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In two Mari letters addressed to King Zimri-Lim, the king receives reports
from an official named Nūr-Sîn, who writes from the city of Aleppo. There,
according to both letters, Nūr-Sîn was approached by a prophet with instructions to
write to the king with a message from the god Adad. While there are differences
between Nūr-Sîn's two letters, their similar message to the king makes it clear that
both refer to one and the same prophetic encounter.i
Item I.A contains the two versions of the core of this twice-reported
prophetic message. Even a quick glance at the quotations—and I promise a more
sustained look shortly—should suffice to prove why these texts have piqued the
interest of scholars of biblical prophecy. Adad of Aleppo's call to Zimri-Lim for
social justice certainly brings to mind the God of Israel's similar calls to His human
royal representatives. Indeed, probably for this reason, these letters are said to
provide, in the words of Jack Sasson, "the most intriguing correspondence between
Mari and Hebrew prophecies."ii It is, therefore, understandable why the extensive
scholarship on these letters has primarily addressed their significance for the
political history of Mari, and their implications for understanding prophecy in the
Hebrew Bible.iii
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My purpose today is to pursue the implications of this prophecy for biblical
prayer. We might say, somewhat humorously, that I wish to think about divinehuman communication in the reverse direction: from earth back to heaven. I will
focus on the prophet's exhortation to the king to properly treat those who "cry out
for justice." I will argue that these lines contribute to the legal understanding of
prayer, by which I mean the conception of prayer as a legal appeal to God,
analogous to the human-to-human experience of appealing to the king.
As far as I am aware, only Moshe Weinfeld has connected our texts to some
of the relevant biblical materials, in a two-sentence paragraph in his book on Social
Justice in Ancient Israel and in the Ancient Near East. Weinfeld's brief
observations pertain to the analogy between God and the human king, both of
whom are responsible for acting justly towards the oppressed who "cry out." iv
Today's discussion will, following Weinfeld, address the use of "crying out" as a
term for prayer. It will also go beyond this topic, however, to encompass a feature
of prayer, especially individual laments in the Psalms, that Amy C. Cottrill has
usefully called "the language of self-abasement." Cottrill uses this term to
characterize speakers' self-positioning as "oppressed" or "poor" and isolated from
general society. Based on the Mari prophecy, I will interpret this "language of
self-abasement" as another legal aspect of prayer.
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Let us return to the Mari prophecy, item I.A, for a closer look. According to
both letters, this prophecy imagines “wronged” people "calling out" (Akkadian
šasû) to king Zimri-Lim and encourages him to support them. Noteworthy here is
that the prophecy emphasizes an expressly adjudicatory context. This is most
obvious in the use of the term for "judgment" (dīnu) in reference to both the
“caller” and the king’s response to the call. The caller is a person with a legal case
(ša dīnim), and the king is to respond as a judge, to "judge their judgment"
(dīnšunu dīn).
Moreover, both versions of the prophecy use forms of the verb ḫabālu to
describe the "wronged" individuals or what they claim. This particular language
suggests a legal setting, too; a contemporary of Zimri-Lim, none other than the
famous King Hammurabi of Babylon, uses the very same term-- awīlum ḫablum-to describe a “wronged man,” who, in all likelihood, has been ill-served by the
legal system. Item I.B, a quotation from the epilogue of Hammurabi's Laws, shows
that it is precisely that kind of adjudicatory "wrong" that Hammurabi imagines his
laws correcting. Hammurabi's stela will show the "wronged man" his "legal case"
(Akkadian- awātum or dīnu).v At Mari, then, the imagined petitioners are not just
men or women in general distress. They are, rather, people who have been
"wronged" by the very system meant to provide justice for them.
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The Mari texts' use of judgment language reflects a legal conception of the
distressed people's actions. Their cry to the king is not simply one of anguish or
oppression; it is a demand for legal relief from the highest authority in the land.
Similarly, in the Bible, we find distressed characters "crying out" to people in
power. For example, the woman whose son Elisha revived goes "to cry out (liṣ(ôq)
to the king about her house and farm" (2 Kgs 8:3, 5). vi She appeals to the highest
authority, presumably to have her land restored to her. As in the Mari prophecy
and Hammurabi's epilogue, "calling out" in Hebrew has an almost technical
meaning, close to "raising a hue and cry" for legal relief. vii Israelite petitioners, like
their counterparts in the Mari prophecy, expected similar legal outcomes from their
king.viii
In the context of prayer, Hebrew terms for calling or crying to God reflect a
conception of prayer as ultimate appeal. This is because those who cannot find
redress by calling out to human authorities can call out to God. Item II.B,
Deuteronomy's version of the law of the needy and destitute hireling-- illustrates
this point vividly.ix The impoverished worker, denied his wages, will "call out" to
God, who will take up the needy man's case. Unlike the biblical characters who
call out to the king, this destitute hireling bypasses human justice completely and
turns to God, instead. In a manner quite like the king in the narrative, or, as
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Weinfeld has already observed, Zimri-Lim in the Mari prophecy, God addresses
the petitioner's case and finds against the unjust Israelite employer. x
This law provides the crucial nexus between the human-to-human institution
of "calling out" to the king for legal redress and the human-to-divine action of
"calling out" to God in prayer. In prayer, humans, faced with the failings of human
justice, present their cases to God, the ultimate arbiter. References to calling out to
God in prayers themselves reflect this legal conception. Consider the two
examples in item II.C, the first from the Book of Lamentations and the second
from the Book of Habakkuk. The verses from Lamentations 3 trace a clear path
from "calling out" to "judgment." They begin with several references to the
speaker's call, and ask God to heed it. The speaker prays for God not only to take
notice, but also to assume the role of judge: "Judge my case!"—שפטה משפטי. Here,
the call to God amounts to a legal action in the divine courtroom, an appeal for
justice from the ultimate judge.
These verses describe an ideal situation, when matters proceed as they
should. God hears humans appealing for justice, and acts justly on their behalf. The
next example, from the lament that opens the Book of Habakkuk, also connects the
cry to God with justice, by exposing God's failure to heed. The prophet complains
that God has not heard his cries and shouts. The result is a complete perversion of
justice. For the system to achieve its desired ends of justice and societal wellbeing,
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God must be available to hear the cries of the distressed. When God does not meet
this expectation, the very rule of law fails, "justice never emerges," יֵצֵא ָלנֶצַ ח-וְ ל ֹא
מ ְשפָ ט,
ִ or, worse yet, "emerges twisted," יֵצֵא ִמ ְשפָ ט ְמעֻקָל.
In these two biblical prayers, the call to God appears alongside the overtly
legal term for "justice" or "judgment" (mišpāṭ). This collocation underscores the
idea of calling to God, through prayer, as a demand for adjudication. When
speakers pray by "calling out" to God, they present themselves as appellants in the
divine courtroom. Their situation is analogous to that of the oppressed workers in
the biblical laws, who call out to God for justice.
This analogy extends beyond the terms used for prayer to the speakers' own
self-presentation. Let us begin by considering item III.A, an Akkadian incantation
to the god Girra, part of a ritual prescribed "if a ghost afflicts a person . . . and he
continually has confusional states." xi The speaker invokes Girra as the god-judge
who provides justice for people who have been "wronged." Here, the speaker
employs two adjectival forms (ḫabli and ḫabilti) derived from the very same verb
(ḫabālu) that we have seen in the Mari prophecy. The speaker refers to "wronged
men and women," in general, without explicitly mentioning the speaker's own
situation. Still, this particular invocation, especially in combination with the
subsequent demand for judgment, suggests that the speaker has been wronged and
seeks redress in the divine courtroom.
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Biblical counterparts to this self-presentation as "wronged," occur in prayers
where speakers commonly describe their own situations using "the language of
self-abasement." This is the phrase with which Amy C. Cottrill characterizes words
and references to affliction, oppression and poverty, such as (ānî and )ebyôn.xii The
speakers cast themselves in a role analogous to that of the "poor or destitute
hireling" of Deut 24 or the imagined petitioners to King Zimri-Lim in the Mari
prophecy, who seeks redress by "crying out" to the king. Their prayers are,
accordingly, pleas for divine justice.
Cottrill observes that the speakers' adoption of the abased stance is "part of
the performance of the role of the dependent client." xiii Through our legal lens, we
can refine Cottrill's patronage-based interpretation of the language of selfabasement. The clients' abasement (to adopt Cottrill's terms) is closely associated
with legal difficulty. Throughout the Hebrew Bible, one of the main problems the
poor face is attaining legal justice. Biblical texts caution against judging the poor
unfairly, and condemn people who do. xiv Given the close biblical association
between poverty and the need to attain justice, the destitute typify those who might
cry out for justice. Thus, people who cry out to God, in prayer, adopt the stance o f
those who would typically be the ones crying out, the poor.
In fact, just as some prayers associate crying out and the law, so do some
prayers draw explicit connections between poverty and courtroom parlance.
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Psalms 9–10—Item III.B-- commonly considered to be a single original poem,
consistently depict God as judge. They elaborate on the theme that, in the words of
Patrick Miller, "it is specifically as judge that the Lord recognizes and adjudicates
the rights of the weak and the afflicted." xv In this prayer, first-person speech is
confined to 9:2–5 and 9:14–15, so we rarely hear the speaker's self-description.
When we do, however, we find both self-abasement and adjudication. The speaker
pleas as one oppressed-- "See my oppression ((onyî) at the hands of my enemies!"
(9:14). A connection to the law occurs near the beginning of the prayer (9:4), when
the speaker turns to God with praise for anticipated salvation. The hoped-for relief
is described in overtly judicial language: "for You have judged my case and my
cause" ((āśîta mišpāṭî wedîni). For the speaker, it is specifically God's judgment
that will bring about relief from oppression.
Alongside these limited first-person examples, frequent third-person, general
descriptions of God's attention to the oppressed contribute to the speaker's own
self-abasement. These descriptions suggest that the speaker finds a common cause
with those who seek and have received divine aid. Here, too, we find that
oppression and salvation are colored with a legal hue. The closing verses (10:16–
18) present a perfect illustration of the nexus between kingship, law, crying out and
poverty. The progression of these verses indicates that God's kingship (16)
manifests itself in God's attentiveness to "the entreaty of the lowly" (17). As king,
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God acts as judge to make matters right for these "downtrodden" individuals (18).
Significantly, the verb "to judge" (lišpôṭ) emphasizes the legal aspect of God's
response to the poor.
These later verses echo, in language and theme, earlier verses in the prayer
(Chapter 9 verses 8–10). Again, the verses progress from God's kingship (by
allusion to the throne in v. 8) to God's judgment (9) to God's protection of the
downtrodden (10). Unlike in 10:18, the nations, rather than the "downtrodden," are
the direct objects of judgment. Still, the juxtaposition between God's judgment in
v. 9 and the downtrodden in v. 10 implies that God's protection is an aspect of
God's judgment. When God judges, the poor benefit, and, to emphasize our point
here, that benefit pertains to law.
We find a similar association of law and salvation for the abased near the
end of Psalm 140, item III.C. As in Psalms 9–10, the speaker in Psalm 140 makes
this connection as part of an expression of confidence in God's favorable response.
Verse 13 states-- "I know that YHWH will adjudicate

 ַיעֲשֶׂ ה ה' ִּדיןthe

poor, render

judgment (mišpāṭ) for the destitute". xvi As in Psalms 9–10, this generally worded,
third-person description implies that the speaker makes common cause with the
poor ((ānî) and needy ()ebyônîm). The speaker, like all abased individuals, has
turned to God for justice and is confident in God's adjudication.
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In Psalm 140, this verse comes closest to the speaker's own assumption of
the abased stance. Unlike in Psalms 9–10, there is no first-person, self-reference to
the speaker's own oppression or poverty, nor does it refer to the speaker's own
"case" that God will adjudicate. Nevertheless, the speaker's plea, like the
expression of confidence at the end of the chapter, also alludes to adjudication.
The speaker prays for relief from an opponent described in verses 2 and 5 as )ādām
ra( )îš ḥamāsîm. The Hebrew term îš ḥamāsîm recalls the word ḥāmās that
Habakkuk "shouts" (1:2), in the passage from Habakkuk discussed earlier. Other
biblical characters employ the word similarly, which suggests that it is a formal
utterance used when "crying out."xvii The psalmist's incorporation of this term in
the plea aligns the prayer with other "cries." The speaker, like other abased
individuals, seeks justice by crying out.
In all of the prayers surveyed here, the speakers assume the stance of
individuals calling out to the deity for justice. In the Akkadian prayer, they present
themselves as having been "wronged," and in Hebrew they take on an oppressed
persona. Most striking, in all of the examples we have seen, are the legal terms
that accompany the speakers' self-presentation. By pairing law and the stance of
oppression or poverty, they situate their diminished position squarely within the
courtroom context. Prayer's rhetorical conventions transform the speakers into the
quintessential plaintiffs.
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In conclusion, we have identified two ways in which the prophecy of Adad of
Aleppo to King Zimri-Lim of Mari informs the legal understanding of prayer in the
Hebrew Bible. The prophecy underscores the legal valence of "calling out," by
urging the king to respond as an adjudicator. Thus, the prophecy opens our eyes to
the connections, in prayers, between "calling out" and adjudicatory terminology.
Similarly, in the Mari prophecy, those who "call out" do so because they have
experienced a legal wrong and expect the king to provide justice. In prayers,
speakers adopt the persona of these "oppressed" individuals, not only through their
self-abasement, but, as importantly, by coupling this self-abasement with an
expectation for divine adjudication.
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A Mari Prophecy and Its Implications
for Prayer, Law, "Calling Out," and the Stance of Poverty
I.A Mari Prophecy (Nissinnen, Prophets and Prophecy in the Ancient Near East, Nos. 1 and 2)



Whenever a wronged man or a wronged woman (ḫablum u ḫabiltum) calls to you (išassikkum),
stand by and judge their judgment (dīnšunu dīn). That is what I desire from you. (No. 1:53–56)
Now hear a single word of mine: If anyone with a legal case (ša dīnim) calls out to you
(išassikkum), saying, 'I have been wronged' (ḫablāku), stand by and judge his judgment; answer
him fairly. This is what I desire from you. (No. 2:6'–11')

I.B The "Wronged Man" (CH xlviii, 3–19)


May the wronged man (awīlum ḫablum) who has a (legal) matter (ša awātam iraššû) come before
the statue of me, the king of justice, and may he read aloud my inscribed stela, and thus may he
hear my precious pronouncements, and may my stela show him the (legal) matter (awātam
likallimšu); may he perceive his case (dīnšu līmur); may he ease his heart.

II. "Calling Out"
II.A 2 Kgs 8:5–6
שָ דָ ּה וַי ֹּאמֶׁ ר גֵּחֲ זִ י אֲ ֹּדנִי הַ מֶׁ לְֶׁך ז ֹּאת הָ ִאשָ ה-בֵּיתָ ּה וְ עַל-הַ מֶׂ לְֶׂך עַ ל-בְ נָּה צֹעֶׂ קֶׂ ת אֶׂ ל-הֶׁ חֱ יָה אֶׁ ת- וְ ִהנֵּה הָ ִאשָ ה אֲ שֶׁ ר. . .
-כָל- לָּה הַ מֶׁ לְֶׁך סָ ִריס אֶׁ חָ ד לֵּאמֹּר הָ שֵּ יב אֶׁ ת-לֹו ַויִתֶׁ ן- ַוי ְִשאַ ל הַ מֶׁ לְֶׁך ל ִָאשָ ה ו ְַתסַ פֶׁר.הֶׁ חֱ יָה אֱ לִישָ ע-בְ נָּה אֲ שֶׁ ר-וְ זֶׁה
.עָ תָ ה-הָ אָ ֶׁרץ וְ עַ ד- ְתבּואֹּת הַ שָ דֶׁ ה ִמיֹום עָ זְ בָ ה אֶׁ ת- לָּה וְ אֵּ ת כָל-אֲ שֶׁ ר



II.B Deut 24:14–15 (cf. Exod 22:21–22, 26; Deut 15:9)
תָ בֹו א עָ לָיו הַ שֶׁ מֶׁ ש כִ י- בְ יֹומֹו ִתתֵּ ן ְשכָרֹו וְ ל ֹּא.תַ ֲעשֹּק שָ כִ יר עָ נִי וְ אֶׁ בְ יֹון מֵּ אַ חֶׁ יָך אֹו ִמג ְֵּרָך אֲ שֶׁ ר בְ אַ ְרצְ ָך בִ ְשעָ ֶׁריָך-ל ֹּא
.ה' וְ הָ יָה בְ ָך חֵּ ְטא-יִּקְ ָרא עָ לֶׂיָך אֶׂ ל- נַפְ שֹו וְ ל ֹא-עָ נִי הּוא וְ אֵּ לָיו הּוא נֹּשֵּ א אֶׁ ת



II.C "Calling Out" and Adjudication in Prayer
 Lam 3:55–59
ָ נז קָ ַרבְ תָ בְ יֹום אֶׂ ְק ָראֶׂ ָך אָ מַ ְרת. תַ עְ לֵּם אָ זְ נְָך ל ְַרוְ חָ ִּתי לְשַ וְ עָ ִּתי-נו קֹולִּי שָ מָ עְ תָ אַ ל. אתי ִש ְמָך ה' ִמבֹור תַ ְח ִתיֹות
ִּ נה קָ ָר
. נט ָר ִאיתָ ה ה' עַ ּוָתָ ִתי שָ פְ טָ ה ִּמ ְשפ ִָּטי. ֹּדנָי ִריבֵּ י נַפְ ִשי גָאַ לְתָ חַ יָי- ֲ נח ַרבְ תָ א.ירא
ָ  ִת-אַ ל
 Hab 1:2–4
 ג לָמָ ה תַ ְראֵּ נִי אָ וֶׁן וְ עָ מָ ל תַ בִ יט וְ שֹּד וְ חָ מָ ס ְלנֶׁגְ ִדי. ַתֹושיע
ִ אָ נָה ה' ִּשוַעְ ִּתי וְ ל ֹּא ִת ְשמָ ע אֶׂ זְ עַ ק אֵ לֶׂיָך חָ מָ ס וְ ל ֹּא-ב עַ ד
כֵּן יֵצֵ א ִּמ ְשפָט-הַ צַ ִדיק עַ ל-יֵצֵ א ָלנֶׂצַ ח ִּמ ְשפָט כִ י ָרשָ ע מַ כְ ִתיר אֶׁ ת-תֹורה וְ ל ֹא
ָ כֵּן תָ פּוג- ד עַ ל.ַוי ְִהי ִריב ּומָ דֹון יִשָ א
.ְמעֻקָ ל
III. "Self-Abasement" and Adjudication in Prayer
III.A KAR 267:27–30 (Scurlock, Ancient Magic and Divination 3, No. 119)
Girra, you are mighty and furious,
You [set aright] gods and kings, you judge the case of the wronged man and woman (tadân dēnu
ša ḫabli u ḫabilti),
[At my case], stand by, like Šamaš, the hero,
Judge my case, decide my decision (dīnī dīn purussâya purus)!
Remove [the evil ghost] from my body, so I may proclaim the praise of your great godhead.
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III.B Psalms 9–10
א ל ְַמנַצֵּ חַ עַ ל-מּות לַבֵּ ן ִמזְ מֹור לְדָ וִד.
ב אֹודֶׁ ה ה' בְ כָל -לִבִ י אֲ סַ פְ ָרה כָל -נִפְ לְאֹותֶׁ יָך.
ג אֶׁ ְש ְמחָ ה וְ אֶׁ עֶׁ לְצָ ה בָ ְך אֲ ז ְַמ ָרה ִש ְמָך עֶׁ לְיֹו ן.
ד בְ שּוב -אֹויְבַ י אָ חֹור ִיכ ְָשלּו וְ י ֹּאבְ דּו ִמ ָפנֶׁיָך.
ה כִּ י-עָ ִּשיתָ ִּמ ְשפ ִָּטי וְ ִּדינִּי יָשַ בְ תָ לְכִּ סֵ א שֹופֵט צֶׂ דֶׂ ק.
ו גָעַ ְרתָ גֹויִם ִאבַ ְדתָ ָרשָ ע ְשמָ ם מָ ִחיתָ לְעֹולָם וָעֶׁ ד.
ז הָ אֹויֵּב תַ מּו חֳ ָרבֹות ָל נֶׁצַ ח וְ עָ ִרים נָתַ ְשתָ אָ בַ ד זִ כְ ָרם הֵּ מָ ה.
ח וַה' לְעֹולָם יֵשֵ ב כֹונֵן ל ִַּמ ְשפָט כִּ ְסאֹו.
ט וְ הוא י ְִּשפֹט -תֵ בֵ ל בְ צֶׂ דֶׂ ק י ִָּדין לְאֻ ִּמים בְ מֵ ישָ ִּרים.
יהי ה' ִמ ְשגָב לַדָ ְך ִמ ְשגָב לְעִ תֹות בַ צָ ָרה.
י וִ ִ
יֹודעֵּ י ְשמֶׁ ָך כִ י ל ֹּא -עָ זַבְ תָ ד ְֹּרשֶׁ יָך ה'.
יא וְ יִבְ ְטחּו בְ ָך ְ
יב ז ְַמרּו ַלה' יֹּשֵּ ב צִ יֹון הַ גִ ידּו בָ עַ ִמים ֲעלִילֹותָ יו.
יג כִ י-ד ֵֹּּרש דָ ִמים אֹותָ ם ָזכָר ל ֹּא-שָ כַח צַ עֲקַ ת ֲענָוִ ים.
שנְאָ י ְמרֹומְ ִמיִ ,משַ ע ֲֵּרי מָ וֶׁת.
יד חָ ְנ ֵּננִי ה' ְראֵּ ה עָ ְניִי ִמ ֹּ
טו לְמַ עַ ן אֲ סַ פְ ָרה כָלְ -ת ִהלָתֶׁ יָך :בְ שַ ע ֲֵּרי בַ ת-צִ יֹון אָ גִ ילָה בִ ישּועָ תֶׁ ָך.
טז טָ בְ עּו גֹויִם בְ שַ חַ ת עָ שּו בְ ֶׁרשֶׁ ת-זּו טָ מָ נּו ִנלְכְ דָ ה ַרגְ לָם.
יז נֹודַ ע ה' ִּמ ְשפָט עָ שָ ה בְ פֹּעַ ל ַכפָיו נֹוקֵּ ש ָרשָ ע ִהגָיֹון סֶׁ לָה.
ֹלהים.
יח ָישּובּו ְרשָ עִ ים ל ְִשאֹולָה כָל-גֹויִם ְשכֵּחֵּ י אֱ ִ -
יט כִ י ל ֹּא ָלנֶׁצַ ח יִשָ כַח אֶׁ בְ יֹון ִת ְקוַת ֲע ִניִים ת ֹּאבַ ד לָעַ ד.
כ קּומָ ה ה' אַ לָ -יעֹּז אֱ נֹוש יִשָ פְ טּו גֹויִם עַ ל-פָנֶׁיָך.
מֹורה לָהֶׁ ם י ְֵּדעּו גֹויִם אֱ נֹוש הֵּ מָ ה סֶׁ לָה.
כא ִשיתָ ה ה' ָ
א לָמָ ה ה' תַ ֲעמֹּד בְ ָרחֹוק תַ עְ לִים לְעִ תֹות בַ צָ ָרה.
ב בְ גַאֲ וַת ָרשָ ע י ְִדלַק עָ נִי יִתָ פְ שּו בִ ְמזִ מֹות זּו חָ שָ בּו.
ג כִ יִ -הלֵּל ָרשָ ע עַ ל -תַ אֲ וַת נַפְ שֹו ּובֹּצֵּ עַ בֵּ ֵּרְך נִאֵּ ץ ה'.
ֹלהים כָלְ -מזִ מֹותָ יו.
ד ָרשָ ע כְ גֹּבַ ּה אַ פֹו בַ ל -י ְִדרֹּש אֵּ ין אֱ ִ -
צֹור ָריו יָפִ יחַ בָ הֶׁ ם.
ה י ִָחילּו ְד ָרכָו בְ כָל-עֵּ ת מָ רֹום ִמ ְשפָטֶׁ יָך ִמנֶׁגְ דֹו כָלְ -
ו אָ מַ ר בְ לִבֹו בַ ל-אֶׁ מֹוט ְלדֹּר ָודֹּר אֲ שֶׁ ר ל ֹּא-בְ ָרע.
ּומ ְרמֹות ָותְֹּך תַ חַ ת לְשֹונֹו עָ מָ ל וָאָ וֶׁן.
ז אָ לָה פִ יהּו מָ לֵּא ִ
ח יֵּשֵּ ב בְ מַ ְא ַרב חֲ צֵּ ִרים בַ ִמ ְסתָ ִרים יַהֲ רֹּג נ ִָקי עֵּ ינָיו ְלחֵּ ְלכָה יִצְ פֹּנּו.
ט יֶׁאֱ רֹּב בַ ִמ ְסתָ ר כְ אַ ְריֵּה בְ סֻ כֹּה יֶׁאֱ רֹּב לַחֲ טֹוף עָ נִי י ְַחטֹּף עָ נִי בְ מָ ְשכֹו בְ ִר ְשתֹו.
י י ְִדכֶׁה ָישֹּחַ וְ ָנפַל בַ עֲצּומָ יו חֵּ ל כ ִָאים.
יא אָ מַ ר בְ לִבֹו ,שָ כַח אֵּ -ל ִה ְס ִתיר ָפנָיו בַ לָ -ראָ ה ָלנֶׁצַ ח.
יב קּומָ ה ה' אֵּ -ל נְשָ א יָדֶׁ ָך אַ לִ -ת ְשכַח ֲענָוִ ים.
ֹלהים אָ מַ ר בְ לִבֹו ל ֹּא ִת ְדרֹּש.
יג עַ ל-מֶׁ ה נִאֵּ ץ ָרשָ ע אֱ ִ
יד ָר ִאתָ ה כִ י-אַ תָ ה עָ מָ ל ָוכַעַ ס תַ בִ יט לָתֵּ ת בְ יָדֶׁ ָך עָ לֶׁיָך ַי ֲעזֹּב חֵּ ֵּלכָה יָתֹום אַ תָ ה הָ יִיתָ עֹוזֵּר.
טו ְשבֹּר זְ רֹועַ ָרשָ ע ו ָָרע ִת ְדרֹושִ -ר ְשעֹו בַ לִ -ת ְמצָ א.
טז ה' מֶׁ לְֶׁך עֹולָם וָעֶׁ ד אָ בְ דּו גֹויִם מֵּ אַ ְרצֹו.
יז תַ אֲ וַת ֲענָוִ ים שָ מַ עְ תָ ה' תָ כִ ין לִבָ ם תַ ְק ִשיב אָ זְ נֶָׁך.
יֹוסיף עֹוד ַל ֲערֹּץ אֱ נֹוש ִמן-הָ אָ ֶׁרץ.
יח ל ְִּשפֹט יָתֹום וָדָ ְך בַ לִ -
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.א ל ְַמנַצֵּ חַ ִמזְ מֹור לְדָ וִ ד
.ב חַ לְצֵּ נִי ה' מֵּ אָ דָ ם ָרע מֵּ ִאיש חֲ מָ ִסים ִתנְצְ ֵּרנִי
. יֹום יָגּורּו ִמלְחָ מֹות-ג אֲ שֶׁ ר חָ ְשבּו ָרעֹות בְ לֵּב כָל
. נָחָ ש חֲ מַ ת עַ כְ שּוב תַ חַ ת ְשפָתֵּ ימֹו סֶׁ לָה-ד שָ נְנּו לְשֹונָם כְ מֹו
.ה שָ ְמ ֵּרנִי ה' ִמידֵּ י ָרשָ ע מֵּ ִאיש חֲ מָ ִסים ִתנְצְ ֵּרנִי אֲ שֶׁ ר חָ ְשבּו ל ְִדחֹות פְ עָ מָ י
. לִי סֶׁ לָה-מַ עְ גָל מ ְֹּק ִשים שָ תּו-ו טָ ְמנּו ג ִֵּאים פַח לִי וַחֲ בָ לִים פ ְָרשּו ֶׁרשֶׁ ת ְליַד
. לִי אָ תָ ה הַ אֲ זִ ינָה ה' קֹול תַ חֲ נּונָי- ֵּז אָ מַ ְר ִתי ַלה' א
.ֹּאשי בְ יֹום נָשֶׁ ק
ִ  ֹּדנָי עֹּז יְשּועָ ִתי סַ כֹּתָ ה לְר- ֲֹלהים א
ִ - ֱח א
.תָ פֵּק יָרּומּו סֶׁ לָה- ִתתֵּ ן ה' מַ אֲ ַויֵּי ָרשָ ע זְ מָ מֹו אַ ל-ט אַ ל
.י ר ֹּאש ְמ ִסבָ י עֲמַ ל ְשפָתֵּ ימֹו ְיכַסֵּ ימֹו
.יָקּומּו-יא יִמֹוטּו ֲעלֵּיהֶׁ ם גֶׁחָ לִים בָ אֵּ ש יַפִ לֵּם בְ מַ הֲ מֹּרֹות בַ ל
.חָ מָ ס ָרע יְצּודֶׁ נּו לְמַ ְדחֵּ פֹּת- יִכֹון בָ אָ ֶׁרץ ִאיש-יב ִאיש לָשֹון בַ ל
. ַיעֲשֶׂ ה ה' ִּדין עָ נִּי ִּמ ְשפַט אֶׂ בְ ֹינִּים-יג יָדַ עְ ִּתי כִּ י
. ָפנֶׁיָך-יקים יֹודּו ל ְִשמֶׁ ָך י ְֵּשבּו יְשָ ִרים אֶׁ ת
ִ יד אַ ְך צַ ִד
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