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A Mari Prophecy and its Implications for Prayer, Law, "Calling Out," and the Stance of Poverty 

Shalom E. Holtz 

PRE-PUBLICATION COPY. CITE ONLY WITH AUTHOR'S PERMISSION. 

   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 divine-

human 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,"  ְולֹא-יֵֵצא ָלֶנַצח

 .יֵֵצא ִמְשָפט ְמעָֻקל ",or, worse yet, "emerges twisted ,ִמְשָפט

 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 self-

abasement. 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 of 

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  ין ה ה' דִּ  the poor, render ַיֲעשֶׂ

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 

 . . .  ר ת-ְוִהנֵּה ָהִאָשה ֲאשֶׁ ֱחָיה אֶׁ לְבָנּה -הֶׁ ת אֶׂ קֶׂ לְֶׂך-ֹצעֶׂ יָתּה ְוַעל-ַעל ַהמֶׂ לְֶׁך-בֵּ ִני ַהמֶׁ ֲחִזי ֲאדֹּ ר גֵּ ֹּאמֶׁ ֹּאת ָהִאָשה  ָשָדּה ַוי ז
ר-ְוזֶׁה ֱחָיה ֱאִליָשע-ְבָנּה ֲאשֶׁ ְך ָלִאָשה  .הֶׁ לֶׁ ן-ַוְתַספֶׁרַוִיְשַאל ַהמֶׁ ת-לֹו ַוִיתֶׁ יב אֶׁ ר ָהשֵּ אמֹּ ָחד לֵּ ְך ָסִריס אֶׁ לֶׁ -ָכל-ָלּה ַהמֶׁ

ר ת ָכל-ֲאשֶׁ ת-ָלּה ְואֵּ ה ִמיֹום ָעְזָבה אֶׁ ת ַהָשדֶׁ ץ ְוַעד-ְתבּואֹּ  .ָעָתה-ָהָארֶׁ

II.B Deut 24:14–15 (cf. Exod 22:21–22, 26; Deut 15:9) 

 ֹּא ק ָשִכיר -ל ְביֹוןַתֲעשֹּ יָך ָעִני ְואֶׁ ַאחֶׁ יָך מֵּ ר ְבַאְרְצָך ִבְשָערֶׁ ְרָך ֲאשֶׁ ֹּא .אֹו ִמגֵּ ן ְשָכרֹו ְול שָתבֹו-ְביֹומֹו ִתתֵּ מֶׁ ִכי  א ָעָליו ַהשֶׁ
ת ָעִני הּוא א אֶׁ ָליו הּוא נֹּשֵּ יָך-ְולֹא ַנְפשֹו-ְואֵּ ל יְִּקָרא ָעלֶׂ ְטא.ה-אֶׂ  ' ְוָהָיה ְבָך חֵּ

II.C "Calling Out" and Adjudication in Prayer 

 Lam 3:55–59 

י נה  י נו.  ִשְמָך ה' ִמבֹור ַתְחִתיֹות ָקָראתִּ יַתְעלֵּם ָאְזְנָך -ָשָמְעָת ַאל קֹולִּ י ְלַשְוָעתִּ ךָ ָקַרְבָת ְביֹום  ז. נְלַרְוָחתִּ ְקָראֶׂ ָאַמְרָת  אֶׂ
י ַנְפִשי ָגַאְלָת ַחָיי. -אֲ  ַרְבתָ  נח  ִתיָרא.-ַאל ָני ִריבֵּ יָרִאיָתה ה' ַעָּוָתִתי  נטדֹּ ְשָפטִּ  .ָשְפָטה מִּ

 Hab 1:2–4 
י ָאָנה ה'-ַעדב  ַוְעתִּ ֹּא ִתְשָמע  שִּ יָך ָחָמסְול ְזַעק ֵאלֶׂ ֹּא תֹוִשיַע.  אֶׂ ְגִדי ג ְול ד ְוָחָמס ְלנֶׁ ן ְוָעָמל ַתִביט ְושֹּ ִני ָאוֶׁ ָלָמה ַתְראֵּ

ן ָתפּוג -ַעל ד ַוְיִהי ִריב ּוָמדֹון ִיָשא. ְשָפט-ְולֹא תֹוָרהכֵּ ַצח מִּ תִכי  ֵיֵצא ָלנֶׂ ן -ַעל ַהַצִדיק-ָרָשע ַמְכִתיר אֶׁ ְשָפט כֵּ ֵיֵצא מִּ
 .ְמֻעָקל

 
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 

ַח ַעל  א ן-ַלְמַנצֵּ  .ִמְזמֹור ְלָדִוד מּות ַלבֵּ
ה ה' ְבָכל  ב יָך-ִלִבי ֲאַסְפָרה ָכל-אֹודֶׁ  .ִנְפְלאֹותֶׁ

ְליֹו  ג ְלָצה ָבְך ֲאַזְמָרה ִשְמָך עֶׁ עֶׁ ְשְמָחה ְואֶׁ  .ןאֶׁ
ֹּאְבדּו ִמָפנֶׁיָך  אֹוְיַבי ָאחֹור-ְבשּוב  ד  .ִיָכְשלּו ְוי
י -יכִּ   ה ינִּ י ְודִּ ְשָפטִּ יָת מִּ ק   ָעשִּ דֶׂ ֵסא שֹוֵפט צֶׂ  .ָיַשְבָת ְלכִּ

ד ְשָמם ָמִחיתָ    ְרָת גֹוִים ִאַבְדָת ָרָשעָגעַ   ו  .ְלעֹוָלם ָועֶׁ
ב ַתמּו ֳחָרבֹות   ז ָמהְוָעִרים ָנַתְשָת   נֶַׁצחלָ ָהאֹויֵּ  .ָאַבד ִזְכָרם הֵּ
ְסאֹוַוה' ְלעֹוָלם ֵיֵשב   ח ְשָפט כִּ  .כֹוֵנן ַלמִּ

ים-ְוהוא יְִּשֹפט  ט ין ְלֻאמִּ ק ָידִּ דֶׂ ים ֵתֵבל ְבצֶׂ  .ְבֵמיָשרִּ
 .ְלִעתֹות ַבָצָרה ִמְשָגב ַלָדְך' ִמְשָגב הִויִהי   י

י  יא ָך ְוִיְבְטחּו ְבָך יֹוְדעֵּ ֹּאכִ  ְשמֶׁ יָך -י ל ְרשֶׁ  '.הָעַזְבָת דֹּ
ב ִציֹון ַהִגידּו ָבַעִמיםלַ  ַזְמרּו  יב  .ֲעִלילֹוָתיו ה' יֹּשֵּ
ש ָדִמים אֹוָתם ָזָכר-ִכי  יג רֵּ ֹּא דֹּ  .ֲעָנִוים ַצֲעַקתָשַכח -ל
ִני  יד ה ה ָחְננֵּ ְנָאי  ָעְנִיי' ְראֵּ י ָמוֶׁת, ְמרֹוְמִמיִמשֹּ  .ִמַשֲערֵּ

י-ָכלְלַמַען ֲאַסְפָרה   טו י ַבת   : ָךְתִהָלתֶׁ ָך ִציֹון ָאִגיָלה-ְבַשֲערֵּ  .ִבישּוָעתֶׁ
ת  טז שֶׁ  .ִנְלְכָדה ַרְגָלם זּו ָטָמנּו-ָטְבעּו גֹוִים ְבַשַחת ָעשּו ְברֶׁ
ְשָפט ָעָשה' ה נֹוַדע  יז ש ָרָשע מִּ ַעל ַכָפיו נֹוקֵּ ָלה ְבפֹּ  .ִהָגיֹון סֶׁ

י אֱ  גֹוִים-ָכל שּובּו ְרָשִעים ִלְשאֹוָלהיָ   יח  .ֹלִהים-ְשכֵּחֵּ
ֹּא ָלנֶַׁצח  יט ְביֹוןִיָשַכח  ִכי ל ֹּאַבד ָלַעד ֲעִנִייםִתְקַות    אֶׁ  .ת

 .פָנֶׁיָך-ַעל ָיעֹּז ֱאנֹוש ִיָשְפטּו גֹוִים-ה' ַאלקּוָמה   כ

ְדעּו גֹוִים ִשיָתה   כא ם יֵּ ָלהֱאנֹוש ה' מֹוָרה ָלהֶׁ ָמה סֶׁ  .הֵּ
ד ְבָרחֹוק ַתְעִלים  א  .ְלִעתֹות ַבָצָרה ָלָמה ה' ַתֲעמֹּ
 .ִבְמִזמֹות זּו ָחָשבּו ּוִיָתְפש ָעִניִיְדַלק ְבַגֲאַות ָרָשע   ב

ל ָרָשע ַעל-ִכי  ג ץ -ִהלֵּ ְך ִנאֵּ רֵּ ַע בֵּ  '. הַתֲאַות ַנְפשֹו ּובֹּצֵּ
ַבּה ַאפֹו ָרָשע  ד ין אֱ  ִיְדרֹּש-ַבל ְכגֹּ  .ְמִזמֹוָתיו-ָכל ֹלִהים-אֵּ
ת-ְבָכל ָיִחילּו ְדָרָכו  ה יָך עֵּ ם צֹוְרָריו-ָכל ִמנְֶׁגדֹו ָמרֹום ִמְשָפטֶׁ  .ָיִפיַח ָבהֶׁ

מֹוט-ַבל ָאַמר ְבִלבֹו  ו ר ָודֹּר אֶׁ ֹּא ְלדֹּ ר ל  .ְבָרע-ֲאשֶׁ
 .ָעָמל ָוָאוֶׁן ְלשֹונֹוַתַחת  ּוִמְרמֹות ָותְֹּך ִפיהּו ָמלֵּא ָאָלה  ז

ב  ח ִרים יֵּשֵּ ג ָנִקי ַבִמְסָתִרים ְבַמְאַרב ֲחצֵּ ינָיו ַיֲהרֹּ ְלָכהלְ  עֵּ נּו חֵּ  .ִיְצפֹּ
ב ַבִמְסָתר  ט ֱארֹּ ֱארֹּב ְכַאְריֵּה ְבֻסכֹּה יֶׁ ף  ָעִניַלֲחטֹוף  יֶׁ  .ְבָמְשכֹו ְבִרְשתֹו ָעִניַיְחטֹּ
ל ָכִאים ַבֲעצּוָמיוְוָנַפל  ָישֹּחַ  ִיְדכֶׁה   י  .חֵּ
 .ָרָאה ָלנֶַׁצח-ַבל ִהְסִתיר ָפָניו ל-ָשַכח אֵּ , ָאַמר ְבִלבֹו  יא 

ָך ל-אֵּ ה' קּוָמה   יב  .ֲעָנִויםִתְשַכח -ַאל ְנָשא ָידֶׁ
ה-ַעל  יג ץ ָרָשע ֱאֹלִהים מֶׁ ֹּא ִתְדרֹּש ָאַמר ְבִלבֹו ִנאֵּ  .ל

ָך ָוַכַעס ַתִביטַאָתה ָעָמל -ִכי ָרִאָתה  יד ת ְבָידֶׁ יָך ָלתֵּ ָכה ָעלֶׁ לֵּ ב חֵּ ר ָיתֹום ַיֲעזֹּ  .ַאָתה ָהִייָת עֹוזֵּ
 .ִתְמָצא-ִרְשעֹו ַבל-ִתְדרֹוש ָוָרע ְזרֹוַע ָרָשע ְשבֹּר  טו
ְך ה'  טז לֶׁ ד מֶׁ ַאְרצֹו ָאְבדּו גֹוִים עֹוָלם ָועֶׁ  .מֵּ

ָך ָתִכין ִלָבםָשַמְעָת ה'  ֲעָנִוים ַתֲאַות  יז  .ַתְקִשיב ָאְזנֶׁ

ץ-ִמן ַלֲערֹּץ ֱאנֹוש יֹוִסיף עֹוד-ַבל ָוָדְך ָיתֹום לְִּשֹפט  יח  .ָהָארֶׁ
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III.C Psalm 140 

חַ   א  .ִמְזמֹור ְלָדִוד ַלְמַנצֵּ
ִני   ב ָאָדם ָרע ה'ַחְלצֵּ ִאיש ֲחָמִסים מֵּ ִני מֵּ  .ִתְנְצרֵּ
ר ָחְשבּו ָרעֹות ְבלֵּב  ג  .ָיגּורּו ִמְלָחמֹות יֹום-ָכל ֲאשֶׁ
ָלה ֲחַמת ַעְכשּוב ָנָחש-ְכמֹו ָשְננּו ְלשֹוָנם  ד ימֹו סֶׁ  .ַתַחת ְשָפתֵּ
ִני   ה י ָרָשע ה'ָשְמרֵּ ִאיש ֲחָמִסים ִמידֵּ ִני מֵּ ר ָחְשבּו ִתְנְצרֵּ  .ִלְדחֹות ְפָעָמי ֲאשֶׁ
ִאים  ו ת ְלַידַוֲחָבִלים  ַפח ִלי ָטְמנּו גֵּ שֶׁ ְקִשים ָשתּו ַמְעָגל-ָפְרשּו רֶׁ ָלה-מֹּ  .ִלי סֶׁ
 .קֹול ַתֲחנּוָני ה'ַהֲאִזיָנה  ִלי ָאָתה-אֵּ ה' ָאַמְרִתי לַ   ז
ָני-אֲ  ֹלִהים-אֱ   ח ֹּאִשי עֹּז ְישּוָעִתי דֹּ ָתה ְלר ק ַסכֹּ  .ְביֹום ָנשֶׁ
ן -ַאל  ט י ָרָשע ה'ִתתֵּ ָלה ָתפֵּק-ְזָממֹו ַאל ַמֲאַויֵּ  .ָירּומּו סֶׁ
ֹּאש   י ימֹו ְמִסָביר ימֹו ְיַכסֵּ  .ֲעַמל ְשָפתֵּ

ם ִימֹוטּו  יא יהֶׁ ָחִלים ֲעלֵּ ש ַיִפלֵּם גֶׁ  .יָקּומּו-ַבל ְבַמֲהמֹּרֹות ָבאֵּ
ץ-ַבל ִאיש ָלשֹון  יב נּו ָרע ָחָמס-ִאיש ִיכֹון ָבָארֶׁ פֹּת ְיצּודֶׁ  .ְלַמְדחֵּ
י   יג י ָיַדְעתִּ ה -כִּ י ה'ַיֲעשֶׂ ין ָענִּ ְשַפט דִּ ים מִּ ְבֹינִּ  .אֶׂ
ָך ַאְך ַצִדיִקים  יד ְשבּו ְיָשִרים יֹודּו ִלְשמֶׁ ת יֵּ יָך-אֶׁ  .ָפנֶׁ
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