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On a number of levels Psalms 105-106 do not trouble interpreters as like 
many psalms. Their purpose and thrust is quite clear as they offer their com-
plementary accounts of Israelite history. Psalm 105 attests God’s enduring 
promises in the Abrahamic covenant and Psalm 106 completes the picture 
by confessing his people’s faithless response and petitioning him to save and 
gather them (106:6, 47). Moreover, their content broadly follows the larger 
Pentateuchal narrative, albeit without strict adherence to its chronology 
at some points, and so raises few, if any, issues of historical referentiality.1 
Nevertheless, these psalms also confront the reader with challenges regard-
ing their canonical appropriation and intertextual relationships within the 
broader OT canon. Long noted as a deliberate pair of anonymous “historical 
psalms,” Psalms 105-106 stand conspicuously at the conclusion of Book 
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4 in the Psalter marked by its closing eulogy (106:48).2 At the same time 
formulaic and lexical ties bind them to Psalm 107, prompting claims that 
the Book 4/5 division is superficial.3 Meanwhile, the appearance of Psalms 
105-106 in 1 Chronicles 16 raises further questions about their history vis-
à-vis the MT Psalter. 

This article examines how Psalms 105-106’s placement in the Psalter and 
biblical-historical context informs their interpretation. These issues are usu-
ally framed in macrostructural and composition-historical terms as scholars 
seek to decipher the Psalter’s overall design and untangle the relationship 
between biblical texts.4 That is well, but one finds relatively little discussion 
of their implied speaker within such discussions, apparently because of their 
anonymity and obvious relevance to corporate life in the second temple 
period (cf. 1 Chron 16).5 Who speaks them? I contend that the “David” of 
Psalms 101-103 continues to speak in the subsequent “anonymous” psalms, 
and that this contributes something vital to their interpretation and their 
macrostructural significance in the Psalter. In so doing it advances a view 
advocated by Gunild Brunert and develops an argument I made more briefly 
several years ago that “editors intended “David” as the continuing speaker of 
Psalms 105-106 … proclaiming God’s faithfulness (Ps 105) and confessing 
Israel’s (pre-monarchic!) unfaithfulness and petitioning YHWH’s help (Ps 
106).”6 This continuing Davidic voice presupposes an enlarged vision or 
idealization of kingship beyond the Davidic covenant’s founding figure, David 
ben Jesse, who speaks as a “new Moses” by interceding for YHWH’s sinful 
people. He is thus instrumental to the covenant renewal implied in Psalm 
105 (vv. 8–11; cf. 103:7–13) like Moses was in Exodus 32-34.7 After a brief 
explanation of what is meant by “Davidic voice” and a general introduction 
to Psalms 105-106, revisits the question of continuity and discontinuity 
across the Book 4/5 boundary and these psalms’ relationship to 1 Chronicles 
16 to develop the argument that a continuing Davidic voice traverses the 
anonymous psalms with which they are juxtaposed (i.e., 104–107). Finally, it 
explores how features within these psalms further inform their interpretation 
in this manner and concludes with some suggestions about their reception 
in the church and the NT’s witness to Christ.
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The Davidic Voice and its Messianic Significance in the Psalms 
Most of the psalms throughout Books 1-2 are attributed to “David,” with 
twelve of the Psalter’s thirteen historical notes alluding to episodes in David’s 
life recounted in 1-2 Samuel.8 This has led to numerous promising studies 
that explore connections with the DH as the Psalter presents David amid 
his conflicts with Absalom and Saul and the succession of the throne to 
Solomon.9 At this literary-canonical level David is more than the subject of 
a metanarrative within the Psalms, however; he speaks in the first person 
through many of them. Although an obvious point and one necessary for 
probing the “story” of David in Books 1-2, the fuller significance of David 
as a speaking persona in the Psalms for their theology, canonization, and 
even liturgical importance has only begun to be recognized,10 and raises 
some important questions. How does David speak long after his death in 
the Psalms, the Psalter being an editorial product of later times?11 How does 
this literary-canonical “speaking David” relate, in principle, to those psalms’ 
historical and cultic use, contested though such questions are? What about 
later Davidic psalms like those surrounding Psalms 105–106 (101–103, 
108–110)?

1-2 Chronicles shed some important light on all these questions. 1 Chron-
icles 16:8–36 reproduces 105:1–15, all of Psalm 96, and 106:1, 47–48. 
According to the Chronicler in that chapter, David, the anointed king over 
all Israel (1 Chron 11:3; 14:8; cf. 29:22) authorized the Levitical choir to 
“call to remembrance” (ּוְלַהְזִִּכי֙ר), “confess/give thanks” (ּוְלהו֣דות), and “give 
praise (ל  before YHWH the God of Israel” on behalf of king and nation (ּוְלַהֵָּל֔
(1 Chron 16:4).12 The Levitical choir, led by Asaph and his brothers (1 
Chron 16:5, 7), thus sang on behalf of David and by his authority. According 
to the Chronicler, then, through his institution of the Levitical choir David 
continued to offer praise “regularly” (cf. יד  in 1 Chron 16:6) in the daily ְָּתִמ֔
divine service long after his death. Two further texts in 2 Chronicles both 
clarify and amplify this point. In 2 Chronicles 7:1–6 Solomon offers his 
dedicatory prayer as the divine Glory enters the sanctuary and the people 
respond with the thanksgiving formula (vv. 1-3). After the dedicatory offer-
ings (vv. 4-5) the priests take up their positions, then the Levitical choir also 
assumes its post between the altar and the congregation (vv. 4-6),13 “with 
YHWH’s instruments of song which David the king had made to confess/
give thanks to YHWH—for his hesed is forever—whenever David offered 
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praise (יד ל ָָּדִו֖ ם) by their hand (ְְּבַהֵָּל֥  Strikingly, the Chronicler .(v. 6) ”(ְְּבָיָד֑
describes David as the one who offers praise, even though the choir does 
the singing at the practical level and the narrative is set in Solomon’s time 
after David’s death (1 Chron 29:28)! David thus continues to offer regular 
praise through the choir. 2 Chronicles 29:30 likewise confirms that the psalms 
they sing are not their own words but David’s. “Hezekiah the king and the 
officials commanded (ֹּיֹאֶמר ה) the Levites to offer praise to YHWH (ַו֠ יהָו֔  (ְלַהֵָּל֙ל ַלֽ
with the words of David (יד י ָדִו֖  and Asaph the seer” at the daily divine (ְְּבִדְבֵר֥
service. Once again, the words the choir sings are David’s or those of Asaph 
whom David had appointed (1 Chron 6:31, 39; 16:4–5).14 According to the 
(postexilic!) theology of the Chronicler, then, David continued to speak 
through the choral performance of psalms at the temple as head and repre-
sentative of the nation into perpetuity.15 As messianic (anointed) king of 
Israel (e.g., 1 Chron 11:3; 29:22), David spoke “by the hand of ” the choir 
ם) -on behalf of the nation through the psalms used at the temple. Accord (ְְּבָיָד֑
ing to the Chronicler this was not a consequence of exile and loss of kingship, 
as though tasks proper to kingship were now transferred to others, but had 
always been the case since the beginning of worship at Jerusalem.

When we turn to the Psalter as a literary product, then, it is not at all sur-
prising to find David is the implied speaker of many of its psalms. This is most 
obvious in Books 1–2, where we find the greatest concentration of Davidic 
psalms that reflect his personal struggles. Yet even these psalms point to one 
greater than David, as Andrew Witt’s investigation of the Davidic voice in 
Psalms 3–14 shows. Witt argues that while the historical notes foreground the 
figure known from 1–2 Samuel (biographical David), David also represents 
“everyman” (typical David) and, under the pressure of Psalms 1–2, even 
foreshadows the messianic heir (typological David).16 Indeed, the Psalter 
does not engage merely in nostalgic reminiscences on the historical David or 
offer a poetic remembrance of a failed Davidic covenant.17 Rather, it opens 
by foregrounding YHWH’s messiah installed on Zion (2:2, 6–7), David’s 
idealized successor coming more directly into view from Psalm 72 as the 
Psalter shifts its primary focus from the head of the dynasty, David ben Jesse, 
to his eschatological heir (e.g., Pss 101, 110).18 The Psalter thus sheds light 
in the other direction too, showing how the postexilic community—and 
indeed all users of the Psalms—could participate proleptically in God’s 
eschatological victory through the mediation of their awaited messianic 
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king. Accordingly, this paper makes the case that at the literary-canonical 
level it is the voice of idealized Davidic kingship whom we hear speaking in 
Psalms 105–106, mediating between God and people.

About Psalms 105-106 
But first, what kind of psalms are Psalms 105-106? In Psalm 105 the speaker 
spotlights YHWH’s wonders and faithfulness to his promises, couching his 
poetic history in an opening call to thanksgiving (ּו֣דוֹה) and remembrance 
 .of YHWH’s deeds (105:1–6) and a closing halleluiah (105:45c) (רכז)
Accordingly, Psalm 105 has been described as an “imperative hymn.”19 By 
contrast Psalm 106 confesses Israel’s repeatedly faithless response to YHWH’s 
goodness, though like 105 is hymnic in character.20 As in Psalm 105 he begins 
with a call to confess (ּו֣דוֹה), then asks YHWH to “remember me” (רכז) when 
he saves his people (v. 4) whereupon he confesses Israel’s corporate sin, 
iniquity, and wickedness (v. 6). His poetic history throughout the rest of 
the psalm—a litany of Israel’s faithlessness—thus amounts to a confession 
of Israel’s concrete sins.21 Far from a despondent show of spiritual self-flag-
ellation, however, its confession of sin is at once a true, honest, plenary 
account of “our” corporate guilt and offered in hope before the merciful and 
gracious Lord (103:8), oriented toward thanksgiving. Why can the speaker 
urge such confession? Because YHWH is good (106:1)—a summation of 
his character that assumes his grace, compassion, eagerness to forgive, etc. 
(Exod 33:19; 34:6–7; cf. Ps 103:3–6). Suitably, the speaker culminates this 
confession by petitioning YHWH to “save and gather us” (ֹּהוִׁשיֵ֨ענוּ ...ְוַקְְּבֵצנ֮ו) 
followed by a closing eulogy and halleluiah (106:47–48).

Psalm 105’s episodic account focuses especially on YHWH’s covenantal 
commitments to Abraham that bookend the psalm (vv. 8–11, 43). YHWH 
made his people prosper (105:12–15, 24), sent Joseph, Moses, and Aaron 
as savior figures (105:17–22, 26), delivered them from Egypt (105:26–38), 
provided for them in the wilderness (105:39–42), and gave them the land 
(105:43–44). Conspicuous by its absence is the Sinai covenant-making, 
whose recounting evidently did not fit the poet’s purpose of foregrounding 
YHWH’s covenant promises to the Patriarchs.22 Nonetheless, by its end the 
poem anticipates the people’s faithful response via their sanctified life in the 
land, as per the Sinai covenant (105:45). Similarly, Psalm 106 lacks a direct 
account of Sinai as it narrates Israel’s faithless response to YHWH’s salvific 
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and providential works. Yet 106:19’s reference to the golden calf at Horeb 
offers an unmistakable if grim reminder of the broader Sinai covenantal 
context of its poetic history. 

Chronologically, Psalm 106’s history overlaps with Psalm 105’s. It, too, 
recounts the exodus (106:7–12), then recalls various episodes from Exodus 
and Numbers to illustrate that generation’s faithlessness toward YHWH. 
These concrete events include their craving in the wilderness (106:13–15; cf. 
Num 11:4–6, 31–34), the Korahite rebellion (106:16–18; cf. Num 16:1–35), 
the Golden Calf at Horeb and Moses’ intercession (106:19–23; cf. Exodus 
32–33), their rejection of the land (106:24–27; cf. Num 14:1–38), the Baal 
of Peor and Phineas’ intervention (106:28–31; cf. Num 25:1–18), and the 
Meribah incident (106:32–33; cf. Num 20:2–13; also Ps 95:8–11). Following 
these episodes is a summary of the cycle of rebellion, enemies’ oppression, 
and YHWH’s gracious response as narrated throughout the Book of Judges 
(106:34–46). This last section thus provides a chronological counterpart 
to 105:44–45 highlighting Israel’s failure to keep YHWH’s statutes etc., for 
which purpose he gave them the land (105:45).

Looking Back: Psalms 105–106 and the Preceding Psalms

Psalms 105–106 conclude Book 4 of the Psalter, advancing Psalm 104’s 
creation and flood motifs by their attention to Israel’s patriarchal and premo-
narchic history. Indeed, the parallel between Psalms 104–106 and the greater 
narrative trajectory of Genesis–Exodus is clear even though Psalm 104 con-
temporizes its creation and flood motifs and does not simply rehash the 
primeval history.23 Moreover, Psalm 104’s “contemporizing” focus on the 
divine sustaining and renewing of creation aligns it pragmatically with Psalms 
105–106. All three are finally concerned not with creation as a protological 
event or premonarchic history for its own sake, but with God’s acts and his 
creatures’ response in the present.24 Also binding 105–106 to Psalm 104 is 
an impressive number of verbal links between Psalms 104 and 105 that high-
light their similarly theocentric focus.25 As Hossfeld notes, YHWH “makes”
,(28 ,26 ,105:17 ;30 ,104:10 ;ׁשלח) ”sends“ ,(105:5 ;31 ,24 ,19 ,104:13 ;ַמֲעֶׂשה/עׂשה)
“establishes” (105:27 ;9 ,104:3 ;ִׂשים through Moses and Aaron’s agency), “gives”
 through] , 16 ,104:13 ;ׂשבע)”and “satisfies ,(44 ,32 ,105:11 ;28–104:27 ;נתן)
“waters”], 28; 105:40).26
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Along with other common motifs these verbal links confirm “a continuity 
in his working, from creation to the present time.”27 Like Hossfeld, Peter Ho 
deems Psalms 104–106 a “Janus collection” at Book 4’s end that transitions 
to Book 5. More specifically, according to Ho these psalms join Psalm 107 in 
transitioning between two Davidic triads, Psalms 101–103 and 108–110, the 
latter triad developing David’s characterization in significant ways.28 This is 
an important insight to which we shall return. For now we note that whereas 
Hossfeld sees Psalms 101–106 comprising three psalm pairs (101–102; 
103–104; 105–106), Ho considers Psalms 101–103 to be “clearly a unit 
(Davidic triad) and separate from Pss 104–106 (Hallelujah triad).”29 Taken 
together, both Hossfeld’s and Ho’s observations suggest Psalms 101–106 
form an interlocking group. Indeed, Psalms 101–103 form a rather obvious 
Davidic triad with Psalm 102 Davidized by its placement between Davidic 
Psalms 101 and 103. Yet the linkages Hossfeld observes also defy a clear break 
from the one triad to another, as seen most obviously in Psalms 103–104’s 
common opening, “Bless YHWH, my soul” (103:1 ;ְיהָ֑וה ְָּבֲרִ֣כי ַ֭נְפִׁשי ֶאת־, 
104:1) and overlapping focus on angelic ministers (cf. ְ֝מָׁשְרָ֗תיו in 103:21 and 
104:4). If the above-noted ties between Psalms 104–106 establish them as a 
deliberate “narrative” sequence, these ties between Psalms 103–104 suggest 
Psalms 105–106 likewise continue the Davidic group begun with Psalm 101 
and that “David” continues to speak them.30

Despite the evident continuity between Psalms 101–106 noted above, 
however, scholars question whether the Davidic group consists of just Psalms 
101–103(104) or extends to include Psalms 105–106.31 Such discussions 
have tended to confuse the content of these psalms (what is said in them) 
with the issue of psalmic voice (who says it), however. For example, Michael 
McKelvey’s meticulous study suggests that Psalms 105–106 form an inclu-
sio with Mosaic Psalm 90 via the figure of Moses in view of their strongly 
Mosaic emphasis (cf. 105:26; 106:16, 23, 32). Book 4 thus returns to a 
Mosaic perspective on Israel’s historical experience on the heels of David’s 
“voice” in Psalms 101–104.32 Indeed, it is well known that Book 4 places 
unique emphasis on the figure of Moses and his mediatory role with respect 
to YHWH and Israel, accounting for seven out of eight mentions of Moses 
in the Psalter.33 But the “Mosaic” theological perspective of Psalm 105–106 
does not mean Moses voices them at the editorial level (cf. Psalm 90). To the 
contrary, whereas Moses “speaks” in Psalm 90, he is “spoken about” in Psalms 
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105–106.34 The manner of his appearance in Psalms 105–106 thus deviates 
little from his previous mention in 103:7, where the speaker is clearly David. 
Throughout Psalms 103, 105, and 106, Moses and pre-monarchic Israel are 
the object of the speaker’s historical reflection; he is not the implied speaker. 
Indeed, the manner of Moses’ appearance in Psalms 105–106 confirms their 
continuity with the preceding psalms in respect to him, rather than signal a 
purposeful shift from a Davidic “voice” to a Mosaic one. 

In Psalms 105–106 also, then, the same the implied Davidic speaker recalls 
God’s restorative, forgiving ways with his people made known to Moses (103:7; 
cf. v. 8), God’s sending Moses and Aaron at the exodus (105:26), the people’s 
envy toward them (106:16), Moses’ intercession after the golden calf (106:23), 
and his misdemeanor at Meribah (106:32). In doing so the speaker is instru-
mental in renewing “[YHWH’s] covenant” (ְְּבִריֹ֑תו in 105:8; 106:45; and 
ֹעוָֽלם  in 105:10; cf. Jer 31:31–34), the premonarchic Abrahamic and ְְּבִ֣רית 
Sinaitic covenants having been conflated within the 105–106 pair. 

Indeed, Psalms 105–106 lend themselves well to this function at Book 4’s 
conclusion. Even though 105–106 refer directly to episodes in Israel’s history, 
they are decidedly contemporary in how they function, whether exhorting 
people to sing, praise, seek, remember, etc. (105:1–6, 45b; 106:1, 48), or 
confessing sin and voicing a communal lament (106:6, 47).35 In this respect 
they are similar to Psalm 104, which, as noted above, does not confine itself 
to protological matters but celebrates YHWH’s ongoing, present, even future 
renewal of his creation. Just as Psalm 104’s parallels to the creation account 
in Genesis 1 (and Genesis 2, 6–9) celebrate the renewal of the created order 
and actuate the Noahic covenantal promises (104:9), so 105–106 invoke and 
renew the Abrahamic covenantal promises (105:8–11). That is, by recalling the 
Abrahamic covenant the speaker in effect proclaims it anew as he exhorts his 
audience to sing, praise, remember, etc. These psalms do not simply recount his-
tory then. Rather, their speaker enacts covenant-renewal by invoking YHWH’s 
steadfast promises, confessing the people’s guilt and making supplication, 
enjoining them to join him in praising YHWH’s mighty works.

Looking Forward: Psalms 105-106 and the Book 4/5 Division 
What, then, of the relationship of Psalms 105–106 to 107? The question has 
drawn considerable interest in discussions about the fivefold book-division of 
the Psalter in general and the fourth eulogy (106:48) in particular. The issues 
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are several, but can be summarized relatively briefly.36 Psalms 106 and 107 
share the same opening acclamations, “Give thanks/Confess to YHWH for he 
is good; forever is his hesed!” indicating continuity between them. Moreover, 
106:47’s petition to YHWH to save (יׁשע) and gather (קבץ) his people from 
the lands (ארץ) finds answer in Psalm 107’s thanksgiving song, in particular 
107:1–3 and the repetition of 106:44’s phrase, “in their distress” (ְַּבַּ֣צר ָלֶ֑הם; 
107:6, 13, 19, and 28).37 These examples of concatenation between Psalms 
106–107 are unmistakable signs of their deliberate juxtaposition. Moreover, 
as noted earlier the Chronicler employs 106:1, 47–48, which suggests the 
eulogy at 106:48 belongs with the verse preceding it. How, then, should this 
continuity across Psalm 105–107 and the correlations with 1 Chronicles and 
the closing eulogy at 106:48 be assessed? 

According to Christoph Levin the continuity is best explained if 106–107 
were part of an original sequence and 106:48 was added later to yield the Book 
4/5 division.38 According to Levin, 106:48 was concocted from 41:14—the 
most similar of the earlier eulogies—and the people’s response throughout 
Deut 27:15–26 (“and let all the people say ‘Amen’”). The second half of the 
Psalms so divided, we are left with the five-part structure wherein Books 3 
and 4 are balanced at 17 psalms apiece and Book 5 approximates the length 
of Book 1. On this view the resulting “Book 4” and “Book 5” have limited 
exegetical value because they never existed as distinct groups of psalms. 
Having so explained the origins of 106:48, Levin explains 1 Chron 16:36 
as secondary.39 

In support of 106:48 marking a more significant juncture after Psalm 
106, the halleluiah inclusio about Psalm 106—but not Psalm 107—sug-
gests a moment of (penultimate) climax to the preceding group of psalms 
(i.e., Book 4) akin to the final Hallel group (146–150).40 Indeed, this holds 
decisive importance for Hossfeld.41 While agreeing with Levin that the 
“Torah symbolism was imposed on the Psalter at the very last moment and 
altogether from outside,”42 Hossfeld deems this the result of the Psalms’ 
“progressive division into five books” rather than the insertion of 106:48.43 
106:48 thus marks the end of Book 4 as an intended group. Furthermore, the 
comparatively greater continuity across Psalms 106–107 vis-à-vis the other 
book divisions is in part a consequence of their anonymous character, which 
makes them incapable of marking a sharp transition between “author groups” 
like the other book divisions. By contrast, the Book 1/2 division marks a 
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transition from David (41) to the Korahites (42), the Book 2/3 division 
from David/Solomon (72) to Asaph (73), and the Book 3/4 division from 
Ethan the Ezrahite (89) to Moses (90). Scholars also point to the “cohesion” 
of Book 4, especially in respect to Moses’ prominence and common themes 
between the bracketing Psalms 90 and 106.44 

Moreover, v. 48 seems best judged as belonging to Psalm 106, rather than 
a later “redactional” addition as Levin maintains. First, while not in itself 
decisive, other baruch formulae belong to the psalms in which they occur, 
suggesting a similar judgment in the case of 106:48.45 In particular, the baruch 
formula at 135:21—clearly part of the psalm in view of the twice-occurring 
verb ברך in the preceding v. 20—offers the closest lexical parallel to the 
eulogies both in form and location at the end of a psalm.46 Second, 1 Chron 
16:35–36 is almost identical to 106:47–48 and thus attests to the eulogy’s 
belonging with the preceding verse. Levin’s theory that 106:48 was not orig-
inal to Psalm 106 when placed in its canonical location requires either that 
this final “addition” to the Psalter was made early enough in the postexilic 
period for the Chronicler to include it, or that the eulogy in 1 Chron 16:36 
was a post-Chronicler insertion in that chapter.47 Of these the former is the 
more plausible, while the latter adds one speculation to another. Meanwhile, 
the reverse dependence of Psalms 105–106 on 1 Chronicles 16 makes it 
more difficult to explain the eulogy as a later addition to an otherwise estab-
lished MT sequence that lacked it. Why would the scribes responsible for a 
eulogy-less Psalms 106–107 sequence initially omit the eulogy from their 
1 Chronicles Vorlage only to add it later? Again, one must resort to 1 Chron 
16:36 as a post-Chronicler insertion to sustain 106:48 as a late insertion 
also in the Psalter. Thus 1 Chronicles 16 offers evidence for the originality 
of the eulogy to Psalm 106 in the postexilic period that is hard to ignore. The 
eulogy was likely not a later “artificial” addition at all, and if an explanation 
of the textual relationship between the Psalter and 1 Chronicles 16 is to be 
sought the most plausible option is that the proto-MT Psalter complete 
with its 106:48 eulogy provided the Chronicler his Vorlage.48 A difference 
in verbal aspect between a ר  in 1 Chron 16:36 is ַוֹּיֹאְמ֤רּו in 106:48 and ְוָאַמ֖
most easily explained on this basis. The Chronicler adjusted 106:48 to his 
own his narrative context by modifying its jussive clause calling the people 
to respond, “let all the people say (ר  to a finite clause reporting their ”,(ְוָאַמ֖
response, “and the people said (ַוֹּיֹאְמ֤רּו).” Indeed, the Chronicler’s addition of 
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“say” (ְוִאְמ֕רּו) before v. 35 (= 106:47) already demonstrates an appropriation 
of the psalm to his narrative as he recalls its performance.49 On the other hand, 
alternative views tend to complicate the textual relationships unnecessarily.

How then should the comparatively “soft” moment of disjunction at the 
Book 4/5 division be interpreted? In my view, framing the issue of how 
105–106 relate to 107 by pitting the continuity rendered by their shared 
opening and lexical links against the discontinuity suggested by 106:48’s 
concluding eulogy and the halleluiah inclusio only obscures the interpretive 
significance of all the data. Rather, these data yield a coherent picture when 
taken together. That both Psalms 106 and 107 are anonymous and share the 
same opening call to confess/give thanks indicates a continuity of voice as 
the speaker enjoins others to join him. Meanwhile the disjuncture between 
them correlates to a transition from thanksgiving-couched confession of sin 
and petition (106:6, 47) to thanksgiving-couched praise of YHWH’s redemp-
tive response in Psalm 107 closely associated with Book 5’s subsequent 
thanksgivings and praises. 

If an individual speaker leads the congregation in thanksgiving in Psalm 
107, what better candidate for its implied speaker than the “David” of Psalms 
101–106, especially given that Davidic Psalms 108–110 immediately follow? 
Already the Chronicler’s appropriation of these psalms recognizes the histor-
ical David as the chief architect of Israel’s liturgical thanksgiving (1 Chron 
16:7) and patron of the tabernacle, who offers the burnt and peace offer-
ings and appoints the Levites for their service in YHWH’s house (1 Chron 
16:1–4). At the same time the disjunctive elements suggest that the climactic 
petition of 106:47 finds answer not only in Psalm 107 but in the whole of 
Book 5 for which it serves as introduction—a book bounded by the Davidic 
voice (108–110, 138–145) and replete with thanksgiving and praise.

Reading Across the Book 4/5 Division: Psalms 101–110

As noted above, a second Davidic triad follows Psalms 104–107. Indeed, Psalms 
108–110 correspond in some striking ways to the earlier Davidic triad in 101–103. 
Both groups begin very similarly, the Davidic speaker in 108:2 resolving to “sing 
and sing praise” (ָאִׁש֥יָרה ַ֝וֲאַזְּמָ֗רה) just as he had in 101:1. Moreover, this same 
verbal combination also occurs in intervening Psalms 104–105! 104:33 replicates 
the same 1cs volitive forms from 101:1 (ָאִׁש֥יָרה + ַוֲ֝אַזְּמָ֗רה) whereupon in 105:2 
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the speaker enjoins the people to sing YHWH’s praise with him (ַֹזְּמרּו־֑לו ִֽשירּו־ל֖ו). 
This itself suggests we hear the continuing voice of David in these intervening 
“anonymous” psalms, especially since this verbal combination is otherwise 
found only on David’s lips in the Psalms.50 In addition to the recurring ִׁשיר + זמר 
combination, both opening psalms of their respective triads contain petitions for 
divine help (101:2b; 108:13). So although Psalm 101 functions more narrowly 
as a royal vow and Psalm 108 also assumes a pronounced prophetic purpose 
(108:8–10), these psalms overlap in function in some obvious ways, the latter 
rehearsing but intensifying the former in terms of function. 

The same is true of Psalms 102 and 109 at the center of their respective 
groups. Psalm 109 returns to the mode of lament last seen in Davidized Psalm 
102, itself a rehearsal of Davidic Psalm 86 before it. As in those psalms the 
speaker is YHWH’s servant (109:28 ;ַעְבְָּדָ֥ך)—a highly significant Davidic 
epithet in the Psalms51—who, though “poor and needy” (ֹ֣יון  ,(v. 22 ;ָעִ֣ני ְוֶאְב
weakened (109:23–25), and surrounded by enemies (109:2–4a), petitions 
YHWH for help and rescue (ֹהוִׁשיֵ֣עִני ֭  All these features are .(109:26 ;ָ֭עְזֵרִני…
common to Psalm 102.52 Where Psalm 109 deviates from these, however, 
is in its midsection (109:6–19), where we find one of the most protracted 
and abrasive imprecatory prayers in the whole Psalter.53

Finally, Psalm 103 and 110 are both oracular in function and character. 
In Psalm 103 the Davidic speaker proclaims YHWH’s favor and forgiveness. 
He thus functions as YHWH’s mouthpiece as seen, for example, when he 
takes on his own lips the grace formula once delivered by YHWH himself 
to Moses (103:7–8). Meanwhile Psalm 110 plainly comprises two divine 
oracles concerning the Davidic speaker’s “lord” (י אדִֹנ֗ -describing his vic (ַלֽ
torious session as the messianic priest-king at YHWH’s right hand. In both 
cases a Davidic voice speaks (ד  the word of God.54 (ְלָדִו֗

The symmetry between these two Davidic triads underscores the continu-
ity throughout the psalms that lie between them and traverse the Book 4/5 
division (Psalms 104–107), inclining the reader to hear David’s voice uttering 
them also. Moreover, these groups elicit themes that have been programmatic 
for the Psalter since its introduction. Whereas the first Davidic triad high-
lights the speaker’s righteousness (101), suffering and intercession (102), 
and announcement of YHWH’s absolution (103), the second accentuates the 
king’s victory and recompense against his enemies who resist him. This latter 
rehearses Psalm 2 in obvious ways; YHWH’s king will finally triumph over 
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his foes and rule at his right hand. But Psalm 2’s royal son is also the means 
of reconciliation with YHWH (2:8–12), whom YHWH invites to “ask of 
me” that he may inherit the nations (2:8). We see this specifically in the royal 
speaker’s prayer for Zion’s restoration and proclamation that the “nations” 
and “kings of the earth” will fear YHWH’s name and glory (102:14–18]; cf. 
2:2), then confirmed in 108:8–10, where YHWH lays claim to the nations! 
So, both Davidic triads realize Psalm 2’s messianic vision. Meanwhile, Psalms 
105–106 function according to this programmatic picture as the ideal “David” 
confesses faith (105), Israel’s national sins, and petitions on their behalf (106).

We shall return to some specific features of Psalms 105–106 soon, but at 
this point observe Peter Ho’s similar conclusion of 101–103 and 108–110 as 
parallel Davidic triptychs despite seeing a reverse correspondence between 
the psalms of each group.55 Ho observes that the 108–110 group “develops 
the characterization of the Davidic figure as the Messianic priest-king,”56 and 
“no longer presents a fallen Davidic king, but a victorious Davidic king.”57 On 
the other hand, he deems Psalms 104–107 a group distinct from the Davidic 
triads, drawing heavily on the contrast between their anonymity vis-à-vis these 
Davidic psalms.58 To be sure, they are technically anonymous. But it must be 
asked if they are anonymous by design or by reception, and whether editors 
intended them to be heard under the Davidic voice and authority in the wake 
of Psalms 101–103, as is supported by 1 Chronicles 16. Such Davidization is 
already apparent in “anonymous” Psalm 102, raising the possibility for 104–106 
+ 107 between Davidic triads in the Psalms 101–110 sequence that straddles 
the Book 4/5 boundary.59 Though Ho observes notable developments across 
101–110 in terms of the (meta)narrative and characterization of David, then, 
the question of implied speaker for all these psalms bears further consideration. 
The figure of “David” is not simply “characterized” in the Psalms; he speaks. 
Meanwhile the editorial continuity between the two Davidic triptychs that 
Ho catalogues suggests the intervening psalms also belong on “David’s” lips.

Biblical-Narratival Background: Comparing Psalms 105-106 
and their Use in 1 Chronicles 16

As discussed earlier, the Chronicler tells how David instituted the Levitical 
choir to voice his own royal praise, thanksgiving, petition etc. on behalf of 
the nation when he brought the Ark to Jerusalem (1 Chron 15:25–16:1). We 
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observed, too, that Psalms 105-106 feature prominently at this auspicious 
occasion in Israel’s liturgical history. How, then, the Chronicler’s use of Psalm 
105-106 compare with their appropriation in the Psalter? Does 1 Chronicles 
16 offer further clues about their reception and theological associations in 
the postexilic period that might shed further light on them? 

From the outset, it is noteworthy that the Chronicler’s psalm-selection in 1 
Chron 16:8-36 begins with 105:1-15 and ends with 106:47-48. It thus begins 
and ends with the psalm pair’s opening and closing verses; they thus give 
substantial shape to the thanksgiving/confession David offered to YHWH 
ֹה֖דות ַליהָ֑וה)  through Asaph. Moreover, it comes after David offers the (ָנַ֤תן…ְל
burnt and peace offerings and blessed the people (1 Chron 16:2). This does 
not mean that David personally officiated at the sacrifices—a duty reserved 
for priests under the law (Exod 29:38-46; Leviticus 1-7; Lev 9:7; cf. 1 Sam 
13:8-14) as the Chronicler confirms when recounting Uzziah’s desecration of 
God’s holiness by assuming the priestly duty of burning incense in the holy 
place (2 Chron 26:16-21).60 Nonetheless, both sacrifice and thanksgiving come 
under Davidic authority in 1 Chronicles 16; David “does” everything, and is 
credited with realizing Jerusalem as the resting place for the Ark. 

Several important observations arise from this. First, the Chronicler’s 
account mirrors David’s prominence in the Psalter, which also accentuates 
the historic dynasty and figure of David in some places (Books 1-2) while 
bringing into focus the future house of David and messianic king elsewhere 
(esp. Ps 72, Books 4-5). In both cases the house of David is foundation-
ally important for the worship life of Israel. Just as David authorizes the 
performance of Psalms 105-106 making them his words according to the 
Chronicler, the “Davidic” speaker of Psalms 101-103 continues to voice also 
these “anonymous” psalms.61 Within their context in Books 4-5, however, the 
“David” who speaks them is no longer ben Jesse but his idealized, messianic 
heir. Having announced Zion’s renewal (102:14, 17; 103) this “David” now 
leads the community in thanksgiving-couched remembrance of YHWH’s 
faithfulness and confession of Israel’s sin in Psalms 105-106. 

Second, whereas the Chronicler puts forth little effort to keep priest and 
king unambiguously distinct or avoid confusion between them, the Psalter’s 
idealized picture of Davidic kingship actively conflates the royal and sacerdotal 
offices! This conflation is in fact systemic to the Psalms’ messianic picture. 
Psalms 1-2 draw in both royal and priestly imagery in their portrayal of the 
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righteous man/king.62 The concentrically arranged Psalms 15-24 likewise 
identify the priestly figure who qualifies for entry into the sanctuary (15:1-5; 
24:3-5) with the king at this group’s center (Psalms 18, 20-21). Further-
more, we find an allusion to the priestly blessing of Numbers 6:24-26 on 
David’s lips in 67:2.63 Then there is Psalm 110 where the idealized Davidic 
savior figure is a Priest-King!64 The Chronicler’s use of Psalms 105-106 and 
David’s instrumental role in establishing YHWH’s sanctuary in Jerusalem 
thus bears notable similarity to these psalms’ appropriation in the Psalter 
where “David” voices them shortly after announcing Zion’s renewal (102:14, 
17; 103). The difference is that whereas 1 Chronicles 16 looks back to the 
first David’s institution of these psalms’ choral performance in the temple, 
the Psalter places them in the mouth of his messianic heir where, we may 
adduce, they ultimately belong.

Indeed, this shift explains the subtle but well-noted differences between the 
petition as it appears in 1 Chron 16:35 and in Psalm 106:47, which functions 
differently in each context. In 1 Chron 16:35 King David commands Asaph 
and the Levitical singers to petition to YHWH on behalf of the congregation 
to “save, gather, deliver.” By so doing David appointed petitionary prayer to 
be offered regularly at Jerusalem where the Ark and Name were to reside.65 
Similarly, when Solomon brought the Ark into the temple in 2 Kings 8 he 
prayed that YHWH might hear the petitions of his “servant” the king and 
his people in keeping with his promises to YHWH’s “servant” David and 
“forgive” (ְוָסָֽלְחְָּת; see vv. 25-30). But in 106:47 the speaker directly petitions 
YHWH on behalf of the people to “save” and “gather.” As an ideal royal figure 
and representative of the greater institution of monarchy, then, the implied 
speaker enacts the royal petitionary prayer instituted by David as the head 
of the dynasty. What is more, the following Psalm 107 confirms that God 
indeed hears the speaker—YHWH’s servant!—as Solomon had asked, while 
the confession of sin in 106:6 presupposes that YHWH forgives them in 
response to the speaker’s intercession on their behalf (cf. 103:3 סלח).

Psalm 106:48’s Eulogy, 1 Chronicles 16:36, and the Psalter’s First Three 
Eulogies.
Comparison between the closing eulogy in 106:48 and 1 Chronicles 16:36 
further illuminates the eulogy’s significance for the whole psalm. As noted 
above, in 1 Chronicles 16:36 the Chronicler reports the people’s response 
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to the eulogy proper, “and all the people said (ַוֹּיֹאְמ֤רּו), ‘Amen’.” The people 
thereby assent to all that David appointed and participate in the choir’s 
thanksgiving, petition, and praises at this inaugural service in Jerusalem.66 
But 106:48 differs subtly in function. There, after eulogizing YHWH, the 
speaker invites all the people to say (ר  amen.” By doing so he enjoins“ (ְוָאַמ֖
all the people to assent to his act of intercession on their behalf and partic-
ipate in his eulogization of YHWH. Their “amen” makes the whole psalm 
and its confession their own, including the speaker’s earlier prayer that 
YHWH “remember me when showing favor to your people…enact[ing] 
your salvation” (v. 4). In the mouth of “David,” v. 4 is not simply a request 
by the speaker to be included in God’s salvation of his people; rather, by it 
he leads others to their inclusion in God’s salvation!67

As the fourth and final eulogy dividing the five books, comparison of 
106:48’s with the first three eulogies also proves instructive. 106:48 bears 
most similarity to the first eulogy in 41:14 at the conclusion of Book 1, which 
is wholly Davidic. After a near identical formula, “Blessed be YHWH, the 
God of Israel, from everlasting to everlasting,” David personally utters his 
double “amen” (ן ן׀ ְוָאֵמֽ ֵמ֥  Concluding 72:18–19, David ben Jesse (v. 20) .(ָא֘
again speaks his double “amen” to conclude Book 2 after an extended eulogy 
extolling YHWH, his name, and his glorious presence (בודו  a fitting—(ְכ֭
end to his prayer for the successor king. Psalm 89:53 similarly concludes 
Book 3 with a double “amen” after its comparatively muted eulogy following 
Psalm 89’s extensive lament for the rejected king: “Blessed be YHWH forever. 
Amen and amen.” 

In 106:48, however, the speaker does something altogether different by call-
ing on the people to say “amen.” This is significant in at least two respects. First, 
Moses had similarly called upon the people to say their “amen” to the curses 
of the covenant (Deut 27:16–26). But here the speaker has them speak their 
“amen” to the blessedness of YHWH who hears prayer. Second, in the Psalter’s 
first two eulogies (41:14; 72:18–19) David ben Jesse, the “sweet psalmist of 
Israel” (2 Sam 23:1), affirms the blessedness of YHWH after being delivered 
from his many trials attested in Books 1–2’s numerous laments. But now at 
Book 4’s conclusion “David” anticipates YHWH’s saving and gathering of all 
the people, having lamented (confessed!) their sins and unfaithfulness toward 
God. Via their “amen” the people thus agree with the speaker’s confession on 
their behalf, and join him in eulogizing YHWH in anticipation of their own 
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deliverance for which he, the psalm’s speaker, has prayed.

Halleluiah 
The addition of a final halleluiah takes the speaker’s invitation to respond 
one step further as he enjoins those for whom he prays to praise YHWH. 
In comparing this with 1 Chron 16:36, we observe the Chronicler again 
adapting a command, “praise YH” (ְללּו־ָיּֽה  to a report of the people’s (ַהֽ
response, “and [they] praised YHWH” (ה יהָוֽ ל ַלֽ -Moreover, the pre 68.(ְוַהֵָּל֖
ceding two psalms ended the same way. The halleluiah at Psalm 104’s 
conclusion amounted to a victory shout upon God’s preservation and renewal 
of the created order and the speaker’s anticipation of the destruction of the 
wicked (104:35). The halleluiah at Psalm 105’s end likewise responds fittingly 
to YHWH’s promises and fidelity in the covenant celebrated throughout 
that psalm. All three halleluiahs that append Psalms 104, 105, and 106 thus 
anticipate the very end of the Psalter as a whole, where the speaker calls 
upon everything with the breath of life in it (ְְּנָׁשָמה ל ַה֭  ”to “praise YHWH (ִּכֹ֣
ּה) ל ָי֗  followed by a final halleluiah (150:6; cf. Gen 2:7). The halleluiahs (ְְּתַהֵָּל֥
throughout Psalms 104–106 thus function as a proleptic cry of victory 
anticipating YHWH’s sure and final victory over the wicked celebrated in 
the final Hallel group (cf. 149:6–9), even as the wicked seem to prosper and 
give cause for lament (e.g., Psalms 109, 137, 140–143). YHWH’s victory is 
eschatological, yet it is already assured, the speaker securing their redemption 
and leading them in his victory cry of halleluiah here in 106:48 and through-
out the final Hallel, which is itself introduced by “David” (145:21; cf. 146:1; 
150:6).69 

Psalms 105-106 “In the Mouth of David”: Further Observations

So far the preceding discussion has explored numerous characteristics of 
Psalms 105-106, including such features as their celebration of YHWH’s 
promises in the Abrahamic covenant (Psalm 105) confession of sin (106:6), 
petition (106:47), eulogy (106:48), and halleluiahs (105:45; 106:48). Having 
argued that Psalms 105-106 are voiced by “David” in the Psalms, it remains 
briefly to account for certain other features of Psalms 105-106 that have a 
bearing on the speaker’s identity.

First, as noted earlier Psalms 105-106 have the premonarchic era ostensibly 
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in view. How, then, does Psalm 106 connect with postexilic life and the notion 
of and idealized Davidic speaker? Content-wise Hossfeld sees chronological 
continuity with the (postexilic) present day. Psalm 106 recounts the story 
“from the beginnings of Israel in Egypt until the distress of the exile, up to the 
threshold of a new, second exodus,” so that “[t]he ancestors are united with 
the present Israelites in sin.”70 This idea has much to commend it in certain 
respects, though further nuance is needed. Indeed, 106:34-46 offers a summary 
description in the style of Judges 2 more than anything we find in later books 
of the DH addressing the failings of the monarchic period.71 Indeed the first 
two-thirds of the psalm concentrate squarely on the Mosaic period so that vv. 
34–46 incline the hearer to recognize the pattern of life under the judges and 
defy clear identification with the traumatic events of the 6th century B.C., in 
contrast to psalms like Psalm 74. Accordingly, Psalm 106 does not implicate 
kingship in any obvious way, which even the Chronicler does despite his 
relatively positive view of it compared to the DH. Thus Psalm 106 calls to 
mind the earlier premonarchic era, which amply illustrates Israel’s besetting 
sins but without indicting kingship. This is consistent with an implied speaker 
of neo-Davidic, messianic identity. In keeping with Psalm 78’s theology, the 
people’s cyclical and perennial sins are addressed through supplication by the 
coming of “David” whom YHWH has elected (78:70–72). Human sin and 
unbelief are the problem, messianic kingship the solution. 

Yet vv. 34–46 are no less poignant or relevant a confession of Israel’s 
perennial sins on this account, as the confession and petition in vv. 6 and 47 
demonstrate. When 106:27 tells how YHWH “made their seed to fall among 
the nations (ְַּבֹּגוִי֑ם)” and “scattered (זרה) them among the lands” it brings 
into view the exilic diaspora as divine judgment according to Leviticus 26: 
“If in spite of this you do not listen to me … I will scatter you among the 
nations (ם ה ַבֹּגוִי֔  The continuity between .(Lev 26:27, 33 [ESV]) ”(ְוֶאְתֶכ֙ם ֱאָזֶר֣
Israel’s cyclical faithlessness throughout its premonarchic history and “con-
temporary” life in the postexilic period is, then, theological in nature rather 
than chronological; that is, it does not rely on a full enumeration of sins 
through the monarchic era to the present time. Indeed, Psalm 106’s “gapping” 
of the monarchic period is significant not just because a faultless Davidic 
voice speaks it; it also fits the broader theological profile of the Psalter as a 
whole and its idealized picture of kingship. 

Second, Psalm 105’s repeated use of the term “servant” (ֶבד  stands out (ֶע֗
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in the Psalms. In keeping with his premonarchic horizon, Psalm 105 cele-
brates Abraham, Joseph, and Moses as YHWH’s “servants” to whom he made 
irrevocable promises or through whom he delivered his people (105:6, 17, 
26, 42; cf. v. 25), while David is nowhere named such within the psalm.72 
Might this, too, indicate that the speaker’s own identity typologically absorbs 
these figures, and that they add further shape and coloration to his charac-
terization? This seems plausible in view of the observation made above that 
the speaker of Davidic Psalm 109 calls himself “your [i.e., YHWH’s] servant” 
 in keeping with the larger pattern in the Psalms wherein ,(in v. 28 ַעְבְָּדָ֥ך)
“David” is “YHWH’s servant” (see above). Like Abraham, he receives 
YHWH’s steadfast, covenant promises. Like Moses, he is an intercessor and 
leader of a new exodus. Like Joseph he descends only to rise! 

Indeed, this last Josephite dimension commands special attention within 
the psalm. Having celebrated YHWH’s promises in the Abrahamic covenant 
and his divine protection and blessing of his people (vv. 7–15), Psalm 105 
singles out only Joseph among all the brothers for celebration (vv. 16–22), 
whom YHWH “sent before” Israel (v. 17). In doing so Psalm 105 attributes 
to Joseph the preeminence befitting his station as Israel’s honorary firstborn 
(1 Chron 5:1–2; cf. Deut 33:17) and accords him nomenclature that on the 
surface seems ordinary but is nonetheless theologically loaded in the Psalms 
 Accordingly, Mitchell claims that the 105–106 pair “eulogizes 73.(ֶעֶבד ,ִאיׁש)
Joseph as Israel’s saviour, and presents him as a type of the one to come.”74 

Moreover, there seems to be a connection between Joseph’s prominence 
in Psalm 105 and its much-discussed depiction of the plagues, amplifying 
this Josephite theme even further throughout the psalm. Most of the plagues 
follow in their approximate Exodus order. The noteworthy deviations are 
that 105:28 begins with the ninth plague of darkness and omits the fifth 
“livestock plague” (Exod 9:1–7) and sixth plague of boils (Exod 9:8–12) 
on man and beast. Then, whereas Psalm 78 identifies “their cattle and live-
stock” (ם ם ּ֝וִמְקֵניֶה֗  as particular targets of the hail (78:48; cf. Exod (ְְּבִעיָר֑
9:20–21), the hail strikes only trees in 105:32–33, especially fruit-bearing 
ones while livestock are omitted.75 What might account for such 
deviations? 

Fifty years ago scholars typically sought tradition-historical explanations.76 
One may question this approach given the evident poetic selectivity in play 
throughout Psalm 105 where Joseph enjoys such prominence. Mitchell’s 
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observations about the specifically Josephite mores of the “fruitful vine” 
motif seems an important clue for why Psalm 105 depicts the plagues as an 
attack especially on Egypt’s fruitfulness.77 YHWH makes his own people 
fruitful (ַוֶֹּיֶ֣פר in v. 24; cf. Exod 1:7), while the poet also made sure to include 
the locusts devouring all vegetation, “the fruit (י  of [the Egyptians’] (ְְּפִר֣
ground” (vv. 34–35; cf. ץ י ָהֵע֔ -in Exod 10:15). Moreover, by fore ִָּכל־ְְּפִר֣
grounding Joseph the psalm makes clear that Egypt rose from the “broken 
[royal] supply of bread” (105:16) only through their de facto monarch Joseph 
(vv. 21–22), on whom his father Jacob had bestowed the greatest blessing 
of fruitfulness (Gen 49:22, 25–26; cf. Deut 33:13–16)! Having risen under 
Joseph, then, Egypt’s fruitfulness was undone when later they turned against 
YHWH’s people/servants (v. 25) who likewise received their bread from 
the hand of YHWH’s servant Joseph. 

The other major deviation, the promotion of the ninth plague of darkness 
to first in v. 28 (cf. Exod 10:21–29), constituted a direct assault on Pharaoh’s 
assumed divine authority as the incarnation of Horus and son of the Egyptian 
sun-god Re. As Psalm 105’s “opening plague” it therefore forms an inclusio 
with the tenth and final plague when YHWH struck the firstborn—also a 
direct attack on Pharaoh. The scribes responsible for collocating Psalms 
104 and 105 seem to have noticed this too, for Psalm 105’s promotion of 
the darkness plague resonates with Psalm 104’s subversive polemic against 
the Aten Hymn and its divinized sun.78 As Book 4 moves to a close, then, it 
roundly rebukes both the sun deity and his earthly representative (105:28) by 
the mouth of “David,” befitting its programmatic denunciation of all would-be 
rival gods (cf. 95:3; 96:4–5; 97:7). Little wonder, then, that “David” leads 
the halleuiah victory shout appending Psalms 104–107!

Both major deviations from the Exodus account thus contribute to 
105:28–36’s unique character and profile. Bookended by YHWH’s attack 
on Pharaoh’s pretensions to deity the plagues highlight especially God’s 
assault on Egypt’s fruitfulness. They stand testimony to YHWH’s covenantal 
commitment to his people for whose sake he sent his servant Moses and 
Aaron to do these things (v. 26), just as he had sent Joseph “before them 
[i.e., Israel]” (ם  in v. 17). Significantly, these images go back to Psalm ִלְפֵניֶה֣
1, whose allusions to Joshua—himself a Josephite!—are well known (cf. 1:3 
and Josh 1:8) and whose “blessed man” (1:1) finds further identification 
with Psalm 2’s ideal king. This editorial conflation of Josephite and Davidic 
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images suggests the same possibility in Psalm 105, only this time “David” is 
the speaker. To be sure, as speaker he talks about God’s faithful, salvific works 
in Israel’s history through his “servants” Abraham (v. 6), Joseph (v. 17), and 
Moses (v. 26). Yet such figures exemplify God’s faithful promises to save his 
people and so anticipate the future redemption for which the speaker himself 
petitions YHWH in 106:4, 47! In view of the editorial identification of 
“David” as ה ֶבד ְיהָו֗  in the Psalms, the implied speaker of Psalms 101–106 ֶע֥
fulfills classically Josephite and Mosaic roles recounted within these final 
psalms of Book 4. The ideal Davidic servant thus realizes his people’s renewed 
fruitfulness and the destruction of their enemies through his intercession, 
his own victorious exaltation becoming explicit in the second Davidic triad 
(110:1–7).

Concluding Remarks: Psalms 105-106 and Christ 

The implications of the preceding investigation are, I would suggest, most 
profound for Christian readers. Throughout the psalms straddling the Book 
4/5 we see Christ’s earthly ministry to his second advent reflected. Like the 
Davidic voice in Psalms 101-103, Christ suffered vicariously for sinners 
pleading on their behalf during his first advent, which he continues to do 
for the church militant (Luke 23:34; Heb 5:7-10; 7:25; 13:12). As he sum-
marily declares in John 3:17, his first advent was in humility, not to condemn 
the world but to save it. Both in his earthly and ascended life he intercedes 
for Zion (102:14; cf. Heb 5:7; 7:25). Yet Christ, the eschatological heir of 
David, will also come again in glory to judge the living and the dead (Acts 
10:42; 2 Tim 4:1; 1 Pet 4:5; Rev 22:16, 20) at which time he will repay the 
unrepentant and those who reject faith him (Rev 22:12-15). As noted, the 
second Davidic triad in Psalms 108-110 differs from the first precisely in 
respect to the demise of those at enmity with the royal servant of YHWH 
(109:6-20; 110:1-2, 5-7; cf. 2:9). What is more, as an introduction to Book 
5 alongside Psalm 107’s thanksgiving, this second triad sets the horizon for 
the whole book by foregrounding the king’s ultimate victory alongside his 
laments (cf. Psalms 140–143 vis-à-vis Psalms 144–145). Indeed, Davidic 
lamentation persists throughout Book 5 as it mingles victory with lament, 
beginning with this second Psalms 108-110 triad. But this is precisely the 
picture in the Letter to the Hebrews, which, appealing especially to Psalm 
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110, proclaims Christ’s ongoing intercessory ministry as priest-king begun 
in his first advent when he “made purification for sins” and continuing with 
his session at God’s right hand (Heb 1:3b; 5:5–10; 6:19–20; 7:15–8:2). 
Moreover, the whole Psalter will culminate with universal praise where 
all that gives breath will praise YHWH (146-150; esp. 150:6). Just so, the 
church militant looks forward to that Day when all is made new, death is 
swallowed up, God’s enemies are finally and fully vanquished, and halle-
luiahs will ceaselessly resound (Rev 19:1-5; 21:1-8). In the meantime she 
is sustained by Christ’s intercession, already joining heaven’s song as she 
celebrates the Lord’s Supper, the foretaste of the feast to come (Rev 19:9), 
and led by Christ her chief liturgist in thanksgiving and praise of the Father.

Indeed, the NT itself recognizes Jesus’s fulfilment of the Psalms not only 
in terms of a discerned metanarrative about him as Messiah, but as their 
speaker. In Hebrews 2:12 the author draws on Psalm 22:22 in a remarkable 
way. There Jesus says (λέγων), “I will announce your name to my brothers, 
in the midst of the congregation I will sing your praise (ὑμνήσω σε; cf. LXX 
70:8).” Jesus speaks David’s words to praise the Father in the Christian 
congregation, thus assuming the liturgical role David had exercised through 
the Levitical choir.79 As Christians hear the Davidic voice speaking Psalms 
105-106, then, we hear Christ, our one Mediator between God and people 
(1 Tim 2:5), leading all his people to confess God’s faithful promises (105), 
helping them confess their sin (106:6-46), petitioning God’s salvation on 
their behalf (106:47), and leading them in eucharistic thanksgiving and 
eternal praise for God’s redemption (106:48; 107; 146-150). 
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neither loses sight of the other; the Davidic dynasty, its ideal fulfiller, and David its head belong together 
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spoke to the gathered people, instructing them to petition YHWH—is therefore unlikely. 

66.  Kleinig, The Lord’s Song, 139, writes, “the rubrics in Ps. 106.48b are made part of the narrative in 1 Chron. 
16.36b to show the validity of congregational involvement in the choir’s praises by finding a precedent 
for it in the inauguration of the choral service in Jerusalem.” 

67.  Goldingay, Psalms 90–150, 225, interprets 106:4 to mean that the “individual suppliant wants to make 
sure of sharing in Yhwh’s dealings with the people as a whole,” but also entertains an idea approaching 
what we are proposing here; namely, that the speaker “articulat[es] as an individual a prayer that wor-
shippers are implicitly invited to make their own.”

68.  Grammatically, ְללּו־ָיּֽה  is a Piel pl. imperative that enjoins others to praise YHWH, so resembles the ַהֽ
jussive ר  let [all the people] say,” just preceding it. In both cases 1 Chron 16:36 adjusts these volitives“ ,ְוָאַמ֖
to effective pf. verbs, the Hiph. inf. cst. ל  .ַוֹּיֹאְמ֤רּו adopting the mood of the preceding pf. verbform ְוַהֵָּל֖
Indeed, the LXX confirms this by rendering it an aorist (καὶ ᾔνεσαν τῷ κυρίῳ). 

69.  For fuller discussion see Hensley, Covenant Relationships, 244–45; cf. Wilson, Editing, 189, 194.
70.  Hossfeld and Zenger, Psalms 3, 94. Similarly Delitzsch, Psalms III, 158.
71.  See, e.g., Melvyn D. Gray, “Psalm 106,15b: Did the Children of Israel Get What They Asked For?” 

SJOT 7 (1993), 132, who observes an “explicitly “Judges-pattern” of treatment found particularly in the 
later verses of the Psalm” (following Harris Birkeland, The Evildoers in the Book of Psalms [Oslo 1955]).

72.  Aaron, YHWH’s “holy one,” might be included here by implication.
73.  The basic meaning of ֶעֶבד applied to Joseph in 105:17 is, of course, “slave.” Yet the prominence of this 

term throughout the psalm—and of Joseph himself—evokes its deeper theological significance also.
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74.  David C. Mitchell, Messiah ben Joseph, (Newton Mearns, Scotland: Campbell, 2016), 62. Mitchell observes 
a “Josephite core” in the Psalter between Psalm 60–108 for which the parallel portions 60:7–14 and 
108:7–14 referencing Joseph’s sons Ephraim and Manasseh constitute an inclusio. Psalms 105–106 are a 
“coda to this Josephite core.”

75.  B. Margulis, “The Plagues Tradition in Ps 105,” Biblica 50 (1969): 496, similarly observes that “[t]he 
psalmist…restricts the effects of the hail to arbor and plant life, conspicuously excluding the animal life.” 
This despite the longstanding observation remarked upon by Samuel E. Loewenstamm, “The Number 
of Plagues in Psalm 105,” Biblica 52 (1971), 34, “that the plague tradition of the late Ps 105 is closer to 
the Pentateuch than that of the earlier Ps 78.” 

76.  Writing in 1971, Loewenstamm, “Number,” 37, e.g., appeals to “late sources” that “provide evidence 
that the plague of livestock does not represent an essential part of the plague tradition.” See further the 
discussion in Allen, Psalms 101–150, 55.

77.  Mitchell, Messiah ben Joseph, 49–62 (esp. 51).
78.  For a summary of scholarly discussion of Psalm 104 and its possible Egyptian and Canaanite background, 

see Allen, Psalms 101–150, 40–41.
79.  Kleinig, The Lord’s Song, 185. How such conclusions relate to “prosopological exegesis” as it developed 

among patristic authors goes beyond this paper, which nonetheless suggests some exegetical starting points. 
See, e.g., Peter J. Gentry, “A Preliminary Evaluation and Critique of Prosopological Exegesis,” Southern 
Baptist Theological Journal 23.2 (2019): 105–22, and the discussion in Witt, A Voice Without End, 30–47.


