and in the fear of God (yir'at Elohim). The syntax leaves the sentence incomplete -- the reward for such rule follows in verse 4.

3. The phrase moshel ba'adam tsaddiq ('ruling over humankind, a righteous one") can be parsed as either 'a righteous ruler over humanity' or 'when one
rules over people righteously.' The ambiguity may be deliberate: this is both a description of the ideal king and an implicit standard against which
David's own reign must be measured.

4. This verse completes the sentence begun in verse 3: the just ruler's effect on his people is compared to two natural phenomena -- sunrise and the
greening of the earth after rain. The compressed imagery layers light (or boger, 'morning light') with growth (deshe, 'new grass, tender vegetation').
The righteous king does not merely govern; he causes flourishing, the way sunlight and rain cause the dormant earth to produce.

4. The syntax is famously difficult. The phrase minnogah mimmatar deshe me'arets (‘from brightness, from rain, grass from the earth') telescopes the
cause-and-effect into a cascade of prepositional phrases. The just ruler is the political equivalent of the sun and the rain -- the conditions under which
everything grows.

5. This is the theological climax of David's last words. The berit olam (‘everlasting covenant') refers to God's dynastic promise in 2 Samuel 7, where the
LORD pledged that David's house would endure forever. The adjectives arukhah (‘ordered, arranged') and shemurah ('guarded, safeguarded")
describe the covenant as both structurally complete and divinely protected -- nothing is missing, and nothing can breach it.

5. The verse's syntax is debated. The opening ki lo khen beiti im El can be read as a concession ('although my house is not so with God') or as a rhetorical
question ('Is not my house secure with God?"). We follow the rhetorical question reading, which fits the confident tone of the oracle. David's final
theological statement is not doubt but assurance: despite all the failures of his reign, the everlasting covenant holds.

5. The final clause ki lo yatsmiyach is particularly disputed -- 'will He not cause it to grow?' or 'although He has not yet caused it to grow?' The verb
tsemach ('to sprout, to grow') connects to the vegetation imagery of verse 4 and to the later prophetic title tsemach David ('Branch of David,' Jeremiah
23:5, Zechariah 6:12). David's dynasty may not yet have fully flourished, but the covenant guarantees it will.
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2 SAMUEL

. The contrast with the flourishing imagery of verses 4-5 is stark. Where the just ruler produces growth like sunshine and rain, the beliyya'al

(‘worthless, wicked') are like thorns (qots) -- vegetation that is useless, dangerous to touch, and fit only for burning. The word munad ('cast aside,
thrust away') indicates rejection: thorns are not harvested but discarded.

. Beliyya'al is a compound of beli (‘'without') and ya'al ('profit, worth"). It designates persons or forces of destructive worthlessness. In later literature it

becomes a proper name for a demonic figure, but here it retains its original sense: those who oppose just rule are thorns in the hand of the righteous.

. The oracle ends with the destruction of the wicked. To even approach thorns requires iron tools (barzel) and a spear shaft (ets chanit) -- one cannot

handle them barehanded. The final image is fire: sarof yissarefu bashshavet ('‘burning, they shall be burned where they sit/stand"). The infinitive
absolute sarof intensifies the verb: the burning is total, complete, absolute.

. The concluding image of fire consuming thorns is a standard prophetic metaphor for divine judgment (Isaiah 9:18, 10:17, Nahum 1:10). David's last

prophetic word is a warning: the everlasting covenant ensures the dynasty's survival, but those who oppose God's righteous order will be consumed
like dry thorns.

. The text of this verse is notoriously corrupt, and the parallel in 1 Chronicles 11:11 reads differently: 'Jashobeam son of Hachmoni, chief of the officers,

who wielded his spear against three hundred slain at one time.' The number discrepancy (800 vs. 300) and the name variations (Adino the Eznite vs.
Jashobeam) likely reflect scribal transmission difficulties in the ancient copies.

. The word shalishim ('three’ or 'officers') designates the highest tier of David's warriors. The 'Three' (ha-sheloshah) were the supreme elite, above even

the 'Thirty' (ha-sheloshim). This hierarchical structure reflects a professional military organization built during David's years as a fugitive
commander.

. Eleazar is the second of the Three. The phrase becharfam baPelishtim (‘'when they taunted the Philistines') uses the verb charaf, meaning to reproach,

defy, or taunt -- the same word Goliath used to defy Israel (1 Samuel 17:10). The situation is desperate: the regular Israelite forces (ish Yisra'el) have
pulled back, leaving only David and his elite fighters.

. The patronymic 'son of Dodo son of Ahohi' anchors Eleazar in a specific family line. Ahohi may refer to the clan of Ahoah from the tribe of Benjamin

(1 Chronicles 8:4), which would make Eleazar a Benjaminite fighting for a Judahite king -- a sign of the cross-tribal loyalty David inspired.

. The detail that Eleazar's hand clave to the sword (vattidbaq yado el hackerev) is a vivid image of combat fatigue -- the muscles seized, the grip frozen
in place from hours of fighting. The verb davaq ('to cling, adhere') is the same word used for a man clinging to his wife in Genesis 2:24 and for Israel
clinging to the LORD in Deuteronomy 10:20. Here it describes involuntary physical fusion between warrior and weapon.

The theological credit goes to the LORD: vayyaas YHWH teshu'ah gedolah (‘the LORD made a great deliverance'). Eleazar fought, but the victory
(teshu'ah, from the root yasha, 'to save, deliver') belongs to God. The returning soldiers had nothing to do but strip the slain -- the battle was already
won.

Shammah is the third of the Three. The setting is a field of lentils (adashim) -- an ordinary crop field, not a strategically significant position. That
Shammah chose to defend a lentil field while the entire army fled elevates the story beyond military tactics into character testimony: this man would
not yield even a patch of beans.

11. The parallel in 1 Chronicles 11:13 places the battle in a field of barley rather than lentils. The word lachayah is difficult; it may mean 'into a troop' or

12,

13.

14.

15.

16.

16.

be a place name (Lehi, as in Judges 15:9). We render it as a location name following one well-attested reading.

The verb vayyityatsev (‘he took his stand") is the Hithpael of yatsav, meaning to station oneself deliberately, to plant oneself. It implies a conscious
decision to hold ground. The same pattern repeats from verse 10: the human warrior fights, but the LORD (YHWH) is credited with the victory
(teshu'ah gedolah). The theological grammar is consistent -- individual courage is real but insufficient without divine empowerment.

The cave of Adullam is the same refuge where David first gathered his band of fugitives (1 Samuel 22:1). The narrative returns to that location,
linking the mighty men list to its origins in David's outlaw period. The Valley of Rephaim (Emeq Repha'im), southwest of Jerusalem, was a recurring
Philistine staging ground (2 Samuel 5:18, 22). The word chayyat ('troop, company') suggests a raiding force rather than a full army.

The metsudah ('stronghold’) is likely the cave of Adullam or a nearby fortified position. The key detail is the Philistine occupation of Bethlehem --
David's own hometown (1 Samuel 16:1) is in enemy hands. This sets the emotional context for the next verses: David's longing for water from the
well of Bethlehem is a longing for home, for the life he lost when he became a fugitive.

The verb vayyit'avveh ('he longed, he craved') is the Hithpael of avah, expressing intense, visceral desire. David does not give an order -- he voices a
wish, almost a sigh. The well by the gate (bo'r Beit Lechem asher basha'ar) was the town's public well, located at the main entrance. For David, it
represents childhood, home, the life before Saul's pursuit. The longing is for more than water.

The verb vayyivge'u (‘they broke through') is the Qal of baga, meaning to split, breach, or burst through -- the same verb used for splitting the Red
Sea (Exodus 14:21). The three warriors smashed through an active enemy garrison to fetch a cup of water. The act is militarily reckless and entirely
motivated by devotion to their commander.

David's refusal to drink and his pouring out (vayyassekh) the water as a libation to the LORD is one of the most striking moments in the Samuel
narrative. The verb nasakh is the technical term for a drink offering -- David treats the water as sacred. His reasoning (v. 17) explains why: the water
is equivalent to the men's blood, and blood belongs to God alone (Leviticus 17:11). What began as a spontaneous longing becomes an act of worship.
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17. David's exclamation chalilah li YHWH ('far be it from me, O LORD') invokes God as witness to his refusal. The equation of the water with dam
ha'anashim ('the blood of the men') reflects the Levitical principle that blood represents life (Leviticus 17:14). By pouring it out, David honors both
the men's sacrifice and God's claim on life itself.

17. The phrase haholkhim benafshot-am (‘who went with their lives' -- that is, at the risk of their lives) uses nefesh in its concrete sense of 'life, vital
force.' The men wagered their very existence for a cup of water. David's recognition of this transforms a military feat into a theology of sacrifice.

18. Abishai appears repeatedly in the David narrative as a fierce and loyal warrior (1 Samuel 26:6-9, 2 Samuel 2:18, 16:9-10, 19:22). He is Joab's brother,
part of the powerful Zeruiah family that provided David's military leadership. The phrase lo shem ba-sheloshah ('he had a name among the Three")
means he earned his reputation, his shem ('name, fame'), through deeds.

18. There is textual confusion about whether Abishai was chief 'of the Three' or 'of the Thirty' -- the Hebrew consonants for 'three’ and 'thirty' are similar
(shelosh vs. sheloshim), and manuscripts vary. In context, Abishai appears to lead a second tier below the original Three of verses 8-12.

19. The verse draws a precise distinction: Abishai was nikhbad ('honored, weighty, esteemed') -- from the root kavod ('glory, weight') -- more than any in
his tier, but he did not reach the rank of the original Three (Josheb-basshebeth, Eleazar, Shammah). The military hierarchy is strict: fame and rank
are not identical.

20. Benaiah is introduced with an unusually detailed genealogy and origin: ben ish chayil ('son of a man of valor') from Kabzeel, a town in the Negev of
Judah (Joshua 15:21). The phrase rav pe'alim (‘great in deeds, many exploits') is a summary before the specific stories.

20. The two ari'el Mo'av ('lion-like men of Moab' or 'champions of Moab') is obscure. Ari'el may mean 'lion of God' (a title for a warrior champion) or
refer to a specific place or military unit. We render 'champions' to convey the sense of formidable opponents. The lion-in-a-pit story is the most
vivid: Benaiah descends into a cistern or pit (bor) to fight a lion (ari) on a day of snow (yom hashaleg), when the animal may have sought shelter
there. The confined space and slippery conditions make the feat extraordinary.

21. The phrase ish mar'eh (‘a man of appearance') means an imposing, visually striking figure -- a warrior whose very size and bearing were
intimidating. The parallel in 1 Chronicles 11:23 specifies the Egyptian was five cubits tall (about 7.5 feet) and his spear was like a weaver's beam -- the
same description applied to Goliath's spear (1 Samuel 17:7). Benaiah's feat directly echoes David's: he went against a superior opponent with an
inferior weapon and prevailed.

21. The verb vayyigzol (‘'he snatched, he tore away") is aggressive -- it implies forceful seizure, not a deft maneuver. Benaiah ripped the spear from the
Egyptian's grip. The irony of killing a warrior with his own weapon is the ultimate humiliation of an enemy.

22, The closing formula for Benaiah mirrors the formula for the Three in verse 17. The phrase lo shem ('he had a name') means his deeds earned him
lasting reputation. His military credentials explain his later appointment as commander of Solomon's army (1 Kings 2:35).

23. The mishmaat ('guard, bodyguard unit') was David's personal protection detail -- the elite unit responsible for the king's immediate safety. This is
the Cherethites and Pelethites unit that Benaiah later commands (2 Samuel 8:18, 20:23). David's placement of Benaiah over his bodyguard reflects
both trust and tactical wisdom: the man who killed a lion in a pit is the one you want standing between you and an assassin.

24. The roster of the Thirty begins. Asahel, the fleet-footed brother of Joab and Abishai (2 Samuel 2:18), heads the list despite having been killed by
Abner early in David's reign (2 Samuel 2:23). His inclusion suggests the list preserves an early form that was not updated after his death, or that
deceased members retained their honorary place. Elhanan son of Dodo from Bethlehem may be the same Elhanan who killed Goliath's brother (2
Samuel 21:19) or Goliath himself in a variant tradition.

25. Both warriors are from Harod, a spring at the foot of Mount Gilboa associated with Gideon's famous selection of warriors (Judges 7:1). The pairing
of two men from the same town suggests local recruitment patterns in David's early forces.

26. Helez is identified as a Paltite (from Beth-pelet in the Negev, Joshua 15:27). Ira hails from Tekoa, a town about ten miles south of Jerusalem that
would later produce the prophet Amos (Amos 1:1). The geographic diversity of the list shows David drew warriors from across Judah's territory.

27. Abiezer is from Anathoth in Benjamin, the future hometown of the prophet Jeremiah (Jeremiah 1:1). His presence among David's warriors indicates
that some Benjaminites -- Saul's own tribe -- sided with David even during the civil conflict. Mebunnai (called Sibbecai in 1 Chronicles 11:29) is from
Hushah in Judah.

28. Maharai is from Netophabh, a village near Bethlehem. In 1 Chronicles 27:13, he commands the tenth monthly division of David's army, indicating he
rose to significant military leadership beyond his place in the Thirty.

29. Ittai from Gibeah of Benjamin is especially notable: Gibeah was Saul's own capital (1 Samuel 10:26, 11:4). A warrior from Saul's royal city fighting for
David is a powerful testimony to David's ability to win loyalty even from the house of Saul's strongest supporters. This is a different Ittai from the
Gittite commander of 2 Samuel 15:19.

30. This Benaiah is distinct from Benaiah son of Jehoiada (vv. 20-23). Pirathon is in Ephraim (Judges 12:15), confirming that David's mighty men
included warriors from tribes beyond Judah and Benjamin. Gaash is a hill near Timnath-serah in Ephraim, where Joshua was buried (Joshua
24:30).

31. The Arbathite designation may connect to Beth-arabah in the Jordan Valley (Joshua 15:6). Azmaveth the Barhumite (called Azmaveth the
Baharumite in 1 Chronicles 11:33) is from Bahurim, the village near Jerusalem where Shimei cursed David during Absalom's rebellion (2 Samuel
16:5).
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39.

2 SAMUEL

Shaalbim (or Shaalbon) is in the territory of Dan (Judges 1:35). The phrase benei Yashen ('sons of Jashen') is unclear -- Jashen may be a family
name, and the parallel in 1 Chronicles 11:34 reads differently. The textual difficulties in this section of the list reflect the challenges of transmitting a
roster of names across centuries of copying.

The designation Hararite (or Ararite) means 'mountain-dweller' -- from the root har ('mountain’). Whether this is an ethnic designation, a place
name, or a descriptive title is debated. The parallel in 1 Chronicles 11:35 reads 'Ahiam son of Sachar the Hararite," with slight name variations.

Eliam son of Ahithophel the Gilonite is a crucial name. Ahithophel was David's wisest counselor who defected to Absalom (2 Samuel 15:12, 16:23). If
this Eliam is the same as the father of Bathsheba (2 Samuel 11:3, where she is called 'daughter of Eliam"), then Bathsheba was the granddaughter of
Ahithophel -- which would provide a personal motive for Ahithophel's betrayal: David had violated his granddaughter's honor. The connection is not
made explicit in the text but has been widely recognized.

Hezrai is from Carmel in Judah (not Mount Carmel in the north), the same town where Nabal lived and where David met Abigail (1 Samuel 25:2).
Paarai the Arbite may be from Arab, a town in the hill country of Judah (Joshua 15:52).

Zobah is an Aramean kingdom northeast of Israel (2 Samuel 8:3), making Igal possibly a foreign recruit who joined David's forces. Bani the Gadite
represents the Transjordanian tribe of Gad -- further evidence that David's elite warriors came from across the full geographic range of Israel and
beyond.

Zelek the Ammonite is a foreign warrior from Israel's perennial rival east of the Jordan. His inclusion among David's elite demonstrates that loyalty
and valor, not ethnicity, determined membership. Naharai from Beeroth (a Hivite city assigned to Benjamin, Joshua 9:17) served as Joab's personal
armor-bearer -- a position of extreme trust, as the armor-bearer was the commander's last line of defense.

The Ithrites were a clan from Kiriath-jearim (1 Chronicles 2:53), the town where the ark of the covenant rested for twenty years before David
brought it to Jerusalem (1 Samuel 7:1-2, 2 Samuel 6:2). Two warriors from this clan appear together, suggesting the Ithrites were a significant
military family in David's service.

The placement of Uriah's name at the end of the mighty men list is the narrator's most pointed commentary on David's reign. Uriah was a loyal
soldier, a member of David's elite guard, a man who refused to go home and sleep with his wife while his comrades were in the field (2 Samuel 11:11).
David repaid that loyalty with adultery and murder (2 Samuel 11). The reader who has followed the narrative cannot see Uriah's name here without
hearing Nathan's accusation: 'You are the man' (2 Samuel 12:7).

The count of thirty-seven (kol sheloshim veshiv'ah) does not align neatly with the names listed, as the total depends on how one counts the Three,
the secondary group of three (Abishai, Benaiah, and one other), and the Thirty proper. The list likely evolved over time, with names added or
retained as the unit's composition changed. The number may represent the total across the entire existence of the unit rather than a single roster at
one point in time.

24

summary: The anger of the LORD burns against Israel, and he incites David to take a census of the fighting men. David sends
Joab and the army commanders throughout the land, from Dan to Beersheba, and after nine months and twenty
days they return with the count: eight hundred thousand warriors in Israel and five hundred thousand in Judah.
Immediately David's conscience strikes him, and he confesses to the LORD that he has sinned greatly. The prophet
Gad brings David three choices of punishment: seven years of famine, three months of flight before enemies, or
three days of plague. David chooses to fall into God's hands rather than human hands, and a plague kills seventy
thousand men from Dan to Beersheba. When the destroying angel reaches out his hand toward Jerusalem, the
LORD relents and commands the angel to stop at the threshing floor of Araunah the Jebusite. David sees the angel
and begs God to punish him alone, not the innocent sheep of his people. Gad instructs David to build an altar on
Araunah'’s threshing floor. Araunah offers to give everything freely, but David insists on paying full price,
declaring he will not offer the LORD burnt offerings that cost him nothing. David buys the threshing floor and oxen
for fifty shekels of silver, builds the altar, and offers burnt offerings and peace offerings. The LORD responds to the
plea, and the plague is held back from Israel.

What Makes This Remarkable: This is the final chapter of 2 Samuel, and its placement is theologically deliberate. The book that
began with David mourning Saul's death ends with David purchasing the site where Solomon will
build the Temple. The entire David narrative — from shepherd boy to fugitive to king to adulterer
to broken father — comes to rest on a threshing floor. David's statement in verse 24, 'T will not
offer burnt offerings to the LORD my God that cost me nothing,'is one of the most theologically
concentrated sentences in the Old Testament. It redefines sacrifice: a gift that costs the giver
nothing is not a gift at all. The threshing floor of Araunah becomes the most expensive piece of
real estate in biblical history — not because of its market value, but because of what will stand on
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it. According to 2 Chronicles 3:1, Solomon builds the Temple on this exact spot. The place where
God's judgment stopped becomes the place where God's presence dwells. The place purchased
with David's money and David's repentance becomes the altar of the nation.

Translation Friction: The opening verse presents the chapter's most debated problem: 'the anger of the LORD was kindled
against Israel, and he incited David against them.' The parallel account in 1 Chronicles 21:1 reads 'Satan
stood up against Israel and incited David.' The theological difference is enormous — did God or an
adversary provoke the census? The Hebrew vayyaset (‘he incited') can carry the sense of provoking or
moving someone to action. The tension is usually resolved by noting that both texts affirm God's
sovereignty while the Chronicler specifies the proximate agent. The number of fighting men differs
significantly between accounts: 2 Samuel gives 800,000 for Israel and 500,000 for Judah; 1 Chronicles
21:5 gives 1,100,000 for Israel and 470,000 for Judah. The purchase price also differs: fifty shekels of
silver here versus six hundred shekels of gold in Chronicles — possibly because the Chronicler records the
price for the entire site while Samuel records the price for the threshing floor and oxen alone. The
punishment options also differ: seven years of famine here versus three years in Chronicles and the
Septuagint of Samuel.

Connections: The census sin connects backward to David's entire reign: the king who was told God would build him a house
(2 Samuel 7) now counts his military assets as if his security depends on numbers rather than covenant promise.
Gad the prophet appeared earlier in David's story (1 Samuel 22:5), advising the fugitive David; now he delivers
God's final word to King David. The threshing floor purchase connects forward to 2 Chronicles 3:1, which
identifies it as Mount Moriah — the same mountain where Abraham was told to sacrifice Isaac (Genesis 22:2).
The site where Abraham offered his son, where David offered his repentance, and where Solomon will offer
daily sacrifice are all the same place. David's insistence on paying full price echoes Abraham's insistence on
paying full price for the cave of Machpelah (Genesis 23): both patriarchs refuse free gifts when establishing
sacred sites. The plague stopped by sacrifice anticipates the entire Temple system: the place where wrath was
turned back by an altar becomes the permanent location where Israel's sin is addressed through sacrifice.

‘The anger of the LORD again burned against Israel, and he incited David against them: "Go, count Israel and Judah." =The
king said to Joab, the commander of the army who was with him, "Go through all the tribes of Israel, from Dan to Beersheba,
and register the fighting men so that I may know the total number of the people." sJoab said to the king, "May the LORD
your God multiply the people a hundred times over — and may my lord the king's own eyes see it! But why does my lord the
king want this?" 4But the king's word overruled Joab and the army commanders. So Joab and the commanders went out
from the king's presence to register the people of Israel. s5They crossed the Jordan and camped at Aroer, south of the town
that lies in the middle of the Gad valley, and then toward Jazer. 6They came to Gilead and to the land of Tahtim-hodshi, then
came to Dan-jaan and circled around toward Sidon. They came to the fortress of Tyre and all the towns of the Hivites and
the Canaanites, then went out to the Negev of Judah at Beersheba. sThey traveled through the entire land and arrived back
in Jerusalem at the end of nine months and twenty days. ¢Joab reported the total from the registration to the king: Israel
had eight hundred thousand fighting men who could draw the sword, and Judah had five hundred thousand men. :oDavid's
heart struck him after he had counted the people. David said to the LORD, "I have sinned terribly in what I have done. Now,
LORD, please take away the guilt of your servant, because I have acted with great foolishness." 11When David rose in the
morning, the word of the LORD had come to the prophet Gad, David's seer: 12"Go and tell David: This is what the LORD says
— I am holding three options over you. Choose one of them, and I will carry it out against you." 13Gad came to David and told
him, "Shall seven years of famine come upon your land? Or will you flee three months before your enemies while they pursue
you? Or shall there be three days of plague in your land? Think it over and decide what answer I should bring back to the one
who sent me." 14David said to Gad, "I am in terrible anguish. Let us fall into the hand of the LORD, for his compassion is
abundant. But let me not fall into human hands." 1sThe LORD sent a plague on Israel from the morning until the appointed
time, and seventy thousand men died among the people from Dan to Beersheba. :sWhen the angel stretched out his hand
toward Jerusalem to destroy it, the LORD relented concerning the disaster and said to the angel who was striking the people,
"Enough! Now withdraw your hand." The angel of the LORD was at the threshing floor of Araunah the Jebusite. 17David
spoke to the LORD when he saw the angel striking the people. He said, "Look — I am the one who sinned. I am the one who
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did wrong. But these sheep — what have they done? Let your hand fall on me and on my father's house." :8Gad came to
David that same day and said to him, "Go up and set up an altar to the LORD on the threshing floor of Araunah the
Jebusite." 19David went up, following Gad's word, just as the LORD had commanded. zoAraunah looked out and saw the king
and his servants approaching him. Araunah came out and bowed before the king with his face to the ground. =:Araunah said,
"Why has my lord the king come to his servant?" David said, "To buy the threshing floor from you, to build an altar to the
LORD, so that the plague may be held back from the people." 22Araunah said to David, "Let my lord the king take and offer
up whatever seems right to him. Here — the oxen for the burnt offering, and the threshing sledges and ox yokes for
firewood." =3All this Araunah gave to the king — like a king giving to a king. And Araunah said to the king, "May the LORD
your God accept you." z4But the king said to Araunah, "No — I will buy it from you at full price. I will not offer burnt
offerings to the LORD my God that cost me nothing." David bought the threshing floor and the oxen for fifty shekels of
silver. 25David built an altar to the LORD there and offered burnt offerings and peace offerings. The LORD responded to the
plea for the land, and the plague was held back from Israel.

TRANSLATOR NOTES

1. The verb vayyaset (from s-v-t, 'to incite, move against') is the same verb used in 1 Samuel 26:19 when David asked Saul whether God had incited him.
The phrase vayyosef af YHWH lacharot (‘the anger of the LORD again burned') uses the same construction as 2 Samuel 6:1, implying a recurring
pattern. The reason for God's anger against Israel is never stated — it simply burns, and David becomes the instrument through which judgment falls.
The command lekh meneh ('go, count’) uses the imperative of manah ('to count, number"), which is not inherently sinful — Moses counted Israel twice
by divine command (Numbers 1, 26). The sin lies in the motive: David appears to be counting military strength for his own security rather than at
God's command.

2. The phrase miDan ve'ad Be'er Sheva ('from Dan to Beersheba') is the standard expression for the full extent of Israelite territory, north to south. The
verb piqdu ('register, muster') is a military term — this is not a general population census but a count of men available for warfare. David's stated
purpose veyada'ti et mispar ha'am ('so I may know the number of the people') reveals the motive: he wants to quantify his military power. Joab is
identified as sar hachayil ('commander of the army'), not simply as David's nephew — his role is official, and David is issuing a royal military order.

3. Joab's response is remarkable: the man who murdered Abner and Amasa, who rarely shows moral sensitivity, recognizes that this census is wrong.
His blessing — veyosef YHWH elohekha ('may the LORD your God add to') — is genuine, but his question lammah chafets badavar hazzeh (‘why does
my lord the king desire this thing?") is pointed. Joab is asking David to examine his motive. The phrase ve'einei adoni hammelekh ro'ot (‘and the eyes
of my lord the king seeing it') implies that David should be content to witness God's blessing rather than quantify it. When Joab becomes the voice of
conscience, the situation is deeply wrong.

4. The verb vayyechezaq ('it was strong, it prevailed') indicates David's command overpowered Joab's objection by royal authority, not by persuasion.
The phrase sarei hechayil ('commanders of the army') shows this was not just Joab's mission — the entire military leadership was deployed. The
expression lifnei hammelekh (‘from the presence of the king') marks a formal departure from the royal court. David remains in Jerusalem while the
entire command structure goes out to count.

5. The census route begins in the Transjordan, at Aroer — a city on the northern rim of the Arnon Gorge, marking the southern boundary of Israelite
territory east of the Jordan (Deuteronomy 2:36). The phrase yemin ha'ir ('the right side of the city') means south in Hebrew geographic orientation,
since 'right' corresponds to south when facing east. The mention of Gad and Jazer locates the starting point in Gadite territory. The census begins at
the farthest periphery and works inward — a methodical military survey.

6. The route moves north through Gilead (the central Transjordan highlands) to the obscure region of Tahtim-hodshi — a place name that has resisted
identification; some emend it to 'the land of the Hittites toward Kadesh.' Dan-jaan may be the well-known city of Dan (the northernmost point of
Israel) with a qualifying descriptor. Reaching Sidon means the census extended into Phoenician border territory. The itinerary traces the outer
boundary of David's kingdom, confirming this is a military registration of the realm's full extent.

7. The route descends from Sidon to Tyre (mivtsar Tsor, 'the fortress of Tyre'), continues through the remaining non-Israelite enclaves (Hivite and
Canaanite towns still within the borders), and finally reaches Beersheba in the far south. The circuit is complete: from the southeastern corner (Aroer)
up through the Transjordan, across to the far north (Dan, Sidon), down the coast (Tyre), and finally to the Negev. The mention of Hivite and
Canaanite towns within the census zone reveals that David's kingdom contained non-Israelite populations who were counted or at least traversed.

8. The verb vayyashtu ('they traveled about') from sh-v-t means to rove or go back and forth — the same root David used in his command to Joab in
verse 2. The duration — nine months and twenty days — is strikingly precise and emphasizes the massive scale of the operation. Nearly ten months of
military manpower devoted to counting rather than defending or governing. The return to Jerusalem sets the stage for what follows: David now has
his number, and it will immediately bring him grief.

9. The phrase ish chayil sholef cherev ('men of valor who draw the sword') confirms the census was military in nature — only combat-ready men were
counted. The separate tallies for Israel and Judah reveal that even under David's united monarchy, the two entities were counted as distinct political
units. The numbers (800,000 and 500,000) differ from the Chronicler's account (1,100,000 and 470,000 in 1 Chronicles 21:5). The Hebrew word elef
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can mean 'thousand' or 'military unit/clan,' which may account for some numerical discrepancies across biblical texts.

10. The phrase vayyakh lev David oto ('David's heart struck him') uses the same expression found in 1 Samuel 24:5 when David's conscience struck him
for cutting Saul's robe. The heart in Hebrew thought is not the seat of emotion but of moral reasoning and will — David's own judgment condemns
him. His confession chatati me'od ('T have sinned greatly') is immediate and unqualified, with no attempt to shift blame. The verb niskalti ('I have
acted foolishly') from s-k-1 implies not mere stupidity but moral recklessness — acting without regard for consequences. David asks God to ha'aver
na et avon avdekha ('please pass over the guilt of your servant'), using avon — guilt that carries consequences, not just the act itself.

11. Gad is identified with two titles: hannavi ("the prophet') and chozeh David ('David's seer'). The term chozeh ('seer’) derives from chazah ('to see,
perceive in vision') and designates someone who receives revelation through visionary experience. Gad has been part of David's life since the fugitive
days (1 Samuel 22:5) and now delivers the final prophetic word David will receive in the book. The timing — babboger ('in the morning') — suggests
David spent the night in anguish after his confession in verse 10, and God's response comes at dawn.

12. The verb notel (lifting, holding over') conveys the image of three weights suspended above David — punishment is certain, but David is given the
unprecedented option of choosing its form. The phrase bechar lekha (‘choose for yourself') places the weight of the decision on David personally. The
construction ve'e'eseh llakh ('and I will do it to you') makes clear that all three options involve God acting against David and his people. This is not
mercy versus judgment but judgment in three forms.

13. The three punishments escalate in intensity but decrease in duration: seven years of famine, three months of military defeat, or three days of plague.
The Chronicler and the Septuagint of this verse read 'three years' of famine rather than seven, which may be the earlier reading (maintaining a
pattern of three). The phrase nuskha lifnei tsarekha ('your fleeing before your enemies') would reverse David's entire military career — the warrior
king becoming a fugitive again. The word dever ('plague, pestilence') is a standard term for epidemic disease understood as divine punishment. Gad's
closing instruction — da ure'eh mah ashiv sholchi davar ('know and see what word I should return to the one who sent me') — frames the prophet as
a messenger awaiting a reply.

14. David's answer tsar li me'od ('I am in great distress') acknowledges the impossibility of the choice without evading it. His reasoning is theological:
God's rachamim ('compassion,' from rechem, 'womb') makes divine punishment preferable to human cruelty. The phrase nippelah na veyad YHWH
('let us fall into the hand of the LORD') uses the cohortative — David includes himself and his people in the falling. By choosing plague (the three-day
option), David implicitly rejects famine (which would fall hardest on the poor) and military defeat (which would empower Israel's enemies). The
plague falls directly from God's hand, with no human intermediary profiting from the suffering.

15. The phrase mehabboger ve'ad et mo'ed (‘from the morning until the appointed time') is debated: mo'ed could mean the time of the evening sacrifice
(about 3 PM), or it could refer to a divinely appointed endpoint. Some interpreters take it as 'until the time of assembly' or 'until the set time' —
meaning God had predetermined when the plague would stop. The death toll — shiv'im elef ish (‘seventy thousand men') — is devastating. The
census counted military men; the plague kills military men. The phrase miDan ve'ad Be'er Sheva echoes verse 2: the census traversed the land from
Dan to Beersheba, and the plague follows the same path.

16. The verb vayyinnachem ('he relented, he was grieved") from n-ch-m does not mean God changed his mind in the sense of admitting error; it means
God's response shifted in light of the situation — the judgment had accomplished its purpose. The command rav attah heref yadekha ('"Enough! Now
let your hand drop') is abrupt and authoritative. The angel hamashchit (‘the destroyer") is a specific role — the same term used for the destroying
agent in the Passover narrative (Exodus 12:23). Araunah (also spelled Ornan in Chronicles) is identified as haYevusi ('the Jebusite'), indicating he is
a non-Israelite resident of Jerusalem from the pre-Davidic population. His threshing floor on the high ground north of the City of David is the
location tradition identifies with Mount Moriah.

17. David's prayer is one of the most raw intercessions in Scripture. He uses two verbs: chatati ('I sinned') and he'eveti ('T acted perversely, I twisted
what was right'). The metaphor of the people as tson (‘sheep, flock') is not mere sentiment — David was a shepherd before he was a king, and the
shepherd-king metaphor runs through his entire story. His plea tehi na yadkha bi uve'vet avi ('let your hand be against me and my father's house') is
an offer of substitution: punish me, not them. This echoes the logic of sacrifice that will be formalized on this very spot when the Temple is built —
one bearing the consequences that belong to the many.

18. The command aleh ('go up') is geographically precise — the threshing floor is on higher ground than the City of David, on the ridge to the north. The
verb hagem ('set up, establish') from g-v-m is used for erecting something permanent, not improvising. The instruction to build a mizbeach (‘altar')
connects David's act to the patriarchal pattern: Abraham, Isaac, and Jacob all built altars at sites of divine encounter. Gad functions here as the
mediator between God's judgment (verse 16) and David's response, directing the king to the exact place where the angel stopped.

19. The verse is brief and emphasizes obedience: David acts kidvar Gad (‘according to the word of Gad') and ka'asher tsivvah YHWH (‘as the LORD
commanded"). The double attribution — to Gad and to God — reinforces the prophetic chain: God commands, the prophet speaks, the king obeys.
After the self-willed census, David's immediate compliance here marks a return to proper order. The contrast with verse 4, where David's word
overpowered Joab, is pointed: now David submits to God's word through the prophet.

20. The verb vayyashqef ('he looked out, gazed down') implies Araunah was at an elevated position — consistent with a threshing floor on a hilltop. His
prostration (vayyishtachu appayv artsah, 'he bowed with his face to the ground') is the full gesture of submission before a monarch. Araunah's
immediate, respectful response suggests he is a man of standing — possibly a former Jebusite noble who retained property and status after David's
conquest of Jerusalem.
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2 SAMUEL

David states three linked purposes: lignot (‘to buy') the threshing floor, livnot mizbeach (‘to build an altar'), and vete'atsar hammaggefah ('so the
plague will be restrained’). The verb te'atsar (from '-ts-r, 'to restrain, hold back, stop') treats the plague as an active force that must be checked. The
word maggefah (‘plague, striking') from the root n-g-f ('to strike, smite") emphasizes that the plague is a blow from God, not a natural disease.
David's transparency about his purpose — telling Araunah exactly why he needs the site — is notable.

Araunah's generosity is total: he offers not only the site but the animals and equipment. The baqar ('oxen, cattle') are working animals — valuable
livestock. The morigim (‘threshing sledges') were heavy wooden platforms studded with stones or metal teeth, dragged over grain by oxen — here
offered as firewood for the sacrifice. The kelei habaqar (‘equipment of the oxen') includes the yokes and harnesses. Araunah is offering to dismantle
his entire agricultural operation for David's altar. The word olah ('burnt offering') is the sacrifice entirely consumed by fire — nothing kept back for
the worshiper.

The phrase hakkol natan Araunah hammelekh lammelekh (‘all this Araunah the king gave to the king') is textually ambiguous. The word hammelekh
('the king') attached to Araunah may mean 'Araunah, as a king' (acting with royal generosity), or it may be a remnant of an actual title — suggesting
Araunah was a Jebusite king or noble before David's conquest. The blessing YHWH elohekha yirtsekha ('may the LORD your God accept you') uses
the verb ratsah, the technical term for God's favorable acceptance of a sacrifice (Leviticus 1:4). Araunah, a non-Israelite, speaks the theology of
Israelite sacrifice with precision.

David's declaration velo a'aleh laYHWH elohai olot chinnam ('T will not offer to the LORD my God burnt offerings for nothing') establishes a
principle that reverberates through all subsequent biblical theology of sacrifice. The word chinnam means 'freely, for nothing, without cost' — David
rejects costless worship. The infinitive absolute gano eqneh ('I will certainly buy') emphasizes his determination. The price — chamishim sheqalim
kesef (‘'fifty shekels of silver') — differs from 1 Chronicles 21:25, which gives six hundred shekels of gold. The most common resolution is that Samuel
records the price for the threshing floor and oxen alone, while Chronicles records the price for the entire site (the broader hilltop). Fifty silver
shekels was a significant sum — roughly the price of a substantial property.

The verse records three actions and two results. Actions: David builds (vayyiven) an altar, offers burnt offerings (olot — complete surrender), and
offers peace offerings (shelamim — communion sacrifices shared between God, priest, and worshiper). Results: the LORD responds (vayyei'ater,
from '-t-r, 'to be entreated, to respond to prayer') and the plague is restrained (vatte'atsar hammaggefah). The verb vayyei'ater is passive — 'the
LORD was entreated' or 'let himself be entreated' — implying that God chose to respond favorably to David's sacrifice and prayer. The shelamim
('peace offerings") from shalom suggest restoration of wholeness between God and Israel. This final verse of 2 Samuel establishes the threshing floor
as a place of answered prayer, accepted sacrifice, and stayed judgment — the theological foundation for everything the Temple will represent.
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