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Psalms of Assurance

Bradley Jason Embry
Abstract

This dissertation presents a study of the 1% century Jewish document Psalms of Solomon,
the primary focus of which concerns the theological framework and authorial intention
that gave rise to its formation and function. As a response to Pompey’s invasion of
Jerusalem, the authors construct an apologetic predicated on a specific theological
framework from the Hebrew Bible, herein termed the ‘prophetic paradigm’. This
paradigm provided the basic elements of punishment for sinfulness and redemption for
repentance that constitute the theological trajectory of the document. By reading history
through this particular theological lens, the authors effectively create a didactic response
to the historical conflagration, and the document reads as ‘literature of assurance’. The
project proceeds in seven parts. The introduction contains a discussion of the general
features of the document, such as authorship, date, provenance, language, textual history,
as well as the most recent scholarly conclusions. Specific details pertinent to this
particular dissertation are also introduced, such as inter-textuality, working definitions of
apocalyptic and prophetic genres, and the need for a re-examination the document. In the
first section, Psalms of Solomon and Deuteronomy 32 are set in comparison along the
lines of my approach to inter-textuality. The effort in this first section is to ascertain to
what extent Psalms of Solomon was written with the biblical prophetic material in mind,
and to probe the extent to which this program dominated the composition. With this view
in mind, the second section seeks to examine the overall cohesion of the document in
light of its poetic structure and reveals certain hermeneutical insights encountered in the
process. Section three acts on the observations of the first two sections, that a dominant
theological program governs the document and that it is to be read as a cohesive whole,
by critiquing a particular concept in this light, namely the Temple motif. The findings
reveal that the Temple motif figures prominently in the text and that categories such as
sinners, righteous, purity, impurity, Jews, non-Jews are defined from the perspective that
God i1s present in the Temple at Jerusalem. Inasmuch as the issues of sinners, righteous,
purity, impurity, Jews, and non-Jews are of central importance to the community at
Qumran, the findings of section three commend a comparison between Psalms of
Solomon and Qumran, which gives a point of comparison in highlighting these concepts
within the document. In section four, a comparison between the theology of Psalms of
Solomon and Qumran is made on three points, the Law of Moses, the Temple, and the
will of God. Section five consists of a brief evaluation of the use of Psalms of Solomon
by NT scholarship. The intention of this final section is to promote an awareness of the
need for re-evaluating Psalms of Solomon’s position and place within the history of the

development of religious concepts, in this case messianism and use of the document by
NT scholarship.
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An Introduction to Psalms of Solomon and This Study:

The Document as a Theological Response to a Historical Crisis

I—Introduction to the Document:

PssSol is in some ways a popular document. It continues to find a place of
reference in scholarly works on a range of biblical topics, primarily in NT, and one is
hard pressed to find a biblical scholar who is unaware of its significance for the
discussion of Christology. But the messianic element in the document is both its boon
and bane. On the one hand, the messianic portions foster awareness of the document’s
importance for inter-textual studies while on the other hand they (and the interests of
scholars) restrict a holistic appreciation of the document’s wider (and I think more
important) thesis. In short, scholarship on the document often suffers from scholastic
myopia.

In the following study, I will be reevaluating the document by way of examining
its central themes, the ‘wider thesis’ just mentioned. More specifically, I am offering here
a reading of PssSol that reflects what I feel to be the authors’ intentions for the document.
My work on the document has led to the conclusion that the authors were informed
primarily by their reading of the ‘prophetic paradigm’ from HB and followed this
paradigm as a theological program.’ Their adoption of this paradigm allowed them to
assimilate historical events within a theological framework. Their work, therefore, is a
‘theological apologetic’ and must be read with such an aim in mind. In short, the ‘wider
thesis’ of the document is an assurance of God’s faithfulness in human history, and is
predicated on the prophetic view of history from HB. PssSol is, in short, a statement of
trust in God’s divine plan.

The ramifications of this primary thesis are several and important. First, the
individual elements within the document, e.g., sinners, righteous, messiah, are to be read
within the greater theological framework of the sin, punishment, redemption of Israel.
Without an eye to the wider thesis, these individual elements can assert themselves

outside their intended means. Secondly, reading the document from this standpoint is an

! Although he does not develop this concept in any detail, Gene L. Davenport “The Anointed of the Lord in
PssSol 17” in Ideal Figures in Ancient Judaism (Eds. George W_E. Nickelsburg and John J. Collins: Chico,
CA: Scholars Press, 1980) 71 hints at the prophetic element in the document.



exercise in inter-textuality, the study of which is substance of great debate. So, while
serving the purpose of examining the document anew, this study is also venturing
opinions on the nature of inter-textuality. Before I move on to those subjects, however, it
seems important to offer a brief introduction to PssSol in terms of authorship, historical

context and date, textual witnesses, and original language.

1.1—Prophecy and Apocalyptic:

Essential to the assertion that a 2™ Temple Period text is prophetic is the
development of a distinction between prophetic and apocalyptic texts. The two genres are
very closely related, and the making of such distinctions has occasioned a significant
amount of secondary literature.? If this body of literature tells us anything it is that the
issue is not always straightforward. As this thesis posits a prophetic tenor to PssSol, it is
essential to offer a reason why the genre ‘prophecy’ was chosen rather than ‘apocalyptic’,
particularly because others have used this latter term in their description of the
document.’?

J. Collins has made this statement regarding apocalyptic literature:

The scriptures provided at most the occasion of the revelation, and the authority
of the apocalypses was not derived from scripture but from new revelation.*

In so stating, Collins is making an important distinction between an apocalyptic text and
a text concerned with a prophetic view of history, namely the perception of revelation.
To be sure, apocalyptic developed in the crucible of the Babylonian Diaspora and owes
some of its imagery to that provenance.’ But the relationship between characteristics of
biblical prophecy and apocalyptic literature is exceedingly close, to which Collins’ study
attests.® Nonetheless a distinction ought to be made between the two.

? See John. J. Collins The Apocalyptic Imagination (Grand Rapids, MI: Eerdmans, 1998) 1-42 and the
accompanying bibliography.

* Robert Wright, “The Psalms of Solomon,” in The Old Testament Pseudepigrapha, (ed. James H.
Charlesworth; Garden City, NY: Doubleday Press, 1985) 642-643.

* Collins ibid. 40; also 10-12 in which Collins identifies the range of problems in pinning down a precise
definition of apocalyptic.

° Otto Ploger Theokratie und Eschatologie (Wageningen, The Netherlands: Neukirchener Verlag des
Erziehungsvereins Neukirchen-Vluyn, 1968) 37. Ploger recognizes, however, that the Jewish mindset was
disposed to the reception of these Babylonian traits.

8 Collins op.cit.. 10-13.

12



One such area of distinction is the view of history embraced by each genre. While
one could easily see in 1 Enoch a historically grounded narrative, the literature itself
posits a radical view of the interplay between the metaphysical and the historical. There
is constant interaction between the author and otherworldly beings, such as angels.”
While there are instances of angelic interaction with people in HB prophets (e.g., Ezek. 1;
Isa. 6. 1-13; Zech. 1.9-19, 2.3-6.15), which likely form the necessary scriptural tradition
out of which apocalyptic revelation originated, much that is found in the apocalyptic
revelations is novel.® As Ithamar Gruenwald has argued, ascension to heaven is not a
theme derived from HB.” While interaction with the angelic and celestial spheres is an
aspect of prophecy, in apocalyptic literature it is a literary element which is emphasized
and revised.'"” The presence of angelic referents and a heavenly ascension is wholly
absent from PssSol, which suggests at the outset that the document is not of the
apocalyptic genre. Yet it is important to point out that there is an interest in cosmology
(PssSol 18.10-12) and a reference to a ‘dragon’ (PssSol 2.25), both of which have a place
in apocalyptic texts."!

Other areas of distinction are the concepts of the afterlife and resurrection, which
are elements central to apocalyptic thought and constitute a fundamental difference
between it and the prophetic. The Testament of Abraham, for instance, speaks of
Abraham going to heaven after his death (7est. Abr. 20.17; Apoc. Abr. 29.17; 1 En. 46.6-
7; Rev. 7.9) as well as giving a detailed account of the judgment of the dead (7est. Abr.
12.1-33; also cf. 1 En. 90.33; Rev. 11.18)."% There is very little evidence from HB for the

concept of afterlife or resurrection, which has led to these concepts as elements

’ E.g., 1 Enoch 1.1-2; 6.1-13-10.
® Ithamar Gruenwald Apocalyptic and Merkavah Mysticism (Leiden: Brill, 1980) 46 suggests that the Bible

is the root for apocalyptic and mystical expression, citing Isaiah 6 as formative to the development in the
ascension motif in Ascension of Isaiah.

’ Ibid. 32.

' John J. Collins “Towards the Morphology of a Genre” in Apocalypse: The Morphology of a Genre
Semeia 14 (John J. Collins ed.; Chico, CA: Scholars Press, 1979) 9 makes the point that the interplay
between otherworldly mediator and human recipient is a universal feature of apocalyptic.

"' The interest in cosmology is only to emphasize the priestly element in the document, which is discussed
in section 2 on Poetics. Dragon imagery is not uncommon and more of a literary device to describe the
historical than it is a literal rendering of a metaphysical reality. Cf. also Rev. 12.3, 4, 7; Gk. Esther 10.3
(addition F according to the Cambridge version of NRSV).

2 Collins idem. 70 suggests that the theme here is one of resurrection.

13



distinctive to the apocalyptic literature."> From an anthropological point of view, Robert
Wilson has noted that there is no definitive and objective impetus that gives rise to the
apocalyptic over and against the prophetic, sapiential, or cultic emphases within a
community.'* Wilson may have touched on something here, and his comment is cause for
considering the possibility that a text, such as PssSol, might best be understood as an
apocalypse in spite of the absence of certain themes, such as the ascension or resurrection
motif. After all, a text could omit the resurrection motif and still be apocalyptically
minded.

But Wilson’s point argues the other way as well. That PssSol contains apocalyptic
elements is no case for considering it to be an apocalypse. It may very well be the case
that the text is, for instance, sapiential in tone with apocalyptic elements thrown in. More
decisively, PssSol contains no reference to a heavenly mediator and a human interlocutor,
which is a distinctive feature of the apocalyptic. This, alongside the notable omission of

resurrection and ascension features, suggests that PssSol is not an apocalyptic text.

"> Hosea 6.2-3 may be a reference to resurrection of some type, as might Ps. 22.15. The latter was certainly
taken as such by the New Testament writers. According to Collins ibid. 70, Daniel 12.2 is the only clear-cut
case of resurrection in Hebrew Bible. I disagree with Collins interpretation of Dan. 12.2, preferring to see it
as being informed by Dan. 8.11-12, and see the ‘resurrection’ as the re-establishment of the priesthood in
the Temple. In a conversation with N.T. Wright, he suggested that, while my position was tenable, it did
not necessarily represent the way in which Dan. 12.2 was received by later Christian communities. That
doe not undermine the objection to Collins’ position, but rather strengthens it suggests his interpretation of
the pericope from Daniel reflects an anachronism. Collins® wider point about resurrection as constituting
one criteria for the apocalyptic seems to stand, but it may be more appropriate to suggest, along with
George W.E. Nickelsburg’s Jewish Literature between the Bible and Mishnah (Philadelphia: Fortress Press,
1981) 89, cf. generally 83-91, that Daniel 10-12 awaits the destruction of death more than the resurrection
of life. This binds the prophetic and apocalyptic. The book of Zechariah has been called a ‘proto-
apocalypse’ and contains some apocalyptic elements, such as angelic mediator and heavenly ascension. See
John J. Collins “Apocalyptic Eschatology as the Transcendence of Death” CBQ 36 (Washington D.C.:
Catholic Biblical Association of America, 1974) 30-31. An alternative view is expressed most radically by
Jean Carmignac “Description du phénoméne de I’Apocalyptique dans I’Ancien Testament” in
Apocalypticism in the Mediterranean World and the Near East (David Hellholm ed.; Tibingen: J.C.B.
Mohr [Paul Siebeck], 1983) 166-168 when he suggests that there are apocalyptic elements present in every
book of the Hebrew Bible.

' Robert R. Wilson “The Problems of Describing and Defining Apocalyptic Discourse™ in Anthropological
Perspectives on Old Testament Prophecy Semeia 21 (Robert C. Culley and Thomas W. Overholt eds.;
Chico, CA: Scholars Press, 1982) 133 states: “...apocalyptic, the scholarly study of the Torah, a concem
with the development of wisdom literature, the elaboration of the cult, and an interest in the interpretation
of earlier prophetic literature all seem to be features of Israel’s post-exilic religious life.” Collins
Apocalyptic Imagination 37-38 issues a similar caution as does William Adler “Introduction” in The Jewish
Apocalyptic Heritage in Early Christianity (James C. VanderKam and William Adler eds.; Assen: Van
Gorcum, 1996) 19. Lars Hartman “Survey of the Problem of Apocalyptic Genre” in Apocalypticism in the

Mediterranean World and the Near East (David Hellholm ed.; Tiibingen: J.C.B. Mohr [Paul Siebeck],
1983) 329-332.
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The several motifs of ascension into heaven, angelic mediators, and resurrection
are significant elements of genre that distinguish the apocalyptic from the prophetic.®
They are not the only ones, but they are the most substantial in terms of the distinctions
that I am drawing here. P. Vielhauer has noted that, for the prophet, the initial interaction
between the divine and the prophet was auditory; for the apocalyptic seer, this interaction
is primarily visionary. 16 To be sure, neither an auditory call nor a visionary experience is
prominent in the document studied here, the account of the messiah in chapter 18 is a
future snapshot. But this may owe much to the cessation of the biblical prophetic models
during the late 2™ Temple period.

There are several, specific ‘apocalyptic’ elements found in PssSol. Most
conspicuous is the concern for the salvation of the individual as well as the nation.'” This
is found occasionally throughout PssSol (e.g., 2.34; 13.11), is a feature of the HB Psalter
(e.g., 37.28; 41.13; 48.9—perpetuity of Jerusalem; 61.8; 89.30, 37; LXX 101.29), and so
any assertion that apocalyptic was here innovating must wrestle with the possibility that
this concern for the individual arose out of a combination of material from prophecy and
psalms.'® There is also a section (PssSol 18.10-12) that focuses on cosmology, but it
serves the purpose of pointing to the Jerusalem priesthood rather than relating
manifestations of the heavenly realm.'’

In short, although the document shares elements with the apocalyptic genre,
generally the content and style of PssSol resists a definition as an ‘apocalypse’. Prophecy
and apocalyptic are themselves, however, closely related and, as such, one might
reasonably expect to find apocalyptic elements in PssSol if the latter is indeed

prophetically minded. The preoccupation with God’s justice, punishment as a result of

'* E.P. Sanders “The Genre of Palestintian Jewish Apocalypses” in Apocalypticism in the Mediterranean
Ilz’or!d and the Near East (David Hellholm ed.; Tiibingen: J.C.B. Mohr [Paul Siebeck], 1983) 451-453.

P. Vielhauer “Apocalyptic” in New Testament Apocrypha v. 11 (E. Hennecke, W Schneelmelcher, and R.
McL. Wilson eds.; London: Lutterworth Press, 1965) 583.
1 Occasionally this feature takes the form of a messianic advent. This feature is discussed in section 1
Deuteronomy and PssSol below.
'® Collins “Apocalyptic Eschatology as the Transcendence of Death” 30 suggests that this inclusion on the
individual was one essential difference between the apocalyptic and the prophetic, which dealt with the
community rather than the individual, and the apocalyptic. But John Eaton Vision in Worship (London:
SPCK, 1981) 1-39 has made clear that the intentions of the psalms and prophets was closely related.
Joachim Schaper Eschatology in the Greek Psalter WUNT 76 (Tiibingen: J.C.B. Mohr [Paul Siebeck],
119995) 26-35 and his discussion of the personal aspect to eschatology in the Greek Psalter.

See the section 2 on Poetics of PssSol.
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Israel’s sin, redemption and restoration may reflect both prophecy and apocalyptic; but
the lack of the more definitive ingredients of apocalyptic as described above suggests that
PssSol is prophetic in character rather than apocalyptic.

2—The Composition:
2.1—Authorship:

In this study, I have necessarily to make decisions about the authors and date of
PssSol, so some explanation of my reasoning in these matters is needed. These two issues
of date and authorship are difficult, possibly irresolvable, and generally mired in issues of
sectarianism. Each issue has its own problems and, while these are related, I will deal
with each independently.

Regarding authorship, several problems present themselves. First, the question of
authorship generally has to take into account the issue of sectarianism. But, as many
scholars have pointed out, sectarianism itself is at best difficult to define.”® This makes it
very difficult to locate PssSol within a particular sect; and therefore presents serious
challenges to specific types of form criticism. This is not to say that we cannot leamn
something of the document’s Sitz im Leben; but simply reducing questions of Sitz im
Leben to concerns to pinpoint a sectarian origin for the document severely limits the
value and possible results of any form critical study undertaken on such a basis.

Throughout this study I use the form ‘authors’ in the plural for the following
reasons. While I see no particular reason for suspecting multiple authors on a thematic or
compositional level, it is important to weigh the possibility that the document went
through some early revision stages. Having said this, I do think that these revisions were
minor, perhaps involving the addition of chapter headings or itacisms, and not necessarily

reflective of an intense editorial activity.”' Nonetheless, I think it wise to maintain that

** Lawrence H. Schiffman, “Halakhah and Sectarianism in the Dead Sea Scrolls” in The Dead Sea Scrolls
and Their Historical Context (Timothy H. Lim ed.; Edinburgh, T and T Clark, 2000) 124-125, 128, and
138; Eissfeldt OT Introduction 612; also note Chapter 1, fn. 110.

' As RR. Hahn The Manuscript History of the Psalms of Selomon SCS 13 (Chico, CA: Scholars Press,
1982) specifically chapter 4 and the sections in which he points out the differences between the different
MSS. This, of course, is not evidence for editorial activity as it may simply reflect scribal errors. Some of
the alterations are, however, suggestive of a specific tendency, e.g., IopanA for Iepovoainu at 2.22 by MS
253. Kenneth Atkinson An Intertextual Study of the Psalms of Solomon Pseudepigrapha (Lewiston, N.Y .:
Edwin Mellen Press, 2001) 397 has suggested the presence of two authors, but posits that the work of the
second author, the redactor, was relatively minor.
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the author of the document had some help in producing what is before us now; thus the
use of authors throughout.

Most scholars assert that the psalms differ greatly in tenor and content, and that
this disparity between psalms suggests a wide range of genre, date, and, consequently,
authorship. While I agree that the psalms do differ substantially throughout the
compilation, I see that as no sufficient reason of itself to conclude that a variety of
different dates or authors for PssSol must be accepted. Each psalm seems concatenized to
the foregoing and proceeding psalm, and from a thematic and literary standpoint, the
document reads fluently and with a high degree of interrelation between chapters. An
examination of the degree of fluency is the substance of the first two chapters of the
following study. In short, the document reads as one continuous theological response to a
specific historical crisis and, therefore, does not require the student to posit the
involvement of many authors.

Retumning to the issue of Sitz im Leben, a few words may be hazarded. It may be
argued that the authors of the document were either priests themselves or members of a
priestly circle. This is for several, important reasons. First, the Temple occupies a central
position in the authors’ theology. A critical objection to this point might be that the
Temple formed the primary point of emphasis for all Jewish groups during the e
Temple period and as such the presence of the Temple motif in the document is no reason
for assigning a priestly authorship to the document.” To this I would agree, specifying
however that, in the case of PssSol, the authors’ complaints are about moral and ritual
issues (compare the moral sins in 1.7-2.1 to the ritual sins in 3.5-8). The sanctity of the
actual, physical Temple at Jerusalem is of great importance to the authors. Moreover, the
point that Judaism of the 2™ Temple Period is ‘Temple-centric’ should not discourage an
attempt at nuancing a particular community’s attitude and application of the concept of
the Temple.”? In short, it is not enough simply to call 2*® Temple Period Judaism
‘Temple-centric’; discussions of the Temple’s importance for Jewish, and Christian,

% A very fine examplc is the book of Judith in which the Temple forms a conceptual centrepiece. The book
nsclf however, is hardly a pnestly work inasmuch as priestly means solely concerned with Temple praxis.

 For instance, the Temple is of obvious significance to both the Maccabean author and the Qumran
sectarians, but they certainly do not agree on what the problems with the Jerusalem Temple are.
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communities in the 2°® Temple Period can benefit from examinations that look at how the
community appropriated the Temple concept.”*

Secondly, the authors speak of the redemption of Israel in terms of purification
and of their relationship with the divine in terms of preparedness. In fact, the concept of
purity, along with the Temple, is a central concemn for the authors. Again, it may be
argued that purity was a central concern for every Jew in Palestine in the 2" Temple
period. But that is not an argument that can be ranged against the suggestion that the
authors of PssSol were priests. Rather, it only points to the feature of Judaism in the 2™
Temple period, gaining consensus among modern scholars, that the majority of Jews
generally shared central theological concepts, and they often differed only on the finer
points of application.25 Finally, the association of PssSol with the canonical Psalter (Ps)
strengthens the view that the authors were from priestly circles, and I am inclined to
agree that the document seeks to imitate the Psalter.”® This is not to suggest that a
layperson would have been incapable of ‘imitating’ the Psalter in such a way; but there is
a greater possibility that a member of the priestly and highly literate caste was

responsible for the composition.

2.2—Historical Context, Provenance, and Date

To be sure, the three areas are related, and it seems appropriate to discuss them
together. The historical context of the PssSol has a relatively firm foundation in
Pompey’s invasion and conquest of Jerusalem in 63 BCE. Something has already been
said of the possible Sitz im Leben (Jerusalem) of the document and it is now appropriate

to comment more extensively on the document’s historical context, provenance, and date.

** The same is true for post-70 Judaism as well.

 Schiffman idem. 128, 138; E.P. Sanders The Dead Sea Sect and Other Jews: Commonalities, Overlaps
and Differences in The Dead Sea Scrolls in Their Historical Context (Timothy H. Lim ed.; Edinburgh: T
and T Clark, 2000) 7, 9, 19; Samuel Sandmel Judaism and Christian Beginnings (New York: Oxford
University Press, 1978) 15.

* Wright OTP 646-647; HE. Ryle and R.J. James Psalms of the Pharisees: Psalms of Solomon
(Cambridge: Cambridge University Press, 1891) Ix; J. Viteau Psaumes de Salomon 90 also makes this
identification. That the Psalter was used in the context of Israelite worship is self-evident. On the issue of
the Psalms as a collection of priestly origins note John Gray The Biblical Doctrine of the Reign of God
(Edinburgh: T and T Clark, 1979) 5; RN. Whybray Reading the Psalms as a Book JSOT Supp. 222
(Sheffield: Sheffield Academic Press, 1996) 16.
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The Gk. version displays many of the characteristics of LXX Gk. and therefore
suggests, possibly, an Alexandrian provenance. Yet, as I discussed earlier, the tenor of
the document is decidedly Palestinian; rather, it is decidedly Judean, and was likely
written in or around Jerusalem.”’ But, the issue of Alexandrian provenance does not
disappear in light of this suggestion. If PssSol displays LXX characteristics, is it not a
Hellenistic document? How could the document be akin both to LXX and speak to a

Judean milieu??®

A solution to these queries might be made from the following points:
the LXX, while harboring Gk. elements, is primarily a Jewish work.? This is to say,
language is not a useful rubric in distinguishing between Jewish and Hellenistic material,
as the presence of Gk. materials at Qumran attests.>® That the covenanters accepted ‘Gk.’
material is not to suggest that they accepted ‘Hellenistic’ material. Rather, it is to suggest
that the Gk. material is Jewish by nature and content. With regard to PssSol, the Syr.
version, because of its Semitic nature, only strengthens the position of the Gk. as a
witness to a Judean milieu. For instance, the last line of the two versions of PssSol 1.8

read:

Gk.: epePfridwoay 1o yrte Kuplov év PePniuioer

Syr.. Khar?\ 0 aima mlam) a0

*T E.g., Atkinson Intertextual Study 397-398; Ryle and James idem. lviii-lix; H.F.D. Sparks Introduction to
Psalms of Solomon in AOT (Oxford: Clarendon Press, 1982) 652; Robert Wright “The Psalms of Solomon,
the Pharisees and the Essenes” SCS 2 (Chico, CA: Scholars Press, 1972) 150 fn 8.
** My thanks to Joseph Trafton for asking this question and offering his comments on this and several other
matters in a recent email correspondence.
* J.W. Wevers LXX: Notes on the Greek Text of Genesis SCS 35 (Atlanta: Scholars Press, 1993) xiiff;
Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research (Jerusalem: Simor Ltd., 1981)
70-72; F. M. Cross, “The Evolution of a Theory of Local Texts” as found in 1972 Proceedings of IOSCS
Pseudepigrapha (Los Angeles: SBL, 1972) 110. Cross ibid. 115 notes that the Hebrew text of the Hebrew
Bible was not ‘foreign’ to the community of Jews in Alexandria. Note Rahlf’s introduction to his
Septuaginta (Stuttgart: Deutsche Bibelgesellschaft, 1979) lvii; Sidney Jellicoe The Septuagint and Modern
Study (Oxford: Clarendon Press, 1968) 54ff. Note L. Greenspoon “‘It’s All Greek to Me’: Septuagint
%tudics Since 1968 in Currents in Research 5 (Sheffield: Sheffield Academic Press, 1997) 147-171.

Note Eugene Ulrich The Dead Sea Scrolls and the Origins of the Bible (Grand Rapids, MI: Eerdmans,
1999) 83 who suggests that the presence of Greek material at Qumran is evidence of a continued circulation

of Greek material for a century. He suggests that 4QJer” and 4QSam® are renditions of an originally Greek
text.

*! The same Gk. phrase in PssSol 2.3 reads in the Syr. with mx.1a> ¥.o.

19



The Syr. version is clearly indicative of the Temple and the Divine Name. In translating

HB into Syr., the Syr. term <L is used almost exclusively to render the M". The

presence of r\a_.m in the line certainly suggests that the Temple is in the minds of the

authors.>? Of course, this is also true for the Gk. text if LXX is kept in mind regarding the
use of kUproc and t& &yre.. So the Temple and Divine Name are central to the thoughts of
the authors at the outset, and in the light of the context of Jerusalem personified in
chapter one, is indicative of a specific Judean setting. The Syr. version helps to clarify
this point. The translation of the document into Gk. may have been an effort to make its
dissemination to the Diaspora more feasible, to which the literary liturgical markers
already attest. In short, the Judean provenance has more to commend it than does an
Alexandrian one.

But this assertion dredges up another question, Who read the document? This
question is in some ways related to the issue of textual witnesses and original language,
which I will introduce presently. A summary of the transmission history of the document
is present in many works and need be rehearsed here only in general terms.>® The earliest
evidence of the document in Greek is from a list in the 5 century C.E. Codex
Alexandrinus, in which the leaves that would most likely have contained the document,
however, have been taken out. The same is true for Codex Sinaiticus. It is clear,
therefore, that Diaspora Judaism and Early Christianity were privy to the document up to
a point, but that its appeal was lost at some point prior to the formal codification of the
canon. As such, its general distribution and influence no doubt waned before it was

rediscovered in the early 17™ century.

* Cf. J.H. Charlesworth Odes of Solomon Texts and Translations 13 (Missoula, MT: Scholars Press, 1977)

23 and the appearance of the phrase s.x 10,0 in OdSol 4.2. The difference between the two documents are,

of course, apparent. OdSol speaks within a ‘realized eschatology’ according to D.E. Aune The Cultic
Setting of Realized Eschatology (Leiden: Brill, 1972) 165-194 from the perspective of the Incamation. Yet,
Charlesworth’s comment is instructive for PssSol in that the term indicates in OdSol, very precisely, the
Temple. With regard to PssSol, which is a Jewish document speaking of a ‘potential eschatology,’ to keep
wnh Aune’s distinctions (very unfortunate terms in my opinion), the term certainly applies to the Temple.

* Fora complete summary of the textual history see Hahn Manuscript History 6-11; Atkinson Intertextual
Study 399-400; Wright OTP 639.
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To return to the initial question: if the Diaspora were reading the document, why
are there not more copies available? Moreover, why did the Heb. original fall out of use
altogether? I have no answer to the first question. Insofar as we have very little idea as to
when the PssSol were excised from the different recensions, it is very difficult to know
for what reasons it was removed and or who read the document and where. Regarding the
lost Heb. version, it should be pointed out that that Heb. versions of other documents
have fallen into disuse as well, and that that feature of transmission history is not an
uncommon one.>* In light of the biblical texts amongst the DSS, studies of LXX/MT
ranslation technique have led to the observation being made that certain Hebrew texts,
which had into disuse among the mainstream Jewish population, were maintained in
LXX tradition.”> Nonetheless, the questions are still puzzling and nothing, short of
another archaeological find, seems ready to break the deadlock.

Regarding the issue of the date of the compilation several problems present
themselves immediately. First, some of the chapters from PssSol fairly clearly refer to the
historical events of Pompey’s invasion and conquest of Jerusalem and his death in Egypt;
but this does not necessarily mean that the document was composed during the years
shortly following his death. Second, much of the material from PssSol is, quite simply, a-
historical. When taken apart from the document as a whole, many of the individual
chapters have absolutely nothing connecting them to a specific event.’® Nonetheless,
several observations may be made.

The date of the compilation follows closely on the issue of historical context and

authorship. If the authors are few, or one, then the compilation was, by default,

3* E.g., Jubilees, Baruch, Assumption of Moses, Testament of the 12 Patriarchs. See Sparks’ introduction to
each of these in APOT passim.

* Note the distinct differences between LXX and MT at Deut. 32.8 and 43; Is. 36.11 for instance and
compare MT with the Heb. texts from Qumran. On this point, note e.g., Tov Text-Critical Use of the
Septuagint 51, 130-132.

% A. Geiger “Aus Briefen,” in Jiidische Zeitschrift fiir Wissenschaft und Leben 6 (1868) 240 was the first to
suggest a wider sweep of historical dating. Nonetheless, his final observation suggests that he valued the
specificity of a milieu in which criticism of the Hasmonean household was at its fiercest. J. Wellhausen Die
Pharisder und die Sadducder (Greifswald: L. Bamberg, 1874) 138 suggested that, while much of the
document did date from the Pompeian invasion, the historical fixity of the document was largely
indeterminable. More recently, Moses Aberbach “The Historical Allusions of Chapters IV, XI, and XIII of
the Psalms of Solomon,” JOR 41 (Philadelphia: University of Pennsylvania Press, 1951) 379-396,
specifically 384-386, 391, has argued along the lines of Wellhausen, that the historical setting of the
document is wide-ranging, levelling critiques of Antipater, Pompey, Antigonus II, Herod and even later
Roman governors.
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-ompleted over a relatively short period of time.”” I suggest an approximate date for the
-ompilation between Pompey’s invasion of Jerusalem in 63 BCE to shortly after his
1eath in 43, with the final form coming into view sometime before Herod’s conquest in
37.3% Kenneth Atkinson has argued, largely because of a distinction noted by Johannes
I'tomp in which the Gk. text changes from future indicative to aorist indicative in PssSol
17.7-9, that PssSol 17 refers to Herod’s conquest in 37 and the subsequent purgation of
ihe Hasmonean household.* Joseph Trafton has pointed out, however, that the Syr.
version preserves verbs with an imperative force, and argues that the Gk. text has here
misread the underlying Heb.** Tromp’s and Atkinson’s methodology, adopting the Gk.
text without an eye to the Syriac and drawing historical allusions from grammatical
shifts, is dubious. Even if their position were granted, the appeal in PssSol 17 is for a
change in the political element, not the cultic. Atkinson’s assumption is that the
community responsible for PssSol were religious separatists who rejected the Temple.*!
Given this assumption, it would follow that PssSol 17.7-9 were referring to all
Hasmoneans, the High Priest Hyrcanus II included, and lead naturally enough to Herod’s
eradication of the Hasmoneans. But, as I argue in the following study, nothing in the
document suggests that the authors were interested in removing themselves from the
current Temple hierarchy or interested in a ‘cultic coup’. To be sure, the punishment
meted out to the Hasmonean rulers stems solely from Temple malpractice. But the

malpractice is just that and not evidence of improper Temple leadership. A return to

*7 This suggestion was raised earlier by J. Drummond, The Jewish Messiah: A Critical History of the
Messianic Idea Among the Jews from the Rise of the Maccabees to the Closing of the Talmud (London:
Longmans, Green, 1877) 133 and G. B. Gray APOT v. 2 628. Atkinson Intertextual Study 397 has
suggested two authors, a principle and a redactor.

3 Contrary to Johannes Tromp “The Sinners and the Lawless in Psalms of Solomon 17 NovTest 35
(Leiden: Brill, 1993) 345-361 who suggests a very wide period during which the psalms could have been
composed.

% Kenneth Atkinson “Towards a Redating of the Psalms of Solomon: Implications for Understanding the
Sitz im Leben of an Unknown Jewish Sect” JSP 17 (Sheffield: Sheffield Academic Press, 1998) 95-112
suggests a period from 62-30 B.C.E for the composition; cf. Eissfeldt OT Introduction 612. Atkinson bases
his argument on Tromp’s interpretation of the Greek text. Note Emil Schiirer The History of the Jewish
People in the Age of Jesus Christ v.I (Geza Vermes, Fergus Millar, and Matthew Black eds.; Edinburgh: T
and T Clark, 1979) 301. Initially, Herod coexisted peacefully with the remaining Hasmoneans, even being
married to Mariamme. Note M. de Jonge “The Psalms of Solomon” in Outside the Old Testament CCWJIC
4 (M. de Jonge, ed.; Cambridge: Cambridge University Press, 1985) 159-177 who explains the future to
aorist shift as an indication of the shift towards the eschaton.

“ Trafton The Syriac Version 163-164.

*! Atkinson idem. 109.
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proper practice would have effectively ended the punishment, Hasmoneans or no.
According to Trafton’s insights, the grammatical data could be read either way and, I
suggest, the evidence still supports a Pompeian dating. Inasmuch as PssSol is not
concerned to eradicate the Temple hierarchy completely, it seems likely that PssSol 17
refers to Pompey’s conquest of Jerusalem and the disposal of the royal power of the
Hasmoneans.*” The document, therefore, refers to events preceding Herod’s rise to
power.

On this issue I am partly guided by the document’s overall unity. From start to
finish, it presents an argument with unity of purpose, and therefore commends the
conclusion that the authors were few, or one, as regards to composition. Addition of
chapter titles and minor revisions there may be, but the general tenor of the document
suggests a unity of purpose in addressing a specific historical event, certainly that of
Pompey’s invasion. A similar state of affairs is evident in the case of the biblical Psalter,
where no one seriously doubts that the hands of editors may be traced in a final
compilation which still, however, allows the reader to discern clearly poems of many
varied types and genres. So, while the Psalter does present a unified front, it does so with
some limitations.** PssSol displays no such ambiguity or ambivalence in its thesis and, I
shall argue, was intended to address a particular theological program. In short, the
document’s unity argues in favor of both a limited date and authorship.

2.3—Textual Witnesses and Original Language
R.R. Hahn has already considered in detail the status of the extant texts of PssSol
available to the modern scholar, and many fine summaries of the document exist

already.* In the common, standardized edition of Gk. PssSol, there are 18 psalms of

*? Schiirer et.al. HJP 238-241; William Fairweather The Background of the Gospels (Edinburgh: T and T
Clark, 1951) 232 makes this insightful point regarding PssSol: “Prior to the siege of Jerusalem by Pompey
the Pharisees had attained to the position of supremacy under Alexandra, and our psalms are a protest
against the secularisation of Israel during the Maccabean rule.” It is interesting in that Fairweather
:13dvocates Pharisaic authorship while at the same time noting the anti-ruling class attitude of the psalms.

R.N. Whybray Reading the Psalms as a Book JSOT 222 (Sheffield: Sheffield Academic Press, 1996) 84
has noted that the redactional aspects of the Psalter have not completely eliminated the individuality of
many of the Psalms.

Wright, OTP 639-649; H.E. Ryle and R.J. James The Psalms of the Pharisees: Commonly called the
Psalms of Solomon (Cambridge: At the University Press, 1891) xiii-xci; Kenneth Atkinson Intertextual
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varying lengths and content.*’ The interests of each individual psalm seem to differ
oreatly, a fact that has contributed to an approach to the document that disregards its
anity and cohesion, as I noted above.*® Regarding versification, I generally follow Rahlfs
snumeration, but, like other scholars, I have introduced my own versification on
occasion, which I follow in the section on the Literary Genre and Poetics.

The document is preserved in two languages, Gk. (11 manuscripts) and Syr. (5
manuscripts).*’ Although the consensus of modern scholarly opinion maintains a Heb.
original, nothing of it remains. This makes it somewhat difficult, and very hazardous, to
make conjectures on the underlying Heb. based on the Gr. For this, LXX must be our
only guide, but the Syr. version is certainly helpful. All the same, it is important to point
out at the beginning that any reconstruction of the underlying Heb. ever offered is
conjectural and based on the information one can glean from LXX and its translations of
the books of the Hebrew Bible.

The Syr. is versified slightly differently from the Gk., displayed clearly in the fine
work done by Joseph Trafton, which I follow in this study when reference to the Syr. is
made.** While Trafton maintains that the Syr. is a translation from the original Heb. and
not from the Gr., Atkinson has suggested otherwise.*’ Atkinson critiques Trafton’s
position in the following way:

...the Syriac version contains numerous Greek loan words...neither Kuhn nor
Trafton recognized the extent to which the Greek translator expanded the PssSol
based upon intertextual allusions from the LXX. Because these intertextual

Study 395-427; Mikael Winninge Sinners and the Righteous: A Comparative Study of the Psalms of
Solomon and Paul’s Letters CB 26 (Stockholm: Almqvist and Wiksell International, 1995) 9-21.

anht ibid. 639; Hahn Manuscript History 11-12.

* This is not to say that scholars have not issued caution in this respect. J. Viteau, Psaumes de Salomon 86
offers this insight, “Mais on voit toujours reparaitre les mémes réflexions, les mémes passions, les mémes
maniéres de parler, les mémes doctrines, qui formaient comme la substance immuable do son Gme, agitée
par les changements politiques et sociaux.” Viteau insightfully notes that the PssSol were most likely used
liturgically, thereby lending to their overall continuity. Elsewhere, however, he makes comments regarding
PssSol such as that “...ne suivait ni I'ordre logique ni l'ordre chronologique” cf. 94 and also 85. Also note
G. Buchanan Gray’s comment in “The Psalms of Solomon” in The Apocrypha and Pseudepigrapha of the
Old Testament (RH. Charles ed.; Oxford: Clarendon Press, 191 6) 628 in which he states that the
compllauon displays a “...general similarity of tone and character..
> ThMGk MSS are summarlzcd by Hahn op. cit. 3-6 and Tmﬁon op. cit. 6-9. Trafton idem. 5-6 lists the

yr. MSS

o Joseph L. Trafton The Syriac Version of the Psalms of Solomon: A Critical Evaluation SCS 11 (Atlanta:
Scholars Press, 1985).

Comparc Trafton Syriac Version of the Psalms of Solomon 227-237 with Atkinson Intertextual Study
399.
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additions are found in the Syriac, and since the Syriac is a literal translation of the
Greek that also reflects Greek grammar, the Syriac cannot have been translated
directly from the PssSol’s original Hebrew text.”®
But it is a commonly known fact that Syriac (Aramaic) shares some grammatical
similarities with the Greek language (e.g., the postpositive J"T/yap) and is therefore no

pressing reason to suggest that the Syriac slavishly rendered the Greek version. In short,
an authentic Syriac translation of the Heb. might very well appear to support Atkinson’s
observations without relying on the Greek version. While both positions have merits,
what should not be lost in this discussion is that both versions speak, generally, to similar
Heb. phrases. So while the statement that reconstructions of this underlying Heb. are
conjectural is accurate, it must be remembered that these conjectures can be very accurate
according to what LXX and MT relations tell us. Of course, the translation techniques of
LXX leave us with a certain level of uncertainty. Nonetheless, philology can yield very
important finds if employed specifically and rigidly. I agree with the majority of
scholarship that the Gr. text speaks to a Heb. original (Aramaic?) and does so according
to LXX patterns of translation, to which the Syr. version lends certain insights. In short,
we have before us Gr. and Syr. texts which, while they do ultimately lead back to a
reconstructed Heb. version, can tell us something of what the authors had in mind, if
LXX is kept in constant view.

Every psalm but the first has a title, which, when coupled with the inclusion of the
Gk. term Stapoipe and the phrase eic t0 télog, suggests that the document was originally
intended to be read in a liturgical setting.”’ The Gk. term and phrase are both 1:1
renditions of the Heb. terms 1170 and NXINY found in the biblical Psalter. It is precisely
because of the similarities between the Gk. in PssSol and that of LXX that an underlying

Heb. text has been suggested. Very early on in critical examinations of PssSol, the Jesuit

scholar Juan Luis de la Cerda suggested that the document was a Christian compilation.*

* Ibid. 399.

5! On the liturgical nature of PssSol, note P.N. Franklyn “The Cultic and Pious Climax of Eschatology in
the Psalms of Solomon” JSJ 18 (Leiden: Brill, 1987) 5; H. St. J. Thackeray’s comment in The Septuagint
and Jewish Worship (London: Oxford University Press, 1921) 100-104; Otto Eissfeldt The Old Testament:
An Introduction (Peter R. Ackroyd, trans.; Oxford: Basil Blackwell, 1965) 611.

16%!.1:)111 Luis de la Cerda “Ad Lectorem in Adversaria Sacra (Lyon: Ludovici Prost Haeredis Roville,
6) 10-12
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Apart from the objections this raises to our dating, it also maintains the possibility that
he compilation was first written in Gk. or Syr.” Cerda’s conclusion that the document is
Zhristian has been universally rejected and with it the notion that the original language
was Gk.**

Most modern scholars who have worked on the document simply take the Gk. text
as authoritative and make use of Syr. where that version lends particular insight. In some
ways my approach is no different from theirs.”> But very often, modern scholars do not
attempt to reconstruct what may have been the underlying Heb. term and offer
suggestions as to what the meaning or intent of the authors was based on the purported
Heb. reconstruction. In the following I attempt precisely this at a number of points. In the
third chapter dealing with the Temple motif in PssSol for instance, I attempt to formulate
a Septuagintal understanding of certain key terms (e.g., apaptic; émkaiéw) and, because I
reach the conclusion that the authors of the document are closely associated with priestly
circles, I offer suggestions as to what they are intimating through the use of certain Gk.
terms, which point to specific underlying Heb. terms and, more importantly, concepts
from a priestly perspective. Thus, I attempt reconstructions that point to a specific
theological outlook, which is itself evident from the way in which the authors envision
history, God, and Israel. It is these concepts that I am most interested in understanding

with the help of a linguistic approach.

3—Recent Scholarship:

As I remarked earlier, research on PssSol has yet to provide a thoroughgoing
critique of the document as a witness to themes from HB. Until recently, the antiquated
(yet still remarkably useful) work of Ryle and James was the authoritative guide for
PssSol. Most recently, Robert Wright has provided a translation and brief introduction to

53 This suggestion follows from the close association in the ancient world of PssSol with Odes of Solomon,
which is preserved primarily in Syr. but also in Gk. The two texts were often preserved together in the same
folio, with Odes of Solomon following PssSol. In the list of Nicephorus Quae Scripturae Canonicae 2 (9®
century CE) the Psalms and Odes are listed together 61 Paiuol Kal ¢dal Zoiopdvroc otiyor and earlier
(6™ century CE) by Pseudo-Athanasius Synopsis Scripturae Sacrae 74 with Yadpol Kai'Qdh Zolopdvioc;
rs:‘f. JH. Charlesworth Odes of Solomon (Missoula, MT: Scholars Press, 1977) 3; Wright OTP 639-640.

A. Hilgenfeld Die Psalmen Solomo’s und die Himmelfahrt des Moses, griechisch hergestellt und erkldrt

;’ZSWT 11 (1868) 133-168 also argued for a Gk. original. His position has been universally rejected.
E.g., Atkinson Intertextual Study 399.
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‘he document (1985), Kenneth Atkinson has published a thoroughgoing commentary and
ntertextual study (2001), and Mikael Winninge a thematic comparison between Paul’s
‘heology and that of PssSol regarding the sinners and righteous. While each of these
works have a number of strengths to commend them as useful and informative guides to
understanding PssSol, none of them adequately summarize the manner in which the
document was formed nor the function it played as a product of 2™ Temple Jewish
culture. Future scholarship could benefit from such an assessment; and there is a need for
re-evaluating PssSol in light of proposals regarding inter-textuality and tradition-
historical criticism. To give an assessment of recent work, I present here a critique of

three recent, significant, large-scale treatments of PssSol.

3.1—Mikael Winninge:

Mikael Winninge’s recent monograph is unique among publications on the
document. Such a thematic study on PssSol is rare, and it is by far the most ambitious and
extensive use of PssSol by NT scholarship to date. Winninge’s use of PssSol as a witness
to the themes developed by Paul in the NT is admirable, and his comments on the ‘status
aspect’ of the sinners and righteous is a helpful rubric. There are, however, some possible
shortcomings in his work.

First, Winninge’s admitted intention is to develop a better understanding of pre-70
Pharisaism. He notes the major problem with such an undertaking: a paucity of source
material. But Winninge is undaunted, and concludes in his discussion of the provenance

of PssSol that:

...the opponents in the PssSol are adversaries of the Pharisees. At times these
opponents are Hasmoneans, including especially Aristobulus II and his
supporters, but occasionally also Hyrcanus II with his partisans. Sometimes the
adversaries are Sadducees, due to differing practices and beliefs. Now and then
the criticism of these groups coincides.*®

% Winninge, Sinners and the Righteous 173; while Winninge’s attempts are admirable, they are not
persuasive and clearly represent a throwback to Ryle and James’ theory of authorship, now largely
abandoned. Note Charlesworth’s editorial note to Wright’s introduction to “The Psalms of Solomon” 642;
also note Wright’s assessment in, “The Psalms of Solomon, the Pharisees, and the Essenes” in which he
outlines possible sectarian authorship and the pitfalls of assigning such authorship to the PssSol. Perhaps
most enlightening is Schiffman’s article, “The Pharisees and their Legal Traditions” in which he notes the
use of similar invective and praise terminology by various sects 264-65. Chester “Jewish Messianic
Expectations” 29 concludes regarding PssSol’s affiliation with Pharisaism (my parenthetical remarks):
*...most of the points of contact (i.e., between PssSol and Pharisaism) can be seen to belong to the common
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Winninge’s conclusion suggests that the Pharisees had no political allegiances towards
ihe end of Hasmonean dynasty. He comments that Hyrcanus II *...reasonably had support
from the Pharisees...” but that the °...pretences of Hyrcanus to the throne were not
accepted among the Pharisees’.”’ But these statements hardly seem likely in the light of
the Pharisees’ actions during the reign of Alexandra. In fact, the Pharisees seemed quite
ambitious about political action if given the chance.’ 8 What is perhaps most telling of the
situation between Aristobulus II and Hyrcanus II is the delegation sent to Pompey in the
spring of 63 BCE. Here, the two delegations of Aristobulus and Hyrcanus are opposed by
a third delegation consisting of a group of Jews wishing to be rid of the Hasmoneans
altogether. If one is to accept the consensus of scholarship on this point, then one must
assume that the two main Jewish sects, Sadducees and Pharisees, were included in the
delegations of the two Hasmonean brothers. Thus it seems that at least a significant
portion of the Jewish population in Palestine openly opposed both political parties.
Winninge notes this and states:

...he (Josephus) also mentions a third group, which complained over how the
brothers governed the country, and asserted that it was the custom of their country
(matprov) to obey the priests of God (4nt 14.41). This is exactly what could be
expected of the Pharisees, who in reality had governed the country with the
permission of queen Salome Alexandra.”

This is a curious argument, in that Winninge seemingly portrays the Pharisees as both
non-political and yet ultimately political at the same time. The facts indicate that no one
knows for certain who constituted this ‘third group’, other than that it constituted people

who wished for a return to a theocracy. What is also known is that the Pharisees were not

stock of Judaism of the first century BC, so that it is a mistake to connect the Psalms of Solomon too
closely with any group of which we know, simply because of correspondence of this kind (i.e., terminology
?Pd religious disposition)’.
Winninge Sinners and Righteous 173.

%% Note Schiirer H/P vol. 1 229-236 (229-231) states: “Whereas he [Alexander] hated, and was hated by,
the Pharisees, Alexandra was well disposed towards them and entrusted them with the reins of
government.” See also Smallwood Jews under Roman Rule 19-20 has noted how brutal the Pharisees were
during the brief rule of Salome Alexandra. Clearly this is an indication of not only the Pharisees’ presence

in political affairs, but also their willingness to assert themselves. Cf. Josephus Ant. xiii.16.405-408; BJ
1.5.107-109.

% Winninge idem. 173.
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a-political, and were likely represented in one of the two delegations sent to Pompey,
10st probably comprising a portion of Hyrcanus’ side.

PssSol offers no definitive proof connecting the political or non-political
motivation of the authors with the Pharisees. PssSol 17.5-7 is frequently cited in the
debate on authorship, but the section is rather vague.*® While I agree with the view that
the “usurpers’ is a reference to the Hasmoneans, I also acknowledge that the prevailing
religious groups seemingly supported one Hasmonean against another. The reference to
the ‘throne of David’ (PssSol 17.6) further clouds the issue. While the books of
Maccabees never make the claim that the Hasmoneans are descendants of David, they
acknowledge that David ‘inherited the throne of the kingdom forever’.*! As such, it does
not seem likely that a Hasmonean supporter, either Pharisee or Sadducee, would suggest
that Aristobulus I or Hyrcanus II had usurped David’s throne.

Elsewhere, though he admits that PssSol 2.3 “...seems to contain an accusation
directed particularly at the priesthood...”,*” Winninge notes that the primary issue for
PssSol is the monarchy, and not the high priesthood.*’ In point of fact, PssSol do not
support such a clear distinction between king and priest and reflect in some ways with the
historical reality of the office held by the Hasmonean priest-kings.** While the authors of
PssSol observe a problem with the political leadership of Judea, and therefore call upon
God to be their king (17.1, 46), they also notice a problem with the priesthood and the
functioning of the Temple (2.3-5; 8.11-13).%° Thus, one of the first functions of the
messiah in 17.22 is to purge Jerusalem of the Gentile and to destroy the unrighteous
rulers (priests-kings?).

For Winninge, the issue of authorship is vital to the understanding of the use of

the terms sinners and righteous by PssSol and, consequently, to his thesis as a whole.

Regarding this connection he concludes:

5 Atkinson Intertextuality 339, for instance, makes no comment on authorship from this section.
5! 1 Macc. 2.57.

52 Atkinson idem. 32.

* Ibid. 172.

= Winninge Sinners and Righteous 126 also notes that the characteristic sin elements in PssSol were sexual
and cultic 126. Cf. section on Temple Motif.

% The reason for the arrival of the Gentile to punish Jerusalem is because the Temple and its sacrifices have
been profaned, PssSol 1.8; 2.3; 8.14.
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...the Psalms of Solomon (PssSol) have been carefully studied with regard to the
classification and description of sinners and the righteous respectively. ...as the
PssSol most likely are of Pharisaic origin, it is plausible that they reflect several
of the conviction s and views that Paul held as a Pharisee.*

In response to this line of thought regarding the issue of sinner and righteous in PssSol
and the affiliation of those rubrics with particular sects, Jerry O’Dell has argued:

The fact, however, that the ‘godless’ in these psalms (PssSol) cannot possibly be
justifiably interpreted as a nomenclature applying only to a definite single
oppositional party is not only evident to one who has made a thorough
examination of the psalms themselves...*’

In addition to O’Dell’s observation, I suggest that another point may be raised, namely,
that the terms ‘righteous’ or ‘devout’ cannot be considered exclusive identification of any
one Jewish group, just as the terms ‘wicked’ or ‘sinner’ cannot be considered an tag
exclusive of any specific group. In short, every ‘sect’ used the positive terms to define
themselves and negative ones to describe their opponents. As Trafton suggests in his
critique of Winninge’s position regarding the use of such terms to isolate sectarian
groups:

In any case, such a criticism could easily be leveled by anyone opposed in
principle to the non-Zadokite Hasmonean priesthood.®®

Winninge makes very specific claims for the language in PssSol by concluding:

If it is assumed that oi Oolo. are the Pharisees, it is an almost inescapable
conclusion that ouvaywyai are synagogues in their control.®®

Thus, by looking to use the terms ‘sinner’ and ‘righteous’ in such a fashion, namely as
Pharisaic terms, Winninge has unnecessarily constrained the document to fit his need for
a source ‘...in which Pharisaism is not primarily subjectively defended, but in which the

core of Pharisaism is inherent’.”’

% Winninge idem. 333.
:: O’Dell “Religious Background of the Psalms of Solomon™ 252.

Joseph L. Trafton “The Bible, the Psalms of Solomon, and Qumran” paper read at The 2™ Symposium on
.;’gudafsm and Christian Origins (Nov. 9-12, 1997).
5 W_inn.ingc Sinners and Righteous 176.

Ibid. 2. This also reflects the type of ‘looking back’ evident in the de Jonge’s and Meeks’ papers above
and typifies the dominant methodological approach when attempting to use the PssSol in NT studies.
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Perhaps one of the Winninge’s greatest oversights is his assessment of the
iocument with regard to purity. On the issue of the sinners Winninge concludes that the
sins of the inhabitants of Jerusalem are of two kinds, cultic and sexual.”' He concludes
later that:

...in the PssSol the inhabitants of Jerusalem were accused of committing sexual
sins (PsSol 8.9f), plundering (PsSol 8.11) and sacrilege (PsSol 8.12). Paul
mentions stealing (Rom. 2.21), adultery and temple robbery (Rom 2.22).-’2

For HB, these categories are particularly offensive and two observations are in order.”
First, because they mention the profanation of the Temple, the authors of PssSol clearly
did see a problem with some aspect of the priesthood in Jerusalem other than
genealogical legitimacy, which undermines his earlier observation regarding the central
thrust of PssSol 17. The Temple had been profaned and morally defiled as a result of
improper maintenance and neglect. Secondly and in light of the first point, purity is one
of the main issues for the authors of PssSol. For the authors of PssSol the issue of purity
and impurity, both ritual”* and moral”, is taken from the HB understanding of purity and
impurity. The discussion of such moral sins as those found in Lev. 18, 26; Deut. 28 and
32 are source-texts for the concept of moral behavior as developed by the authors of
PssSol. But just as Winninge opens the door to associating HB antecedents (on this point
with PssSol on the issue of purity, astonishingly he fails to make any mention of the HB

8176

texts themselve In short, Winninge fails to frame his discussion of sinners and

righteous in PssSol (and Paul) within HB classifications of purity, which is clearly what

the authors of PssSol set out to do.””

' Winninge Sinners and the Righteous 126.
” Ibid. 260.

" Cf. Klawans and his discussion of the two types of impurity as found in HB in Sin and Impurity in
Ancient Judaism 25-27.

™ Note PssSol 3.5-12.

”* Note PssSol 1.7-8; 4.5; 8.9; and 14.8.

X Winninge Sinners and Righteous 125-136.

"' Note Klawans’ Impurity and Sin 50 and his discussion of PssSol 1.7-8, 4.5, 8.9 and their relations with
Lev. 18. To this we might add 14.8.
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3.2—Robert Wright

Robert Wright’s translation of and introduction to PssSol provides useful
references to both HB and NT.”® He also gives a fresh theological introduction (along
with V. Schwartz), which attempts to guide the reader through PssSol. While Wright’s
work is useful and helps apprise one of the basic parameters of the document’s scope, a
few questions remain regarding his assessment.

First, Wright characterizes the document as a ‘.. literature of crisis’.”’ He clarifies
this assessment by stating:

But it is more than the crisis of an alien army invading the homeland; it is one of
harsh reality invading a traditional theology.®

One wonders, however, what is implied by ‘traditional theology’? For Wright, it appears
to be the ‘inviolable covenant’ (Law of Moses?) that Pompey’s soldiers (and Pompey
himself) transgressed when they walked into the Holy of Holies.*' Yet the Law of Moses
contains explicit warnings about the consequences of certain types of sin, namely
bloodshed, sexual deviancy, and idol worship.*” In all cases the point of the true affront
of these sins is leveled against the presence of God in the Land of Israel represented by
the Temple. Thus the ‘inviolable covenant’ of which Wright speaks does itself warn of
punishment that is a result of these categories of sins. As Winninge has noted, the
primary sins in PssSol are cultic and sexual. Such sins are punishable by the harshest
means allotted in HB: invasion and expulsion from the Land. One might conclude,
therefore, that ‘traditional theology’ considered the invasion of the Land and the
subjugation of the people by Pompey necessary and foreknowable consequences of the
actions of the sinners described in PssSol. Thus there is no ‘harsh reality invading a
traditional theology’ in PssSol precisely because the ‘traditional theology’ to which
Wright refers indelibly etched the possibility of punishment by means of invasion,

™ He also produced a very useful article years ago on the debate over authorship in the document; R.
Wright “The Psalms of Solomon, the Pharisees, and the Essenes” in 1972 Proceedings of the IOSCS (SCS
2; ed. Robert A. Kraft; Los Angeles: Society of Biblical Literature, 1972).
: Wright OTP 643.

Ibid. 643.
¥ Ibid. 643.

%2 On bloodshed note e.g. Num. 35.33-34; on sexual deviancy note e.g. Lev. 18.24-30; and on idolatry note
e.g. Lev. 19.31 and 20.1-3.
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sonquest and exile into the minds of its practitioners through its daily and yearly
ordinances.

Secondly, how surprising were these events to the authors of PssSol?®* Wright
continues in his introduction:

Since he (the author) is caught off guard by the suddenness of the events, we see

in the unsystematic and somewhat unstable theodicy of the Psalms of Solomon

the author’s desperate appropriation of any possible rationale by which to make

sense of the situation.
This seems to me to be a faulty assessment of the subtlety of the argument put forth by
the authors of PssSol. Contrary to Wright’s assessment, the authors of PssSol display a
calm assurance that the judgments of the Lord are righteous and, above all, necessary.”
The interjection by the authors of references to God’s righteous judgment being justified
(8keL6w) displays a literature not of crisis, but of assurance based on biblical models, as I
shall demonstrate.®® Wright is correct in observing that the document displays ‘traditional
theology’, but it is a theological system fully capable of accommodating and justifying
the historical realities of Pompey’s invasion. This assurance stems from adherence to and
faith in the Law of Moses.*” If I am correct in this assessment, the document would then
read not as an ‘unsystematic and somewhat unstable theodicy’,*® but as a seamless whole
of lament and praise, hope and dismay, penned as a reaction to historical pressures. The
accommodation of HB texts by the authors would then represent a reaction to historical

events with the intent of educating the readership towards a particular end. Wright has

> Nickelsburg’s Jewish Literature 204 comment is useful in this regard: ‘The author not only petitions or
praises God for deliverance from distress but also explicates how this distress serves as chastening or
E:unishment for sin’.

Wright OTP 643 my parenthetical comment.
¥ Note the placement of instances in which the authors mention the judgment of God; routinely they break
up a narrative of historical conflagration. It is as though the authors are keen to point out to their readership
that the historical problems of invasion and exile are a direct and predictable result of the sins of Israel.
- This attitude is maintained throughout the entire document, with the possible exception of 2.22. Contra
Wright OTP 641, we have also noted that the titles in the PssSol are actually apropos of the content or
Rmning narrative of the document as a whole.

The common argument, which is that of Wright, is that the document was not intended to convey a
unified message. Instead, the points at which the authors punctuate the narrative with praise of God’s
Jjudgment, a seeming non sequitur, are, for Wright, evidence of the fragmentary nature of the narrative.
This, for Wright, is evidence of the authors’ utter dismay. Note Wright 643. Quite the contrary, however:
the placement of these appeals to God’s righteous judgment is too well organized and deliberate to be
;:Tt)nsidercd a knee-jerk reaction.

k, Mo_st particularly the prophetic sections of the Law of Moses, e.g. Lev. 26, Num. 23-24, Deut. 28 and 32.
" Wright OTP 643.

:
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noted this ‘end’, which he identifies as ‘apocalyptic messianism’.*” But, as I noted in
relation to the case of messianism above, the authors intended the messianic portions of
their writing to be a summative event, not a central theme.

A point of clarification needed in Wright’s thesis is his use of the phrase
‘apocalyptic eschatology’. He provides a summary of his position regarding this term as
follows:

When the collapse of history as a viable vehicle for covenantal promises prompts
the crisis in theology, when the hopelessness of the political expectations of the
oppressed community brings forth the call for a divine interruption of history,
apocalyptic eschatology provides relief. The oppressed community looks for the
realization of present and ancient hopes, and the rescue of traditional theology.gﬂ

It does not seem, however, that the authors of PssSol composed their thoughts with such
a view of history in mind. First, historical events are simply a means of communicating a
theological message. So, while the messiah in PssSol will actually be present in history, it
his actions in establishing God’s kingdom on Earth that are important to the authors.”
Thus while the historical event of Pompey’s invasion is a key component of the
theological composition, individual historical events in and of themselves are secondary

‘to the main point of the document.” It is through the historical event that the prophetic

* Ibid. 642.

% Tbid. 646.

! There is something very important in this conception of history. See Nicolai Berdyaev The Meaning of
History (London: Geoffrey Bles: The Centenary Press, 1936) 8 in which he notes in a discussion of the
development of higher criticism that historical criticism ‘had become absolutely powerless to explain the
mystery of the religious phenomenon.’

It is important to point out that historical criticism fails to account fully for the meaning of a text. It is
clear that historical events are essential to a proper understanding of the intention of the authors of PssSol.
But historical criticism by no means exercises a monopoly over the document, and even holds some danger
when applied univocally. On this point note Stephen Barton’s approach to interpreting the Scriptures in
Invitation to the Bible (London: SPCK, 1997) particularly ch. 9; and A.K.M. Adam’s work Making Sense

- of New Testament Theology: ‘Modern’ Problems and Prospects SABH 11 (Macon, GA: Mercer, 1995) chs.
' 6-7. But, in spite of Adam’s fine work, I must disagree in part with his conclusions, which allow
(cautiously on Adams’ part) for an open-ended approach to the biblical text. This open-endedness differs
qualitatively from the open-endedness described by Bernhard W. Anderson, “The Bible as a Shared Story
of a People” in The Old and the New Testaments: Their Relationship and the “Post-biblical writings”
Literature (eds. James H. Charlesworth and Walter P. Weaver; Valley Forge, PA: Trinity Press
International, 1993) 5 in which he highlights the continuity between the two testaments. For Anderson, the
openness is a result of interacting with the OT text, which can lead one to Islam, Judaism, or Christianity.
- For Adams, the openness is a result of interacting solely with the NT text sociologically, politically, and
| personally. In so far as the NT text is so reliant upon the OT text, an approach such as the latter always runs
' the risk of renegotiating theological parameters without respect to their origins or authorial intent. Walter
Brueggemann presents a very subtle and insightful argument in The Prophetic Imagination (Minneapolis:

R At e
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paradigm is again recast. Secondly, nowhere are we to read that the advent and work ot
the messiah are tantamount to the abolition of human history. The work of the messiah
represents a radical change in the existing socio-political order. This is particularly
important for PssSol because of its emphasis on the advent of a messianic king with
priestly characteristics, rather than a messianic priest with royal characteristics. Thirdly,
‘eschatology’ has somehow become synonymous with messianism—certainly for Wright.
Yet messianism and eschatology are two different and not necessarily related concepts.”
What Wright has done is import the concept of ‘eschatology’ to a text mostly concerned
with historical messianism, or as Schaper put it, ‘traditional messianism’.”* By importing
the concept of ‘eschatology’, Wright’ summation may be misguided when he claims that
the authors are °...caught off guard...” and are looking for °...the realization of present
and ancient hopes, and the rescue of traditional theology’.

One final point is worth mentioning because it has profound implications with
respect to the overall influence of PssSol. Wright notes the long-recognized similarities
PssSol 17 shared with Isa. 11. One of the strengths of Wright’s work happens also to bc
one of its possible shortcomings. He provides a useful list of biblical verses relevant to
PssSol, but ultimately fails to associate any of the references in PssSol using thosc
biblical verses in a way that displays the interpretive efforts of the authors.”® Taking thc
passage from Isa. 11 for instance, PssSol 17.35 states: ‘He (messiah) will strike the earth
with the word of his mouth...” As Wright has observed, this is an obvious reference tc
Isa. 11.4.°° More specifically, a detail which Wright does not point out, it is a reference tc
the Isa. 11.4 of the LXX, not the extant MT.”” This is very important in that the textual

Fortress Press, 2001) noting particularly ix-xxi and 38-40 in which he appropriates OT themes in thc
modem day through modemn historical events.
# Certainly Schaper op. cit. 26-30 is right on this point. Note his distinction between ‘messianism’ anc
‘eschatology’, the first being political and the second being personal. Schaper also relates that thc
B‘hcnomcna of the two theological outlooks are the result of differing social stimuli, 135.

Schaper idem. 143 notes: ‘“Traditional messianism contains a political, Davidic king who enlarges Israel’s
territory’.
% Note particularly his section on relation to canonical books 646-647.
% This is also one of the main positions held by M. de Jonge in his thesis in Jesus, the Servant-Messiah, 72.
See the subsequent arguments of H.J. de Jonge “Jesus’ Historical View of Himself” 26 and Meeks “Askiny
Back to Jesus™ 47.
7 Qumran offers no new insights as 1QIs" preserves the extant MT reading. In his introduction, Wright 64C
notes that the author of the PssSol used the LXX over against the MT.
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iradition embraced by the author of PssSol 17 was apparently that of the LXX.”® In the
light of Wevers’ statement, it becomes clear that a tradition of interpretation is embraced
by the authors of PssSol and demands exploration. PssSol are a witness to the
development of the concept of ‘word of his mouth’ out of HB source material, as
understood by Alexandrian Jews, and later received by the Christian community.”
Wright here has missed the opportunity to examine the ‘transmission history’ of a
particular theme, very important to both Jews and Christians alike.

3.3—Kenneth Atkinson

While of a similar nature to Wright’s commentary only on a larger scale, Kenneth
Atkinson’s recent publication is really the first of its kind. Atkinson’s work is very
thorough in providing the reader with a truly substantial concordance of inter-textual
references. In this capacity, it is a very helpful work. But Atkinson did not stop there. He
also included a series of helpful commentary sections that break up the narrative of each
chapter. At the end of each chapter, he provides a conclusion to help draw together the
chapter as a whole as well as provide the reader with an intra-textual assessment of the
function of each chapter. This reflects, in my view, a very important step in the right
direction. The arrangement of Atkinson’s work is effective in encouraging the reader to

look for threads of continuity within the document.'®

B.A point neatly summed up by Debra Rosen and Alison Salvesen “A Note on the Qumran Temple Scroll
56:15-18 and Psalm of Solomon 17.33” JJS 38 (Oxford: Oxford Centre for Postgraduate Hebrew Studies,
1987) 99-101. The LXX represents a larger issue of translation technique vis-a-vis interpretation on the part
of the translators, which is not in question here. It should suffice to note that the LXX is a Jewish work and
reflects in many ways Jewish interpretive history. This is particularly true in the light of the fact that, in the
case of differences between the MT and LXX, Qumran MSS often agree with the LXX, note Deut. 32 on
this point. It is also interesting to note the theory of Thackeray regarding the Septuagint’s liturgical
functions, Septuagint and Jewish Worship particularly 100-107, which would attest to an interpretive
editorial and translation process. For a history of translation technique of LXX and its significance cf.
Olofsson, Guide to the Translation Technique particularly the introduction and chapter 1. Note here
Wevers Notes on the Greek Text of Genesis xii-xiv as a contrary opinion to the school of “translation
technique” represented here by Olofsson. Wevers idem. xv comment regarding the position of LXX as a
commentary to HB is again fruitful.

* The impact of ‘word of his mouth’ found in Isa. 11.4 (and later in Isa. 49.2) is evidenced in the NT in
Rev. 1.16, a clear reference to Christ, in which the ‘word of his mouth’ is equated to a two-edged sword
and is combined with the ‘smashing of nations as pottery’ in Ps. 2. Note Davenport’s “The Anointed of the
Lord” 72-73 comments on the ‘social control” factor implicit in the phrase ‘word of his mouth’.

'% Atkinson Intertextual Study of the Psalms of Solomon noting particularly his comments on the MS
history of the PssSol 395-402.
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Unfortunately, the commentary does not improve on the problematic portions of
Wright’s work on several accounts. In spite of his conclusion that the document was
edited intentionally into its present form, Atkinson does not produce a theological
critique to support such an opinion. As he notes:

Most likely, a later redactor affixed the first and eighteenth PssSol as an

introduction and conclusion in order to give the collection a more unified

101
appearance.

One might expect that, given this conclusion, Atkinson would be ready to comment on
the document’s overall unity and, therefore, any particular affect such a unity might
potentially have on the interpretation of the document. But no such comment appears.
The difficulty for Atkinson is that his particular style of inter-textual study, one
predicated on and formed by the creation of a detailed concordance, unnecessarily
constrains his conclusions by uncritically associating elements from PssSol with sundry
HB and NT ‘inter-texts’. The work founders due to its breadth. Ultimately, Atkinson is
unable to establish definitive thematic, theological, and textual links between HB, PssSol
and the NT precisely because his approach militates against such conclusions. Thus the
fatal flaw in Atkinson’s work is that it is too cumbersome and imprecise for use in
examining the thematic, theological, and textual links between the HB, PssSol and NT. A
closer examination shows this to be true.
Atkinson states in his introduction:

...the goal of this study is to show contemporary readers how PssSol’s authors
used the HS and what the [sic.] they meant when they wrote PssSol. ... The extent
to which PssSol was indebted to the HS will be evident in this commentary, in
which PssSol and the intertextual passages are placed in adjacent columns.'%

What Atkinson is saying is that the inter-textual citations, in some way or another,
influenced the authors of PssSol. Take for instance PssSol 2.1. In his inter-textual
apparatus, Atkinson rubricates Ezek. 4.2 and 21.22 under ‘First Testament Intertexts’ to

this passage in PssSol.'® Yet later, Atkinson concludes that the ‘...historical event

19! Ihid. 393, 396.
12 1bid. 2-3.
19 Ibid. 23.
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described in PsSol 2 was the Roman general Pompey’s 63 BCE siege of Jerusalem...”'"

Are we to think that the authors of PssSol were inspired to write on the siege of
Jerusalem from Ezek. 4.2 and 21.22 rather than the historical reality of Pompey’s siege?
It is likely that the authors, while aware of the passages in Ezekiel, were motivated to
comment on this historical reality in the light of the judgments of God from the prophetic
portions of the Law of Moses, such as Deuteronomy 28 and 32. The commentary,
therefore, offers no real comment on the interaction between inter-textuality and
historical events. Rather, Atkinson’s work functions as a concordance and not an inter-
textual study.

Moreover, to what extent is every reference of Atkinson’s commentary actually a
useful aid in showing what the authors of PssSol meant? For instance, taking the example
from PssSol 2.1 again, Atkinson has first noted Deut. 28.52 under his heading ‘First
Testament Intertexts’ for 2.1. The selection from Deuteronomy reads:

It (an invading nation) will besiege you in all your towns until your high and

fortified walls, in which you trusted, come down’.

Then comes Atkinson’s inclusion of the passages from Ezekiel. But would not a battering
ram be assumed under the prophetic punishment listed in Deuteronomy 28? It is likely
that the author of Ezekiel was himself mindful of the Deuteronomy 28 passage (or
Leviticus 26 or Deuteronomy 32) in the light of a particular historical event to which he
was a witness. Is it not the case, then, that both PssSol and Ezekiel are using the same HB
text here? This is more likely than the suggestion that the author worked in a line from
Deuteronomy 28 through Ezekiel 4 and 21 to PssSol, as Atkinson’s commentary seems to
indicate? Atkinson’s methodology actually impedes the process of understanding inter-
textuality; instead of encouraging an assessment of a primary prophetic witness such as
Deut. 28, Atkinson’s commentary produces a cobbled approach to the appropriation of
HB texts by PssSol. Instead of showing the result of the interaction with Deut. 28 by the
authors, Atkinson has actually funneled the use of the passage unnecessarily through the
prophet Ezekiel. This is a shortcoming with respect to a concordance style approach,

which can be avoided by comparing the conclusions of two different authors’ use of the

1% Ibid. 50.
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same or similar HB texts. At any rate, it becomes clear that Atkinson’s definition of inter-
textuality and his methodology are in need of refinement.

The foregoing may be the result of a fundamental problem in Atkinson’s work,
namely a subtle underestimation of the document’s cohesive elements.'” The impression
one gets from reading the individual chapter conclusions in his work is that the
document’s editorial phase did not completely erase the theological differences between
the independent chapters. If this last point were granted, then the reliability of the
document to comment inter-textually would be placed in serious jeopardy. For instance,
at one point Atkinson writes, ‘Piety has become a substitute for sacrifice...’ 196 in spite of
the document’s obvious and repeated concern for the Temple and its sacrifices (1.8; 2.3;
8.11-13). If Atkinson’s point were granted, then it would be difficult to assess why a pre-
occupation with Temple purity and messianism exists in the same document in the light
of the messiah’s action of purifying Jerusalem, Israel, and the nations. Should the
conclusion be reached that PssSol, or any other post-biblical text, displays a pre-
occupation with themes such as the Temple and its sacrifices, then the task for an inter-
textual study is to examine the manner in which individual concepts, such as piety, are
understood against these themes. A closer examination reveals the problem.

Although the Temple is not explicitly mentioned in every chapter, this in no way
suggests that the motif was not a dominant consideration throughout the document.
Atkinson may have, therefore, overstated the case by suggesting: ‘...PsSol 3 is
remarkable for its lack of interest in the Temple cult’.'”” Certainly repentance through
humbling the soul and fasting are elements with which the Temple is fundamentally
associated. As I will discuss in the section on the Temple motif, PssSol 3 is likely
referring to the Day of Atonement. It goes without saying that the Day of Atonement is

intimately connected with the Temple and its sacrifices, and follows, therefore, that the

1% This is also evident in Atkinson’s choice to notate individual Psalms as “PsSol” whereas he refers to the
entire document as “PssSol.” Likely this is a result of the categorization taken from the canonical Psalter.
While related in some capacities, the canonical Psalter and the PssSol are two very different documents.
We suggest that the PssSol be read in much the same manner as Isaiah or Jeremiah, in which differing
styles and genres, i.e., poetry and prose, history and prophecy, are thrown together with a single-
mindedness.

'% Ibid. 425; also note fn. 99.

"7 Ibid. 69. Cf. my discussion of PssSol 3 in section Temple Motif4.1.
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authors of PssSol 3 were keen to demonstrate the central importance of Temple worship
in the chapter and document.

Atkinson, it seems, is compelled to his conclusion by the constraints of his
approach to inter-textuality, and the example from ch. 3 serves to illustrate this point. He
has noted that the issue of ‘humbling his soul’ is to be found in the Day of Atonement
description in Lev. 16, yet he curiously avoids associating this portion of PssSol with the
Temple. Instead, he writes:

Although PsSol 3.8 alludes to Leviticus, the psalmist theologically attempted to
fulfill its prescriptions concerning the offering for unintentional sins in a different
manner...For the psalmist, however, fasting constitutes the sole means by which
the righteous atone for unintentional sins.'*®

Had he associated the phrase ‘humbling his soul’ in PssSol 3.8 with the ritual performed
on the Day of Atonement in Lev. 16.26, Atkinson would no doubt have reached the
conclusion that the authors of PssSol were here referring to the Day of Atonement ritual
in the Temple, and that the issue of the Temple, highlighted in 1.7 and 2.3, was here
again being brought to center stage. The conclusion reached in his commentary on this
point is all the more peculiar in the light of another of his inter-texts, Ps 69.10 (LXX
tradition). This verse discusses weeping and fasting subsequent to a comment on having
zeal for the Temple (v.9) and would seem to indicate that the Temple service was indeed
the conceptual centerpiece to Ps. 69.10. Accordingly, therefore, the association of Ps.
69.10 to PssSol 3.8 assumes that the conceptual centerpiece for both is the Temple as
viewed in a positive light.'” Atkinson continues to add other inter-textual witnesses,
thereby drawing attention away from what is clearly a reference to the Temple service
and, specifically, the Day of Atonement ceremony, and concludes that the authors of
PssSol 3 are writing in a separated capacity from the Jerusalem Temple’s religious
hegemony. This conclusion, it seems, is at odds with supporting Hebrew and Greek Bible
inter-texts. Had his commentary taken seriously the issue of the Temple, and viewed its
inclusion as central to the whole of the document, then the formation of an inter-textual

witness would have centered on a search for pericopes having the Temple as a central

198 Ibid. 64.

'% Indeed, many of Atkinson’s inter-textual associations cast a favorable opinion on the Temple and do not,
therefore, confirm his conclusion, e.g., Ps. 35.13 (LXX tradition); Jdt. 4.9; and Lev. 23.29, 32.
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issue and shaped the interpretation of the passage in PssSol accordingly. Thus the
oversight is two-fold. First, the internal, thematic continuity of the document has not been
adequately assessed. This in turn leads to a flawed assessment of the document’s central
concerns. Secondly, because the thematic unity was missed, the inter-textual insights are
also misguided. The placement of all HB textual ‘allusions’ and ‘sources’ alongside
PssSol leads to faulty assessments of the intent of particular sections of the document. In
sum, this leads to flawed conclusions regarding the insights offered by the document into

Second Temple Period Jewish religious self-awareness.

4—Methodology and Inter-textuality:

My approach to the document differs considerably from that of recent scholarship.
As I mentioned above, one type of linguistic that I undertake in the following is a
comparison of terms between different texts. But that is not a methodological difference
from the critiques I just examined. Where I differ from recent scholarship is in the area of
tradition-historical criticism.

As I began to work more closely with PssSol, I noticed several key features
(Temple, purity, Law of Moses) that the authors seemingly embraced. As these themes
seemed central to the agenda of the authors, I took them to be the pillars upon which they
constructed their interpretation of historical events. The authors’ approach to history
seemed then to emerge. They were interested in history only insofar as it was an
indication of God’s divine plan. This was, in my opinion, the fundamental feature of the
prophet view of history. The concept of messianism, for example, represents one aspect
of the divine plan and cannot be understood properly apart from it. History is secondary
to the authors.''® The event of Pompey’s invasion is simply a marker of the institution of
the divine plan. But how did the authors come to this conclusion?

In the case of PssSol, I found that the document was a reproduction of a particular
paradigm found in HB. This is the ‘prophetic paradigm’. Once I realized this framework
in PssSol, I began to look for a way of approaching a study of PssSol that emphasized

o Although historical writings are common in Judaism, and make up a major part of HB, they are most
concerned to convey theological and religious messages than to relay historical developments. Even a book
such as Daniel does not do a great deal to help the historian recreate the events accurately, Most important
for many of the authors of HB and post-biblical writings were the theological ramifications of the people’s
behavior, and the development and institution of God’s divine plan in human history.
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this feature, which seemed to me to be its hallmark. Moses’ song in Deuteronomy 32
formed a useful example of the prophetic paradigm for several reasons.''' First, the poem
is certainly considered a prophetic text. It has all the fundamental features of the
prophetic view of history: God’s righteousness, Israel’s election, Israel’s sin, punishment
and exile at the hands of a conquering nation, the redemption of Israel through repentance
and punishment of the conquering nation, and the re-establishment of Israel and universal
recognition of God’s sovereignty. The first chapter is devoted to this discussion.
Moreover, it is clear that later Jewish communities envisioned Moses to be the
preeminent prophet, and there is biblical support for this view as well.''> Second, it was a
text held in very high esteem in 2™ Temple Judaism, to which its inclusion on a separate
scroll at Qumran, Philo’s praise, and indications from Josephus that the song was stored
at the Temple attest.'” Its renown, certainly by the 1% century CE, makes it
commendable as a source text for the prophetic view of history. Thirdly, it encompasses
the whole of Israel’s history, past, present and future in 43 verses. The view of history
that it takes resonates with that of the prophetic corpus and its compact size makes it ideal
for comparative purposes.'!*

The benefits of comparing two conceptually complete texts are obvious. Such a

comparison provides a greater conceptual framework in which to operate. Instead of

focusing on allusions and references apart from a contextual mooring, which can lead to

""" George W.E. Nickelsburg Jewish Literature between the Bible and Mishnah (Philadelphia: Fortress
Press, 1981) 205 hints very vaguely at Deut. 32’s influence on PssSol as does Rodney Alan Werline
Penitential Prayer in 2™ Temple Judaism (Atlanta: Scholars Press, 1998) 188. On the nature of Deut. 32,
see Cecile Dogniez and Marguerite Harl, La Bible D’Alexandrie vol. V (Paris: Leuven Press, 1998) 320-
321; Philo Virt. 72-75; Ronald E. Clements “Deuteronomy” in New Interpreters Bible vol. Il (Nashville:
Abingdon Press, 1998) 527; Jeffery Tigay, The JPS Torah Commentary (Philadelphia: Jewish Publication
Society, 1996) 509-510. Note the introduction to the Song found in Michael L. Klein, The Fragment-
Targums of the Pentateuch v. II (Rome: Biblical Institute Press, 1980) 181-82 in which Moses is identified
by the text as ‘the Prophet’.

"2 Deut. 18.15 is chief in this respect, but see also Deut. 34.10 and Neh. 1.8-9, in which the Exile is viewed
as a ‘prophecy come true’ by the post-exilic community (cf. also Dan. 9.13).

'3 Philo often refers to Ha’azinu as the peyaAfy 67 Leg. All iii. 105; Post. 167; Plant. 59; Sob. 10; Mut.
182; Som. ii. 191; Virt. 72; Eugene Ulrich, Frank Moore Cross, et. al. eds. DJD XIV 4QDeuf’ (Oxford:
Clarendon Press, 1999) 137; Josephus Jewish Antiquities 4.303; Jeffery Tigay, The JPS Torah Commentary
(Philadelphia: Jewish Publication Society, 1996) 513; H. St. J. Thackeray Josephus: The Man and the
Historian (New York: KTAV Publishing House, 1967) 90. Thackeray asserts that Josephus refers to these
‘writings deposited in the temple’ elsewhere in Ant. 3.38; 4.303; and 5.61.

"% Patrick W. Skehan “The Structure of the Song of Moses in Deuteronomy (32:1-43)” in A Song of Power
and the Power of Song (Duane L. Christensen ed.; Winona Lake, IN: Eisenbrauns, 1993) 156-168 has
shown the Songs cohesion and unity. This means that the conceptual intentions of the author of Deut. 32
may still be seen vividly, easing comparison with other texts.

42



misinterpretation, this type of inter-textual comparison, by virtue of its engagement with
the fundamental theological elements within a particular text or document, fosters a
greater understanding of the intent of the authors. Individual concepts can subsequently
be set within this wider thesis of the document and examined as elements viewed as
necessary by the author to meet the divine program. So, for instance, the messianic
section in PssSol 17 is set within a wider framework of the purity of Israel and God’s
divine plan in human history. These elements, I will argue, are central to both PssSol and
Deuteronomy 32. None of the recent scholarly works on PssSol discuss the biblical
traditions involved in the formation of the compilation. Thus, regarding methodology, I
have resorted to a combination of linguistic and narratological studies and theology not
unlike that embraced by Joachim Schaper in his assessment of eschatology in the Gk.
Psalter.'"® Implicit in this discussion of methodology is the issue of inter-textuality.

Having assessed the possible hazards of the type of inter-textuality envisioned by
Wright and Atkinson (and reflected in Winninge to some extent), it is important to
outline clearly the definition of inter-textuality that I will follow in this study. In setting
out this approach, it will be useful from a Christian standpoint to incorporate the NT as
the furthest extreme of the textual trail in order to set in relief my understanding of the
formation of 2* Temple texts.

First and foremost, I wish to draw attention to the importance of post-biblical
writings such as PssSol. As Edward Schillebeeckx remarked:

...one forgets that the Old Testament was not functioning per se or in isolation
but in the context of late Jewish piety as that had since been developing. One

cannot with impuni? skip over the time that had elapsed between the great
prophets and Jesus."

In agreement with Schillebeeckx, my understanding of inter-textuality begins with the
acceptance of the development of traditions, traceable in large part through the literature
produced by later communities. This is to say, the post-biblical writings to which

"5 Schaper op. cit. 135, 156-157 is a fine example of the type of study I undertake here. In his work,
Schaper states his goal is to explore, “...a comparatively new alley of Septuagint research, namely that of
historical and theological investigation as opposed to a merely linguistic approach” 176. Schaper’s
mpmach is a combination of history and theology.

Edward Schillebeeckx, Jesus: An Experiment in Christology, (trans. Hubert Hoskins; New York:
Seabury Press 1979), 257.
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Schillebeeckx refers reflect an assessment of certain HB texts by later, faithful
communities in response to their own historical circumstances.

On the one level, the use of HB themes by NT may be viewed, simplistically, as
diachronic.!'” The NT is a collection of typologies, analogies, and metaphors of HB
events and concepts that reflect religious beliefs. But to assess these stories requires a
particular approach to understanding religious textuality. As Timo Eskola states
regarding some of the methodological problems associated with tradition-critical study in
Christology:

...(a) weakness of historical investigation in biblical studies has further been its
insufficient ability to treat the content of religious beliefs.'"®

So, a text that has re-appropriated HB themes for a new community does so from a
religious perspective. Religious perspectives, however, are only communicable in simple
sentences if they also have the backing of entire theological systems."' These systems
are essential to the formation of technical terms. So, a halakhic ruling on the amount of
distance that may be traveled on a Sabbath without desecrating the day holds meaning
only in light of the regulations set forth in HB and other authoritative sources regarding
the sanctity of the Sabbath.”?® In short, inter-textuality, or textual dependence, implies
more than the mere use of a line; it is the use of whole concepts and systems.

Bernhard W. Anderson discusses the manner by which the Old and New

Testaments were transmitted in which he noted that the ‘storylike history and the

"7 To be sure, there is also something of a synchronic value to the NT as well, which R. Bauckham’s high
Christology in God Crucified (Carlisle: Paternoster Press, 1998) suggests, in particular in regard to his
treatment of Is. 53.

"8 Timo Eskola, Messiah and the Throne: Jewish Merkabah Mysticism and Early Christian Exaltation
Discourse (Tiibingen: J.C.B. Mohr [Paul Siebeck], 2001) 17 and 29, where he comments on the interaction
between “tradition and new contexts” in which he notes the application of old traditions for new purposes.
" It may prove useful for the reader to consult a principle first elucidated by Neils Bohr called the
‘Complimentarity Principle’. Ian G. Barbour summarizes this principle in Religion and Science: Historical
and Contemporary Issues (London: SCM Press, 1998) 117 thus: “...a complete elucidation of one and the
same object may require diverse points of view which defy a unique description’. This may help to explain
the compositional elements in 2™ Temple texts. Applying this to the biblical text, one might suggest that
the *divine plan’ of HB required a Jonah as much as an Isaiah.

120 80 e.g., Gen. 2.2-3; Ex. 20.9, 23.10-13, 35.1-3. The concept of Sabbath holds significance as a holy day
in the created order. Thus, the Sabbath carries the connotation of creation, God nearness to man, and the
obligations of man, and especially Israel, in the created order. So, when the concept of Sabbath is intimated
in a text, the religious system that embodies its significance, i.e., God’s neamess to man and man’s
responsibility in the created order, is implicit to the statement.
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historylike story qualities’ of HB were to be found emulated by the NT.'*! To Anderson,
this is what unified the two Testaments: it was not simply content, pulled apart from the
seams of its narrative, but the narrative itself and the meaning conveyed in that narrative
that were important. Inter-textuality of this type is represented by the importation and
adaptation, and not transmission, of content deemed vital to a particular historical
milien.'?

Certainly Anderson is right in stating that HB is the conceptual precursor to the
NT, which holds true for the post-biblical writings, and indicates a specific type of inter-
textuality. But to assess what the later religious writings were doing inter-textually is to
require that an account of the particular document’s interaction with the religious system
of HB be given. This is where I differ most acutely with Atkinson’s definition of inter-
textual.'”® Bearing in mind my earlier point regarding religious perspectives, this requires
that whole concepts, and not isolated statements, be paralleled. For instance, if Leviticus
defines purity with respect to the Temple, and a post-biblical writer uses Leviticus to
argue a point, is that post-biblical author making a statement that also implies an intimate
understanding of the Temple and divine presence? In short, is the post-biblical author
thinking ‘Levitically’? If so, then it behooves anyone who approaches to the text to be
familiar with the concept of Levitical purity and not simply an isolated statement about
it."”™ If one loses sight of this process, that is the importation of whole concepts through
inter-textuality, one runs the risk of obfuscating the meaning of the post-biblical Jewish

12! Bernhard W. Anderson, “The Bible as a Shared Story of a People” in The Old and the New Testaments:
Their Relationship and the “Intertestamental” Literature (eds. James H. Charlesworth and Walter P.
Weaver; Valley Forge, PA: Trinity Press International, 1993) 5.

'2 To be sure, “transmission” is not what was intended by the post-biblical authors. They were keen to
import and adapt biblical texts for use within the communal and historical setting. Thus the vehicle, i.e.
finished product, is important. Anderson develops this point at length in his work The Living World of the
Old Testament (London: Longman, 1988): see particularly 1-17. Anderson notes that the creation of the
people of Israel was bound to traditions of story telling. In a sense, the stories of the nation of Israel are
what made the nation of Israel a people. Cf. also Anderson, “The Bible as a Shared Story of a People™ 32.
' As Atkinson Intertextual Study 429 observes of his work: *...this intertextual commentary expects to
generate further interest in the PssSol not only as a valuable historical composition, but also a creative work
of poetry that used Intertextuality to comment upon contemporary events.” As I have already objected, the
inter-textuality of which Atkinson speaks is a rather loose arrangement of concordance type references,
making it difficult to ascertain exactly what was in the minds of the authors of PssSol when they composed
the text.

'24 Perhaps the best example of this point is to be found in 1QM. In it, the ‘eschatological’ armies of the
community are arranged in a fashion that mimics the organization of Israel on their wilderness wanderings.
Compare Ex. 18.21 to 1QM 4.1-3 and Num. 5.1-4 to 1QM 7.1-7.
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or Christian text. Form criticism often picks up on this historical reception and re-
appropriation and constructs the ‘trail’ of textual reliance.'” But the varied and often
incompatible conclusions of source criticism on the Pentateuch, to give but one example,
demonstrate its limitations for assessing the historical transference of themes from HB."*
This may be due in large part to the shortcomings of a purely historical approach in
assessing biblical and non-biblical religious texts. For the Jews of the 2" Temple Period
the reality of HB text as a Law book, prophetic text, sociological delimiter, and political
organizer, was evident all around them. Thus, while historical events expose faith and

127

religious ideas, the events themselves are often secondary. =" More important for those

authors was the religious meaning evident in the historical event.'?®

As such, the various
elements of human life, such as socio-political structures (including messianic
expectations), were never far removed from their position within the context of a
religious life.

This understanding of inter-textuality under which this study will proceed, then,
may be summarized as follows. First, inter-textuality relies on the conveyance of entire
concepts, not simply isolated statements. Concordances that pile on reference after

reference, while helpful in some respects, aid very little in understanding the tenor of a

125 Often, this reliance is not stated in explicit terms, but through a reaction to a historical event which
masks direct quotations of the OT text. I need here to thank Matt Rupp for his valuable insights into this
lgfic, shared with me in a private conversation 15 July, 2002 in Fremont, IN USA.

12 This is not to suggest that the documentary hypothesis is not without merits. Certainly the many insights
gained from the development of the theory were alone worth the work. What I am suggesting here is that
the documentary hypothesis as a textual critical model cannot provide for an assessment of the reason for
the creation of a particular text. It therefore offers little insight into the text as a theological response to a
historical event. For an overview of the development of OT source criticism see Rolf Rendtorff “Directions
in Pentateuchal Studies” CB: BS 5 (Sheffield: Sheffield Academic Press, 1997) 43-58; also note A K.M.
Adam Making Sense of New Testament Theology: ‘Modern’ Problems and Prospects Studies in American
Biblical Hermeneutics 11 (Macon, GA: Mercer, 1995) thorough critique of the historical-critical method,
noting particularly chs. 1-2 and 5.

2t might be argued that the historical events described by a document are primary to its understanding,
but this hardly seems the case with PssSol. In the example of the punishment of Israel cited in the PssSol,
the larger and more important issues are the holiness of the people, covenantal obedience, and, in the end,
the mercy and faithfulness of God. The historical event of Pompey’s conquest of Jerusalem is seen by the
authors as a necessary contingency; the people of Israel, having sinned gravely, were to be punished with
conquest and exile.

"% The creation of so-called mythic or legendary texts was most likely a result of a particular way of
visualizing reality: a seamless relationship between the human and the divine. Regardless of the way in
which that relationship was mediated one thing seems clear: God was present in the lives of his faithful
ones. See the important and insightful work of Mary Douglas Leviticus as Literature (Oxford: Clarendon
Press, 1999) in which she details the mytho-poetic language used by ancient cultures to describe reality as
they saw it, noting particularly chs. 1-2.
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particular document. Post-biblical writings are, very often, intended to draw the reader’s
attention back to these ‘large-scale’ concepts.'” Second, texts that re-appropriate a HB
theme very often incorporate more of the target text than is explicitly stated. So, while the
Book of the Watchers is concerned primarily with an expansion of Gen. 6.1-4 and the
origins of evil, it is also making statements regarding purity (I Enoch 10.20f),
anthropology (e.g., 1 Enoch 15.1, that Man is essentially good and made in the image of
God), and obedience to God’s created order (1 Enoch 2.1-3, a notion that implicates
fidelity to the Law of Moses). Each of these individual references may be traced to larger
scale concepts found in HB. In short, I assume that the process of inter-textual studies
does not result in a concordance; the two are unrelated in their foci. Rather, as it applies
to biblical studies, I view inter-textuality as the description of the integration of the
theological with the historical, the use of ‘Scripture’ to explain and address history. The
appearance of stock phrases and concepts accomplishes this task, but the result is
nonetheless a new compilation. As such, the confluence of the new event (the historical)
with the old ideas (the ‘Scriptural’) produces a new response (the thcological).m

In the following study, I will attempt to bring PssSol in from the fringes of
scholarly opinion. Its value has often been given short shrift by dint of its assessment as a
lesser witness to mainstream Jewish religiosity. First and foremost, I will show that the
authors were inspired entirely from their understanding of biblical texts. Secondly, the

authors were not obscurantists, but dealt with core Jewish topics. Their understanding of

12 An interesting comment made by John C. Endres in Biblical Interpretation in the Book of Jubilees
(Washington, D.C.: Catholic Bible Association of America, 1987) 236, in which he notes that, for the
author of Jubilees the faithful of the Lord, i.e. Abraham, Noah, Jacob, etc. have all been perfect Mosaists.
Thus, Jubilees represents an appropriation of a biblical category for the purpose of exhorting fellow Jews to
close adherence to the Mosaic Law. On this point also note Jack T. Sanders “When Sacred Canopies
Collide. The Reception of the Torah of Moses in the Wisdom Literature of the Second-Temple Period” in
Journal for the Study of Judaism, XXXII, 2 (Leiden: Brill, 2001) 122-129 in which Sanders demonstrates
the integration of Mosaic Law into Wisdom Literature during the 2™ Temple Period.

% 1 am using John Barton Oracles of God: Prophecy in the Post-Exilic Period (London: Routlege and
Kegan Paul, 1984) distinction between the terms ‘Scriptural’ and ‘canonical’. Note Walter E. Rast
Tradition Hisotry and the Old Testament GBSOT (J. Coert Rylaarsdam ed.; Philadelphia: Fortress Press,
1972) 1-7; see Barton Reading the Old Testament: Method in Biblical Studies (London: Darton, Longman
and Todd, 1996) 30-44 and his discussion of form-criticism and definition of Sitz im Leben; C.S. Lewis A
Preface to Paradise Lost (London: Oxford University Press, 1960) 20-21 discusses Milton’s use of ‘stock
phrases’ and comments that the use of such phrases is to produce in the audience a desired result. For
Lewis, this result is that the attention of the audience will be kept and focused on the themes of the story.
Also note Merritt Y. Hughes, introduction to Paradise Lost, by John Milton (New York: The Odyssey
Press, 1962) xvi-xvii.
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concepts such as Temple, Law, and purity is governed by their interpretation of those
concepts within a biblical framework. As such, the authors were intimate with HB texts
and theology, and conveyed their understanding by means of a particular theological
program inherent to HB: the prophetic paradigm. As such, I will argue in the following
that the document has a great deal to say about mainstream Jewish religiosity in the
century preceding the rise of Christianity. This is to say the tenets of God’s presence in
the Land and the authoritative claim made by the Law of Moses are common to both
PssSol and, indeed, much of the literature of the 2™ Temple Period. A critique of PssSol

is, therefore, useful towards understanding Jewish perception on a wide range of topics.

5—Need for this Study and Its Arrangement

R.E. Clements has noted the prophetic view of history involves the re-application
of covenantal blessings and curses to a contemporary context.”*! I think that this is
precisely what is taking place in PssSol and will argue in the following five chapters for a
re-evaluation of the nature of the document. None of the recent scholarship produced on
the document attempts this type of analysis, which combines linguistic study with
tradition-historical criticism and theological analysis. That the authors may have been
priests or from priestly circles does not undermine the observation that the document
interprets history ‘prophetically.” Rather, it simply states that those of the priestly circles
in the 1¥ century BCE saw in the prophetic material answers to the current crisis.
Moreover, visions of doubt in the ultimate ability of Israel (and indeed mankind) to
maintain a pure status, a central critique of the prophets, are certainly reflected in the
priestly material from HB.'*?

As I have shown in the foregoing there are a number of scholarly questions to be
asked of PssSol. Some are more opaque than others. What was the original language?
Who were the authors? What is the historical provenance? While each of these questions
holds a certain level of importance for this project, they are by no means central to
queries I attempt to answer in the following study. Rather, I am more interested, as the

title of this project suggests, in understanding the theological and textual impetuses that

"*! R E. Clements Prophecy and Tradition (Oxford: Basil Blackwell, 1975) 15-17.

132 S0 F.M. Cross “The Tabemacle” BA 10:3 (Jerusalem: American Schools of Oriental Research, 1947)
68.
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gave rise and informed the authors’ view of history. Furthermore, I am also interested in
addressing the reason why the compilation was composed in the first place; what need
did it fill theologically?

In the following five sections I will try to apply this approach to a criticism of the
document. In the first section, I will compare Ha azinu and PssSol. This is the foundation
for the rest of the study and represents the outworking of my particular approach to inter-
textuality. I had considered using different texts from HB as comparative examples, such
as Is. 1-12 or selections of the Psalter (e.g., 105), but found that a prophetic reading of
history is most conveniently summarized by the selection Deut. 32.1** Thus, having first
conjectured that PssSol was reading history prophetically, I selected this example to
confirm or disprove my observation. In the second section, I will be examining the
document’s literary genre. The goal in this section is to strengthen the notion that the
compilation reflects a unity and cohesion to the degree of other poetic texts. In the third
section, I will examine a concept, the Temple motif, from the document in the light of the
conclusions reached in the first sections. This section serves a dual role. First, I hope to
demonstrate how my approach to the document leads to a better understanding of the
authors’ reception and application of concepts from HB. Secondly, examining the
Temple motif in the document gives an indication of the authors’ disposition to the
Jerusalem Temple and assesses the degree of their ‘priestly ethos’. In the fourth section, I
will compare two communities, those of PssSol and Qumran. There are a number of
overlaps between the two communities in the area of theology, but also a number of
differences. Bearing in mind that not a trace of PssSol has so far surfaced at Qumran, the
practicality of this section is that it may offer some indication of both the nature of the
authorial community responsible for PssSol and their involvement in the mainstream

issues of Jewish religiosity. Also, a comparison of this type may offer some comments on

3 To be sure, a reading of the Psalter in this respect would be informative. It would require, however,
several extra steps in setting up the comparison. First, the degree to which the Psalter reads prophetically,
in any respect, would need to be assessed. Then the manner in which the prophetic material in the Psalter or
the Psalmic material in the prophets is implemented would need to be taken into account. Eaton op. cit. 1-
39 has already done this admirably and so to repeat the endeavour, which would be necessary in some
respects in the course of this project, seems redundant. Furthermore, Eaton’s main point is to say that the
Psalmic material contains prophetic elements and vice-versa. I have come to the same conclusion by
analysing the prophetic content of PssSol vis-a-vis the archetype of Deut. 32. Atkinson’s inter-textual study
points in this direction. While he does cite many Psalms in his inter-textual comparisons, many of these
citations are not from the Psalter.
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the degree to which the covenanters were isolated from ‘mainstream Judaism’. I have
included an excursus that demonstrates how a misappropriation of the document’s central
argument can lead to a faulty interpretation of individual concepts. In this case, I give
examples of some modern New Testament scholars and their understanding of
messianism and suggested how a re-evaluation of that concept in PssSol is needed in light

of my thesis.
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Psalms of Solomon and Deuteronomy 32:
The Prophetic Paradigm, Continuity, and Theme of the Psalms

1—Introduction

In the opening two chapters from PssSol, the authors present their view of history,
that is, the actions of Israel and the world. Jerusalem has been invaded by a Gentile (1.1;
2.3-5), who has come to punish Israel for sinning against the ‘holy things of God.” Yet
the Gentile is himself guilty of the grievous sin of entering into the Holy of Holies (2.1).
Finally, the authors make it plainly clear that sin and inappropriate behavior in general,
whether committed by Jew or Gentile, is not to be tolerated (2.15; 28). In short, the
authors see the crisis of Pompey’s invasion as a response to Israel’s failure to maintain
proper religious practice and the punishment of the Gentile as indicative of his refusal to
recognize God’s universal sovereignty (2.30). Through the course of this chapter, the
extent of the authors’ use of this paradigm will become clear.

In his study entitled God and Temple, R.E. Clements argues that the prophetic
reaction to the destruction of the Temple, or the prophetic anticipation of that destruction,
does not undermine the theological conception in ancient Israel and 2™ Temple Judaism
of the presence of God in Israel’s midst, but rather confirms this observation by pointing
to the causes of such destruction. As such, as Clements rightly points out, the Temple as
the place wherein the divine presence is said to Tabernacle amongst the people is oi
central concern to the prophetic mindset, if only as a barometer of religious infidelity.
Thus Clements highlights the interrelation between the two religious perceptions of the
priestly and prophetic material, showing that there exist some clear overlaps. This
perception is certainly evident in PssSol. While a more thorough discussion of thc
Temple motif in the document must wait until section three, in the present section I wil-
examine the nature and extent of the prophetic influence on the document. To whai
degree do the authors adopt the prophetic view of history?

But the sheer volume of prophetic material in the HB is an obstacle to the spacc

constraints of this paper. As such, it is important to use a paradigmatic example oi

' RE. Clements God and Temple: The Idea of the Divine Presence in Ancient Israel (Oxford: Basi
Blackwell, 1965) 101.



exemplar of the prophetic view of history to compare and contrast with PssSol. The
selection of Deut. 32 was dictated by several means. First, as was mentioned above, the
text was certainly held to be prophetic and its author the premier prophet. Secondly, the
text contains the whole history of Israel from Egypt to Exodus to Land to Exile. As such,
it presents the prophet’s view of history past, present, and future. This is not exclusively a
feature of the prophetic material, but it is representative of one aspect of the prophetic
model. Finally, as a witness to God’s covenant, the text clearly held great importance in
2" Temple Period Judaism, to which its inclusion on a separate scroll at Qumran
(4Q44=4QDeut") Philo’s praise, and indications from Josephus that the song was stored
at the Temple attest.” It is significant that Cecile Dogniez and Marguerite Harl suggest
that Deut. 32 was paired with Is. 1.2 (a book of great expectations) in ‘la lecture juive de
la Bible’> For 2™ Temple Jews, this coupling would have given Ha'azinu an added
emphasis by way of contrast with the eventual outcome of Isaiah, and the ‘futuristic’
implications of the Song are well attested in Sifre Deuteronomy.® As I intend to
demonstrate below, this ‘prophetic paradigm’ served as a template used by the authors of
PssSol.”

? Philo often refers to Ha’azinu as the peyalj 87 Leg. All iii. 105; Post. 167; Plant. 59; Sob. 10; Mu.
182; Som. ii. 191; Virt. 72; Eugene Ulrich, Frank Moore Cross, et. al. eds. DJD XIV 40Deuf’ (Oxford:
Clarendon Press, 1999) 137; Josephus Jewish Antiquities 4.303; Jeffery Tigay, The JPS Torah Commentary
(Philadelphia: Jewish Publication Society, 1996) 513; H. St. J. Thackeray Josephus: The Man and the
Historian (New York: KTAV Publishing House, 1967) 90. Thackeray asserts that Josephus refers to these
‘writings deposited in the temple’ elsewhere in Ant. 3.38; 4.303; and 5.61.

* Dogniez and Harl, La Bible D 'Alexandrie 32. The modern day Haftarah reading for Deut. 32 is II Sam.
22.1-51.

* It is clear from even a cursory comparison of Deut. 32 with formalized prophetic literature, e.g., Isaiah,
Jeremiah, Ezekiel, Amos, Hosea, etc., that the structure and form of Deut. 32 was prophetic. This point
forms the subject matter of the use of Deut. 32 in the following chapter and so will be spelled out in detail
therein. The Sifre contains a reading of Deut. 32 that reflects, in my opinion, the understanding that the text
spoke ‘prophetically’. As such, Sifre may reflect the formalized impression of a long-standing appreciation
of Ha'azinu as a prophet text. The central point of this chapter is to argue that PssSol understood history
prophetically, that its framework and structure mimic that of Deut. 32, and that, owing to its putative dating
to the 1" century BCE, it may represent an early appreciation of the prophetic literature. Sifre is marshaled
to confirm the assertion that Deut. 32 was read prophetically by later communities and, as such, is not a
groundless position to take with respect to PssSol, in that Sifre may not represent a novel interpretation. It
is true that I could have used a prophet text, such as Amos, as my comparative example, but the usefulness
of Deut. 32 is obvious: it is far less cumbersome, much more direct in that it avoids Amos” particular
historical points, and structured almost exclusively in a poetic form. As such, it makes a useful comparative
example of the prophetic literature. See the discussion in this chapter passim.

* Devorah Dimant, “Apocrypha and Pseudepigrapha at Qumran” in Dead Sea Discoveries 1, 2 (Leiden:
Brill, 1994) 157 notes the tendency of 2™ Temple Period material to adopt ‘biblical models and style’, but
points out that this alone does not invest the document with authority. In addition to the biblical material, a
pseudonym is needed. Furthermore, it is no small matter that the authors selected Solomon as the
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In the following reading, I will suggest that the authors of PssSol are conditioned
by their historical milieu only insofar as that milieu gives rise to their theological
expﬁ:ndimrof:.'S In short, the historical event functions as a reason for revisiting the
Scriptural texts, and the Scriptural texts give an explanation of the historical event which
is intended to comfort the readers. Thus we arrive, full circle, back to Clements’ opening
comment: far from being a literature of uncertainty and doubt, the document relies on the
authoritative texts of the Pentateuch to strengthen adherents by compiling an explanation
of the historical event. The act of importing a particular paradigm (as opposed to specific
verses exclusively) permits the authors the flexibility of embodying the biblical text in
historical events after the necessary fashion. Without this flexibility, the historical events
may prove difficult to conform to biblical history. Thus, I will argue that in the case of
PssSol, the authors applied the prophetic paradigm to a specific historical context and
subsequently applied it to their community. In so doing, the content of the HB antecedent

is defined anew through a different historical lens.’

2—Deut. 32.1—Heaven and Earth as Witnesses:
The introduction to Deut. 32 holds the heavens and the earth as witnesses to the

forthcoming speech. Note verse 1:

MT:*D7ADPR 7PARN Yawn T127TR1 O AW 1R

LXX: IIpooexe, obpove, Kol AXANOW, K&l dkovetw 1) Y| Priuata ék oTOMaTOC

p.of}.a

pseudonym in this composition. It is evident that Solomon was associated with prophecy as ‘one of Moses’
disciples’, cf. Philo de Congressu 177 and John Barton Oracles of God: Prophecy in the Post-Exilic Period
(London: Routlege and Kegan Paul, 1984) 49. Further evidence for Solomon’s standing as a prophet is
clearly stated by the rabbis in the Targum to Song of Songs 1.1, which reads: MaRT [M2wMmM "IV
2RWT X3 X°2) NnYY.

® Note J. Viteau Psaumes de Salomon (Paris: Letouzey et Ane, 1911) 68 who insightfully comments that
‘Le Psalmiste n’est pas un fanatique...il (psalmiste) ne préche pas la guerre a outrance contre le paien, et
il ne fait pas appel a l'insurrection contre le parti de pécheurs’.

7 As I intimated in the introduction regarding my approach to inter-textuality, the use of a particular text
requires a particular and definite understanding of that text by the community that borrows it. It would be
unwise to suggest that the authors of PssSol were merely borrowing wholesale from the HB antecedents
without a particularly resolute understanding of the HB antecedent. The individual identity of the HB
antecedent undergoes a transformation. The content of the Ha’azinu is neither lost nor completely
redefined. In a way, PssSol may be viewed as an explanation of the prophecy of Deut. 32.

® References to the LXX in this section are taken from the Gottingen edition.
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PssSol 2.9 and 10 explain the role of the heavens and earth as witnesses against the sins
of the people:
PssSol 2.9-10:
9) k&t 6 ovpavog EPupuBlunoey kin T yh éPOeAlEato adtoug Ot ok
émoinoe mac avBpwrog én’ abtfic 00w émoinoav

10) k&L yvaoetar T YR T& kplpata cov movte TO Sikeie O Bedg.

Both Deut. 32.1 and PssSol 2. 9-10 contain language invoking the witness of heaven and
earth. The fragment Targums explain this to mean that the heavens and earth ‘do not taste
death’ and, as such, could act as witnesses to the divine and everlasting covenant.’
Heaven and earth, therefore, stand as the primary witnesses, to be called upon if the
covenant is ever breached.'’ Sifre Deuteronomy points to a different emphasis in the
opening lines to Deut. 32. Sifre Deuteronomy 306 suggests that the true witness in the
opening is not the heavens and earth, but Moses.'' But the rabbinic material here is
characteristically rich and multifaceted. In the same section on Sifre Deuteronomy 306,
the heavens are understood as a primary observer, and again in 306 as the eternal
witnesses to the covenant, outlasting Moses.
Jeffery Tigay summarizes this opening line of Ha 'azinu as follows:

In this poem, however, heaven and earth play no such role (i.e., as elements that
punish Israel). They are summoned only to hear, and it seems that they are
employed as a literary device, functioning as objective onlookers who witness the
justice of the poem’s charges and the fairness of Israel’s punishment. '?

Tigay concludes that the heavens and the earth are actually not functioning as ‘lawsuit

language’ in Ha'azinu, and suggests that the heavens and earth do not participate in the

® Note Klein, Fragment-Targums 181-82; heaven and earth are witnesses that do not taste death. This is
also a point made by Sifre Deuteronomy 306 (Neusner Sifre to Deuteronomy 305-306). All references to
Sifre Deuteronomy are taken from Jacob Neusner Sifre to Deuteronomy: An Analytical Translation v. 11
Brown Judaic Studies 101 (Atlanta: Scholars Press, 1987).

' Note Deut. 4.26; Ps. 50.4, Is. 1.2, Jer. 2.12, 6.19, Micah 1.2, for other examples in HB. In each situation
named here, the Lord is appealing to the heaven and earth as witnesses in a case that he has against Israel
thereby functioning as ‘lawsuit language’. For comments on this ‘lawsuit language’ note Clements
“Deuteronomy” 526-27; Christopher Wright “Deuteronomy” as in N/BC (Peabody, MA: Hendrickson
Publishers, 1996) 297, A.D.H. Mayes “Deuteronomy” as in NCBC (ed. H.H. Rowley and Michael Black;
Grand Rapids, MI: Eerdmanns Co., 1981) 380.

"! Neusner Sifre to Deuteronomy 299.

? Tigay Deuteronomy 299.
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punishment of Israel in Deut. 32.1 I agree with Tigay that the classification ‘lawsuit’ is
overplayed in addressing Deut. 32 as he rightly points out that the relationship
engéndercd by the Song is one of a father addressing his child, not a king his vassal. But
he may have slightly overstated his objections, specifically his understanding of the role
of the heavens and the earth.

The heavens and earth do indeed participate in the punishment of Israel, if only in
the secondary fashion as implements in God’s wrath. Deut. 32.24, to be discussed below,
presents several of the punishments meted out on Israel. They are: wasting hunger
(famine); burning heat (associated with famine); poisonous pestilence (plagues of
insects); and attack by wild animal and serpents, which the author states are ‘creepers in
the dust’—a clear reference to the earth. Each of these elements could very reasonably be
associated with one of the foregoing witnesses, either the heavens (burning heat and
famine) or earth (plagues of insects and animals)."* Elsewhere in Deuteronomy (e.g.,
11.17) the heavens are ‘shut up’ by the Lord as a sign of punishment. Commenting on
Sifre Deuteronomy 306, Neusner makes this very point:

This is a familiar point, namely, the heavens and earth respond to the condition of
Israel. They become accommodating when Israel does God’s will, but they
narrow—hence prosperity fades—when Israel does not."

On at least one level, then, the rabbis understood the heavens and earth as cooperative in
the punishment of Israel.'® So, while several approaches to the text exist, a very ancient
one in the form of the rabbinic material asserts that the heavens and earth are participants

in the punishment of Israel.'’

" Ibid. 509-510.

' Indeed, this is precisely the terms set out in Haggai 1.10-11. In verse 10, the earth and sky participate in
the punishment by withholding rain and produce, but in verse 11 God reminds the people that it was he
who ‘called—RpP—drought on the land, mountains, new wine and oil...’

'* Neusner Sifre to Deuteronomy 302.

' Tigay idem. 309 even sees this connection in his commentary on Deut. 32.24, wherein he comments,
“Settled territory was often in danger of being overrun by wild animals; the threat of that is one of the
curses in Leviticus 26.22.” Certainly Leviticus 26.33-35 asserts the position that the land is an active
participant in purification process, even though it is God (26.18f) who acts against Israel. If Tigay draws
parallels between the punishments in Deut. 32.24 and Lev. 26.22, which is reasonable, then surely the
concept of the activity on the part of the heavens and the earth must be implied. Note Jacob Milgrom
Leviticus v. III in ABC (New York: Doubleday, 2001) 2309-2310.

"’ The importance of the rabbinic material rests in the fact that much of the material was very likely in some
type of circulation long before being codified. As such, the opinions it promotes could be seen as
contemporary with much of the 2™ Temple literature. Of course the destruction of the Temple in 70 CE
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In PssSol, the heavens and earth react anthropopathically to the actions of the
people of Israel. The reason for the invocation of these two witnesses becomes evident.
PssSol 2.3-5 details the desecration of God’s sanctuary by the ‘sons of Jerusalem’, and
the later statement in 2.9—‘no one on (the earth) had done what they did’—certainly
relates to this behavior. Due to their transgressions against God’s sanctuary (PssSol 2.3:

Gr. w0 &y kvpiov—Sy. LA mxan> ¥.0 ), the earth and heaven are set

against them. The verb used to describe the attitude of the heavens is BapuBupéw—-to be
weighed down’. This term is used by LXX only twice (Num. 16.15 and 1 Kgs. 11.25) and
in both instances renders Heb. terms which convey the sense of being abhorred or utterly

disgusted (Y1 and 117N respectively). In 2.9, the Syr. preserves a much stronger term

(%> X0) than the Gk. and suggests that the underlying Heb. was very likely one of

these strong terms of disgust. Armed with a sense of what lies behind the Gk. term
BapuBupéw, both the Gk. and Syr. suggest that the heavens are utterly angered by the
actions of the ‘sons of Jerusalem’.'®

This anthropopathic language lines up nicely with the understanding of the
heavens and earth as participants in the judgment and punishment of Israel as found in

Deut. 32. Indeed, this is precisely what takes place in PssSol 2.9. The sins of Israel

re?uires a radical break from traditional views of theology, but the appreciation of the rabbi’s insights into
2™ Temple theology persists. Lee 1. Levine The Ancient Synagogue: The First Thousand Years (New
Haven, CT: Yale University Press, 2000) 26-35 makes the statement (26): ‘The synagogue may not have
resulted from a crisis or a specific decision by any one person or community to initiate something boldly
new.’ Implicit in Levine’s remark is the development of the theological perceptions that came to embody
synagogue Judaism, and he sees the city-gate locale as the likely starting point. In terms of archaeology,
Levine suggests that the city-gate was revised under Hellenistic influence to a completely practical entry
point to a city. This eliminated the city-gate as a communal gathering point and may have led to the
erection of independent buildings to suit that purpose. R. Travers Herford Talmud and Apocrypha:
Comparative Study of the Jewish Ethical Teaching in the Rabbinical and Non-Rabbinical Sources in the
Early Christian Centuries (London: Soncino Press, 1933) 41-105 has suggested just such a development in
terms of religious perspectives from Ezra to the foundation of the schools of Hillel and Shammai.

'8 3. Brock “Jewish Traditions in Syriac Sources” in JJS 30 (Oxford: Centre for Postgraduate Hebrew
Studies, 1979) 212-232 points out the characteristic of Syriac sources to follow Targumic hermeneutical
practices. While Brock considered the Syriac version of PssSol to have been a translation of the Greek his
point regarding the nature of the Syriac versions is important: they preserve Jewish concepts and
idiosyncrasies. In this light, I propose that épapuBipnoev ought to intimate a level of disgust beyond the
current translation ‘were weighed down’; something rather more like ‘were abhorred or disgusted’. This
accords better with the overall literary structure of 2.9, in which the second stich contains a verb of strong
contempt to describe the attitude of the earth—pdeAvooopat.
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aroused a response from heaven and earth. The response of the heavens and earth in
PssSol is much the same as that described in Deut. 32.24 to be discussed below. In short,
the authors of PssSol likely modeled their understanding of the two primary witnesses on
a common understanding of the function of the heavens and earth within the parameters
of the divine covenant. The ‘sons of Jerusalem’ broke this covenant by their actions and
the two witnesses are described in their sickened states. The implication is that the
authors likely understood the use and function of these two witnesses as employed by
Ha'azinu: they are signs of the eternal covenant with God. As such, the authors are
making clear their intentions: PssSol is a document that addresses the covenant between
God and Israel.

3—Deut. 32.3—The Name of the Lord:
In Deut. 32.3, Moses calls upon the Name of the Lord.
MT:PN2R? 972120 RIpR M aw

LXX: OtL Ovopa Kuplov ékaAeon 60TE peyeAwolvmy 16 Bed MUGV.

In PssSol examples of the invocation or blessing of the Name of God are numerous."
PssSol 6.1 and 15.1 provide two examples:
6.1: Maxaprog avnp 6v 1) kapdie adtod €tolpun émkaiéoncbut TO Gropa Kupiou
€V TQ HYTMUOVEVELY alTOV TO OVOpe Kupiov owdnoetaL.
15.1:’Ev t® OAiBecbul pe émekaieoauny to Gvopa kupilov eig Borferav HATLOw

700 Beod JokwP kal €owbny.

The phrase ‘Name of God’ may imply a reference to the Temple, and the use of
that phrase in HB and LXX requires a brief discussion. The occurrence of the phrase in
PssSol should certainly alert us to the possibility that the Temple motif was a dominant
one for the authors, particularly if the case that the document is prophetic can be

substantiated. Regarding the use of the phrase in HB, Deut. 12.5, 11; 16.2; and 1 Kgs.

1% pPssSol 1.1; 2.36; and 5.2 concem calling to God but make no mention of the Name of God; PssSol 7.6;
8.22, 26; and 17.5 relate the Name to the Temple or Temple sacrifices; in 6.4 and 15.2 the Name of God is
not called upon, but blessed.
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8.16 discuss the Temple as the location where God’s Name is said to dwell. Moses, when
he received instructions for offerings in the Temple in Ex. 25.8, is directed to instruct the
people to ‘make a sanctuary for me (God), and I will dwell among them’. For LXX,
however, the dwelling of the Name of the Lord, i.e. the Tabemnacle, came to mean the
place wherein the Name of God was ‘called upon’. C.T.R. Hayward noted this shift in
LXX in Ex. 29.45 from ‘dwelling’ to ‘being called upon’:*® Note the text:

MT: 2XI2° *32 TIh2 "nIdw

LXX: kel émkAndnoopat €v toig vioig Iopani

Hayward observed that ‘without exception’, LXX translated those verses in Deuteronomy
in which the Name of the Lord is to dwell as being the place where the Name of the Lord
is to be invoked.”’ Tigay suggests that proclaiming God’s Name in Deut. 32.3 means,
*...declaring His qualities, recounting His deeds’.? The interest here, however, is where,
precisely, the author of Ha'azinu envisioned this calling on God to have taken place.
Josephus relates that Moses:

...read them (the people of Israel) a poem in hexameter verse, which he has also
left in a book in the Temple, containing a prediction of things to come, according
to which all has come and is coming to pass...>

Tigay notes that the poem referred to by Josephus was Ha ‘azinu,”* and H. St. J.
Thackeray commenting on this passage from Josephus states:

As these passages, with one doubtful exception (4nt. 3.38), all refer to lyrical
portions of Scripture, I venture to regard them as references, not to the sacred
scrolls of the Law and the Prophets, but to a separate collection of chants, taken
mainly from the Bible, for the use of the temple singers.”

* C.T.R. Hayward, “Understandings of Temple Service in Septuagint Pentateuch” (paper presented to the
fortnightly seminar in OT at Durham University, Michaelmas Term 2001). Hayward also goes on to note
that the concept of calling upon the Name of the Lord came to be understood as prayer. On this last point,
note Michael Maher “The Meturgemanim and Prayer” JJS 41 (Oxford: Centre for Postgraduate Hebrew
Studies, 1990) 226, 239-242 and Israel Drazin, Targum Onkelos to Deuteronomy (Baltimore: Ktav
Publishing House, Inc., 1982) 270.

*' Deut. 12.5, 11; 14.23; 16.2, 6, 11; 26.2.

% Tigay Deuteronomy 300.

 Josephus Ant. 4.303.

* Tigay idem. 513.

¥ H. St. J. Thackeray Josephus: The Man and the Historian (New York: KTAV Publishing House, 1967)

90. Thackeray asserts that Josephus refers to these ‘writings deposited in the temple’ elsewhere in Ant.
3.38;4.303; and 5.61.
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According to both Thackeray and Tigay, Ha ‘azinu was kept in the Temple to be used in
the Temple. The recitation of Deut. 32.3 occurred in the very place that God’s Name was

to be invoked. This is in keeping with observations on the translation of the Hebrew 2%

with émkaiéw by LXX. Tigay’s observation that the Song of Moses was extolling the
qualities of the Lord may now be combined with the probable locale of that praise, to
which Sirach 50 offers an exceptional example. The chapter tells of the actions of the
High Priest, likely on the Day of Atonement, as he ministers in the Temple. Note 50.16-
19:
16) Then the sons of Aaron shouted; they blew their trumpets of hammered
metal; they sounded a mighty fanfare as a reminder before the Most High.
17) Then all the people together quickly fell to the ground on their faces to
worship their Lord, the Almighty, God Most High.
18) Then the singers praised him with their voices in sweet and full-toned melody.
19) And the people of the Lord Most High offered their prayers before the
Merciful One, until the order of worship of the Lord was ended, and they
completed his ritual.

The Temple and its precincts were clearly areas where great fanfare and merriment took
place in the context of sacrificial worship, and the recitation or incantation of Deut. 32 in
the Temple seems all the more likely.”® Theologically speaking, the invocation of the
Name of God in the Temple carried the connotation of correct worship. Again, Sifre
Deuteronomy is instructive:
B) R. Yose says, “how on the basis of Scripture do we know that when standing
in the house of assembly and saying, ‘Blessed is the Lord who is to be blessed,’

people are to respond afterward, “blessed is the Lord who is to be blessed forever

and ever’?

% 1 am not suggesting here a connection between the recitation of Ha 'azinu and the passage in Sirach 50.
Rather, I am setting the two in parallel to show the possible range of events occurring at the Temple
precinct. Tigay Deuteronomy 513 discusses some possible liturgical uses of the poem in the Temple and
ends his discussion with a note regarding the modern day placement of the poem between Rosh Hashanah
and Yom Kippur,
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C) “As it is said, ‘For the name of the Lord I proclaim; give glory to our God.”™?”

According to the rabbis, right response to the proclamation of the Lord’s Name is to ‘give
glory’ as Moses commanded in Deut. 32. Thus, one may conclude that the proper
response to the invocation of the Name of the Lord, which takes place in the Temple, is
to give glory, and that an improper response is to do otherwise.

I aver that the same understanding of the Name of God is present in PssSol. The
Name of the Lord is connected explicitly with the Temple on three occasions (7.6; 8.22;
and 17.5), of which one (7.6) likely refers to the Temple as a ‘dwelling place’.?® In fact,
the whole of chapter 7 suggests that the authors of PssSol were intimate with the concept
of the Temple as God’s ‘dwelling place’. This suggests that on one level the authors were
keen to maintain the HB understanding of the Temple as the place were God dwelled. But
that is an incomplete summary of the authors’ opinion on the Name of God.

The idea expressed in PssSol 6.1 and 15.1 is that God saves those who remember
his Name. Such an expression recalls a text such as Is. 43, in which God expresses
himself as Israel’s savior.”’ This idea is also intimated in Deut. 32.27, 36 and 43.%° Tigay
suggests that the phrase ‘give glory’ in Deut. 32.3, ‘...seems to point to His great
kindness and justice in dealing with Israel.”*! Combining the notion imbedded in Deut. 32
that God is Israel’s savior with its routine usage at the Temple makes a compelling case
for suggesting that the invocation of God’s Name for aid took place first and foremost at
the Temple. The same observation applies to PssSol for two reasons. First, that the
Temple occupied a central concern for the authors of PssSol is clear. The desecration of
the Temple and its implements by the ‘sons of Jerusalem’ precipitated the invasion and

conquest of Jerusalem; all of the weal and woe of the document is centered on the

7 Sifre Deuteronomy 306 (Neusner Sifre to Deuteronomy 314-315). Incidentally, the same idea is found in
PssSol 10.7 (Syr. 10.8) which reads: ‘For God is good and merciful forever, and the synagogues (Gr:

ouvaywyal/Sy.: K xaian) of Israel will glorify the Lord’s Name forever’.

% The Greek word used in 7.6 is kataoknvée.

* God is called savior in Is. 43.3, 11; 45.15, 21; 49.26; 60.16; 63.8; Hos. 13.4; Micah 7.7; Hab. 3.18; as
endowed with salvation in Zech. 9.9.

*® Cf. Walter Brueggemann Deuteronomy in AOTC (Nashville, Tenn.: Abingdon Press, 2001) 277f;

Gerhard Von Rad Deuteronomy: A Commentary (London: SCM Press, 1966) 199; Tigay, Deuteronomy
312.

*! Tigay Deuteronomy 300.
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profanation of the Temple. As such, the Temple is conceived as the place of God’s
presence and, therefore, the location wherein one might make supplication to the deity.
Secondly, invoking the Name of the Lord as a recipe for aid is well attested in both HB
and PssSol. Furthermore, by 250-200 BCE at the latest (LXX Pentateuch) the Temple
had become the place in which the Name was invoked. In short, there is every reason to
suggest that the authors of PssSol had the Temple in mind when referring to the
invocation of God’s Name.

It is clear from PssSol that those who bless the Name of God are righteous and
those who do not are sinners.’> Memory is an important feature in Ha 'azinu, which
discusses the forgetfulness of Israel in verse 15. Moses’ action of calling upon the Name
of God may have as much to do with memory as anything else.”® In fact, this is precisely
the reason Deuteronomy gives for the production of the poem in the first place.** PssSol
makes mention of Israel’s failed memory in 2.8, which reads:

For he turned his face from their mercy
Young and old and their children once more
For they did evil once more by not listening (uf dkoveLv).

This statement immediately calls to mind Deut. 6.4 and the injunction to remember (the
Gk. term used there is dxolw). Essential to the covenant is the constant memory of God’s
work for Israel. The act of God turning his face from Israel is in the prolegomena to
Ha'azinu found in Deut. 31.16-18 (as opposed to turning his face roward the afflicted in
the canonical Psalms, e.g., 22.23). The importance of listening to the terms of the
covenant, indeed of continually rehashing them, is central to the deuteronomist’s
theology. PssSol 2.8, which follows the desecration of the Temple in 2.3-5, precedes the
statement in 2.9 that the heavens and earth despised Israel because ‘...no one of all
mankind had done upon it (earth) what they had done’. This last statement recalls the
actions described in 1.8 that the sins of the ‘sons of Jerusalem’ had surpassed those of the

Gentiles before them. This sin, according to chapter 1, was the profanation of the Temple.

3 Compare the righteous who bless the Name of God in 5.1, 6.4 and 15.2 with the sinners who do not in
175

% Note Brevard S. Childs Memory and Tradition in Israel SBT 37 (London: SCM Press, 1962) 45-50 and
his treatment of the verb ‘to remember’ in which he summarizes (47): *...the verb when used with Israel as
its subject denotes a basic human psychological function: to recall a past event’.

* Note Deut. 31.19; Tigay Deuteronomy 510-511.
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If this is the same sentiment being revisited in 2.9, which I think it is, then the statement
in 2.8 means that the ‘sons of Jerusalem’ had ceased to be responsive to hearing the terms
of the covenant. In short, they had defiled the Sanctuary through their abominable
practices and their irresponsiveness to the words of the covenant.

The invocation of the Name of the Lord was an exceptionally holy action. It is
frequently related directly to worship and, in the Pentateuch, was often accompanied by
the construction of an altar.’® For the Pentateuchal Targumim, the phrase ‘calling upon
the Lord’ was synonymous with prayer.*® This simply reinforces the view that the act of
calling upon the Lord in the Temple was a personal action, i.e., request for help, as much
as it was a ritual and liturgical mechanism for the community, in 2" Temple times. When
Moses proclaims the Name of the Lord and ascribes greatness to it in Deut. 32.3, it may
also be viewed as something of an act of worship, which Tigay relates to Ps. 29.1-2.%
That Psalm instructs the readers/listeners to give glory to the Name of God. PssSol use
this phrase in much the same way.”® For the authors of PssSol, the invocation of the
Name of the Lord involved either a hope for salvation from danger or was viewed as an
act of worship.*

There are some references in the DSS to the invocation or praise of the Name of
God, and the Scrolls offer many insights into theological practices of the 2" Temple
period as well as insightful commentary on textual development.*® They contain several

instances of the use of the Name of God in praise settings. For instance, 1QH 4.20 reads:

* Note several instances in which the Name of the Lord is called upon in an act of worship: Gen. 4.26,
12.8, 13.4, 21.33, 26.25; Ex. 33.19, 34.5; Deut. 18.5, 7.

* Cf. fn. 18.

4 Tigay Deuteronomy 300, fn. 12; cf. also Pss. 22.23-24; 68.35; 96.7-8—all of which are connected to the
Temple.

** Cf. fns. 29 and 41.

 The phrase was significant for prophetic literature as well, cf. Is. 12.5, 18.7, 24.15, 56.6; Joel 2.26, 3.5;
Amos 6.10; Micah 5.3; Zeph. 3.9.

“ On the nature of the Hebrew text of Deut. 32.43 for example, cf. Tigay Deuteronomy Excursus 31 for his
fine discussion. For a summary of the editorial processes of the MT note e.g., Staffan Olofsson, The
Translation Technique of the Septuagint, CB OTS 30 (Stockholm: Almgqvist & Wiksell International:
1992); Olofsson, God is My Rock (Almgqvist and Wiksell International, 1990) 1-14; F. M. Cross, “The
Evolution of a Theory of Local Texts” as found in /972 Proceedings of IOSCS Pseudepigrapha (Los
Angeles: SBL, 1972) 115-18; Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research
(Jerusalem: Simor Ltd., 1981) 50-63. James Barr, “The Typology of Literalism in Ancient Biblical
Translations” MSU 15 (Vandenhoeck & Ruprecht: Gottingen, 1979).
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PR ]7Y2 ND7an pYA NpTXn ANR 72" From this selection note

particularly ‘blessing is to your Name for ever...” In 1QH 11.21-23, the author relates that
God ‘purifies the depraved spirit...so that he praises your (God’s) name in the
community of jubilation...” According to the self-awareness of the DS community, they
participated in the on-going communion of the ‘sons of heaven’ (e.g., 1QH 11.22; 1QS
1.12; 222, 24),"2 and it is clear that the Name of God was central to their worship
ceremonies.*’

In short, Jewish texts contemporary to PssSol used the Name of the Lord in
instances involving praise and worship. The community at Qumran went so far as to
excommunicate those who misused the Name.** Insofar as the community itself
functioned as the de facto Temple in lieu of the ‘profaned’ Temple at Jerusalem,* it is
not difficult to see the need on the part of the covenanters of Qumran to appropriate the
use of the Name as evidence of the presence of the Temple and to take strict measures to
ensure its proper usage.*® For PssSol, the Name of God is associated directly with Temple
praise and prayer. According to the ancient interpreters, the same attitude is present in

Ha'azinu as well.

*! Also note 1Q H 10.29.30.
“? Svend Holm-Nielsen Hodayot: Psalms from Qumran ATD vol. 2 (Aarhus: Universitetsforlaget, 1960) 68
suggests that the term XX is used of both the heavenly hosts and the community of Qumran. Bonnie Kittel
The Hymns of Qumran SBL Dissertation Series 50 (Chico, CA: Scholars Press, 1981) 57-67 presents an
insightful textual analysis. The conclusion obtains from her observations that the ‘sons of heaven’
mentioned in 11.22 refer to the constituents of the community, who are related to the heavenly hosts as a
result of poetic similarity, that is size and weight.
* This point is made clear elsewhere in the Scrolls, note 1Q34 frag. 3 1.6, which Martinez and Tigchelaar
translate: ‘we will celebrate your name forever’. The verb is 1T, which in HB is often used to convey the
idea of ‘confession’, e.g., Lev. 5, 16, and 26, or ‘praise’, e.g., Gen. 49.8, 2 Sam. 22.50, and many Psalms.
Noting those affinities, a better sense might be made by rendering the line in 1Q34 as: ‘we will confess (or
E‘raise) your name forever’; note also 11QT 29.4; 1QM 14.12.

1QS 6.27-7.2; CD 15.1-3, where even a falsely taken oath is an offence to the Name of God and is
punishable through excommunication; also note Jubilees 23.21 wherein sinners are those who misuse the
Name of God.
“ On the perception that the community at Qumran was to substitute for the Jerusalem Temple, note 1QS
8.5-6 as well as 1QS 5.6, 21; 8.9; 9.6; 11.8; and CD 1.7; 6.2. Leaney Rule of Qumran 216 states: ‘The
community is to take the place of the sanctuary of the Temple...” He then links this idea with the concept
of Temple replication implicit in the New Testament; cf. 1 Cor. 3.16; 6.19; 2 Cor. 6.16; and Rom. 8.9. Also
note Geza Vermes Scripture and Tradition in Ancient Judaism (Leiden: Brill, 1973) 32 in which he states
that *...the Council of the Community is the one true sanctuary in which God is to be worshipped.” Moshe
Weinfeld The Organizational Pattern and the Penal Code of the Qumran Sect NTOA 2 (Géttingen:
Vandenhoeck and Ruprecht, 1986) 46-47 notes that the separation between the covenanters and the Temple
hierarchy in Jerusalem led to the absence of festivals and convocations in a temple structure evident in the
literature from Qumran.
“ Cf. e.g., 1QS 8.5-6; 9.5-6.
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4—Deut. 32.4—God is Righteous and Just:
Having seized the attention of the reader/listeners, the author of Ha'azinu

continues with a description of God’s nature. Deut. 32.4 reads:

MT: UDUHD 1"O77°92 *21%¥0 o'pn XN
RIN WM 7% 21y PRI MpR OR

LXX: 0edc, ainbive té épya adtod, kel Taoal ol 08oL avToD kpLoLg Bedg

MLOTOC, KL ODK €0TLY adikie SlkeLog kol 00L0¢ KUPLOC.

Verse 4 acts as an introduction to the second part of the chapter. The Hebrew term MX is

used in the Pentateuch as an appellative for God only in Deut. 32.4;* LXX never
rendered X literally when the term referred to God.*” Instead, the translators used the

Greek term 8edc. For the rabbis, this term held some significance as an indication of
God’s generative and creative characteristics. Sifre Deuteronomy 307 states:
‘The Rock’: the artist, for he designed the world first, and formed man in it [and
all of these deeds are perfect].*’

Another interpretation of this title is that it signifies God’s protective and supportive
nature towards his people Israel. Tigay comments on the use of the term:

It expresses the idea that the deity is a source of refuge, a protector...From the
Bible’s viewpoint, the Lord is “The Rock,” the only one deserving of the
appellation.>®

While the Sifre Deuteronomy never explicitly states as much, it is in complete agreement

with Tigay’s observation. The rabbis understood God’s nature in terms of enduring

fidelity, i.e., as ‘rocklike’.”’

* It is used with greater frequency in the Psalms, e.g., 18.3; 28.1; 62.3.
* Note Olofsson, God is My Rock, 35-45 for a thorough discussion on the translation of the term MX.

* Neusner’s bracketed comments 317 read, ‘The letters for the word ‘rock’ may be read to mean artist,
design, and form or create, thus yielding this sense’.

* Tigay Deuteronomy 300.

*! The several passages that deal with this verse never discuss the use of the term ‘rock’ as a title. Rather,
the focus uniformly on the aspect of ‘unchangeableness’ in God’s judgments. There is a comfort conveyed
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The importance of the verse in Ha 'azinu is that it vindicates the coming action: if
God is ever just, then the coming punishment is warranted and without caprice. Again,
Sifre Deuteronomy is insightful. Note 307:

3B) Just in the world to come as he (God) pays back a completely righteous
person a reward for the religious duty that he did in this world,

C) so in this world he pays the completely wicked person a reward for every
minor religious duty that he did in this world.

D) And in the world to come just as he exacts punishment from a completely
righteous world (sic. person?) for the transgression that he did in this
world,

E) so in this world he exacts from the completely righteous person a penalty for

every minor transgression that he did in this world.”

The idea of the passage, and the whole of Sifre Deuteronomy 307 for that matter, is that
God’s actions are unimpeachable; however grievous or misplaced a historical event
might seem, it is just and warranted.

In PssSol, the authors are quick to point out that the calamities that befall
Jerusalem are ultimately God’s doing (8.14-17) and that this action, more importantly, is
appropriate. Just as Deut. 32.4 functioned to open the second stage of the chapter by
characterizing God as just, faithful, and perfect, so too do the authors of PssSol take steps
to characterize God as just, faithful and perfect.

PssSol 9.2 presents an exemplar of such theology:

PssSol 9.2: &v mowtL €Bver 1) Sreomopd tod Iopand katd TO pfijwe Tob Beod, lva
Sikowofc, 0 Pedc, €v Th Sikaroolvy cov €v Talc avoplaig TGV, OTL oL

kpLThe dikatog éml movtag Tovg Axobg Tig YiG.

God is held responsible for Israel’s former dispersion (and this one as well—note PssSol

2 and 8) and is called ‘righteous’ by the authors. In fact, the authors’ penchant for

in the writings that God’s nature never changes in his application of justice, righteous, and faithfulness. In
short, God is like a rock.

*2 Neusner Sifre to Deuteronomy 319.
 Also cf, 2.15, 18; 2.32; 34, 5, 7; 5.1; 8.24-26, 34;9.5; 10.5, 7; 13.8; 14.15 17.10, 32.
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vindicating God’s actions leads occasionally to awkward interruptions in the narrative.
For example, in PssSol 2 the narrative runs from judgment to judgment. Verses 1-9
record the invasion of Jerusalem as a result of the sins of the ‘sons of Jerusalem’. Verse
10, however, reads:

And the earth shall know all your righteous judgments, O God.
Verses 11-14 then once again iterate the calamity of the conquest of Jerusalem. But verse
15 reads:

And I shall justify you, O God, in uprightness of heart

For your righteousness is in your judgments, O God.

The memory of the conquest and the reasons for its occurrence are punctuated by
references to God’s just nature. This construction of ‘historical apologetics’ is
characteristic of the chapter and, indeed, much of the document.>* But a pre-requisite for
such an apologetic is the establishment of God’s righteousness, thereby justifying his
actions. This is precisely the avenue taken by the authors of PssSol.

To conclude, Deut. 32.4 sets the tone for the next section of Ha ‘azinu wherein the
punishment of Israel is detailed. The verse functioned as an introduction to the coming
prophecy, one in which the characteristics of the Lord are established in order to enforce
the coming invective against Israel. God’s nature is one of steadfast justice and
righteousness. As such, he is incapable of punishing without cause or rewarding with
merit. In short, God’s characteristic justice is as unchangeable as a ‘rock’. The authors of
PssSol understood this basic model very clearly and endeavored to clarify to their readers
that the historical conflagration of Pompey’s invasion was nothing more than God’s just
punishment of Israel. Such is the case in other prophetic works. Amos, for example,
outlines the punishment set for Israel (2.4ff) because of its sins. The actions of the Lord
are not criticized in the oracle of Amos; it is simply assumed that they are just. The tenor
of Amos 7 suggests initially that the author is on the verge of questioning God’s
punishment of Israel. But such a prolepsis is never realized. In the end Amos’ claim,
while seeking to stave off obliteration, is not seeking a reversal of fortunes. For Amos,

5% PssSol 2.32-35 argues as such, as do most of the monologues concerning the differentiation between
righteous and sinner in the document.
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God is still justified in punishing Israel.” In just such a way, the authors of PssSol do not
plead to the Lord for the acquittal of the ‘sons of Jerusalem’.”® Rather, the document
seeks to lessen the punishment for fear of complete disaster. It is only later, in such works
as 4 Ezra, that the actions of the Lord are thought even mildly questionable.”’ As for
PssSol, the authors sought to mimic the introduction of Deut. 32 wherein God’s
righteousness is established as a prerequisite to the punishment of Israel. Implicit in this
relationship is the guilt of Israel vis-a-vis God’s righteousness.”® This contrast forms the

introduction to the prophetic paradigm of HB.

5—Deut. 32.5—Israel Sins: Israel as ‘blemished’:
Deut. 32.5 is a very significant verse in the Song of Moses in light of the

foregoing discussion of God’s righteousness. In it, the nation of Israel is identified as
‘blemished’. The use of the Hebrew term, D17, is key to understanding the intention of
the author at this point. Note the text:

MT: 2n%nD1 wpy T om» 1M2 X2 12 nnw

LXX: fluaptooor oDk adT® TEKVE HWUNTE YEVEX OKOALY KoL OLEOTPRLUEVT.

Of the 23 occurrences of the Hebrew D12 in the HB, 14 of those occurrences are found in

the Pentateuch. Of those instances, 10 are in Leviticus, 1 in Numbers, and 3 in
Deuteronomy. On every occasion, LXX use the term pdpog to translate the Hebrew.
Indeed, this homeophonic term only occurs in the translation of this one particular

Hebrew word.>® Such stereotypical affiliation between words in translation serves to limit

55 Note Amos’ criticism of ‘Jacob’s’ lavishness in 6.1-7. His rebuke contains the plea for temperance on
God’s part, but not forgiveness; cf. Elizabeth Achtemeier “Amos” in NIBC 17 (Peabody, MA:
Hendrickson, 1999) 219-221.

%6 Note and compare PssSol 2.22-23 with Amos 7.2.

57 Cf. 2 Esdras 3.1-36. The HB antecedent of displeasure with God is, of course, David’s frustration
towards the Lord at the death of Uzzah 2 Sam. 6.8.

%% This is a point emphasized by Amaldo Momigliano On Pagans, Jews, and Christians (Middletown,
Connecticut: Wesleyan University Press, 1987) 80-81 in which he suggests that the defeat of the Jews at
the hands of Pompey is directly related to God and His “dissatisfaction with his People’.

5% This is the only conclusion one could draw if one had only the Pentateuch by which to judge. The use of
the term is entirely related to the priestly sphere (cf. Lev. 21, 22, 24; Num. 19.2; and Deut. 15.21, 17.1.),
except for the possibility of Deut. 32.
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the range of meaning of the Greek term.®® In the case of the term p@poc, this limitation
confines the term to the priestly sphere; DIP and pudpog are exclusively applied to

discussions regarding the ministrations of the priests at the Temple.
Regarding the Hebrew word, Tigay makes this comment contrasting God and his

people Israel:

It (O1M) is an apt antonym to ‘perfect’ (tamim) (v.4), for in their literal sense

‘perfect’ and ‘blemish(ed)’ are used to designate sacrificial animals as acceptable
or unacceptable for sacrifice.®’

The use of the term in Leviticus occurs 5 times in chapter 21. In that chapter, the term
always refers to the ritual purity laws. The chapter is concerned to regulate the purity of
individuals who approach the veil or altar of God. Lev. 21.23 is a tidy summation of the
legist’s efforts:

only he (with B1M) shall not go near the veil or approach the altar, because he has

a defect, lest he profane my holy things CWTp» DX 221 X71 12 oip).

The same may be said for Lev. 22.20. In his assessment of the selections from Leviticus,
Philo also uses p@uoc when discussing the requisite status of officiating priests and
ritually acceptable animals, i.e., that they be free of p,u‘ap.oq.ﬁz In Lev. 24.19-20, the term is
used in reference to the disfigurement of an individual. Given the comments in Lev. 21,
the assertion may be made that the disfiguring discussed in Lev. 24 would render the
disfigured one unacceptable, i.e. forbidden to approach the veil and altar of the Lord (cf.
21.23). In Num. 19.2, DI1® is used in reference to the pure red heifer, which is to be

without blemish (812 112 7'X). Noting Lev. 22, one is reminded that an animal with a

D17 is unacceptable and must not be offered as a sacrifice.” From this, I suggest that the

% In the case of ‘stereotyping’ consult Olofsson, Trans. Tech 15, Tov, lTexr—Criu'cal Use 54.

%! Tigay Deuteronomy 301. He also posits that this term is used occamqnally to dt?scnbe a ‘mog-al blemish’,
citing Prov. 9.7 and Job 11.15. These references, however, fall outside the priestly scope into wisdom
literature, where their meaning was likely extended. It is possible thnt .this meaning may have attended the
word during the penning of PssSol. Note the discussion on ‘acceptability’ below. Cf. Milgrom Leviticus v.
I1 1823.

52 Philo, Spec. Leg. i.117 and i.166.

% Also note Deut. 15.21 and 17.1.
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term D17 is a technical term of sacrificial language used to differentiate between that

which is acceptable and that which is unacceptable to the Lord. The importance of
belaboring this point is that it establishes the ethos of the author of Ha'azinu on the
matter of acceptability; it is a decidedly priestly category.

Being ‘blemished’, however, is not prohibitive to participating in parts of the
religious life. Milgrom comments on the life of a ‘blemished’ priest:

In the Second Temple, blemished priests were employed in the Wood Chamber
(located in the northeastern comer of the woman’s court, the farthest from the
Temple building) to remove worm-eaten wood from the altar stockpile...A
blemished priest could sound the trumpets and pronounce the priestly benediction
from the porch.**

What Milgrom’s comment, along with Lev. 21.23 wherein the blemished priest is
permitted to eat of God’s ‘most holy food’, suggests is that irregularities described in
terms of a ‘blemish’ require a modified, but not total, separation from the Temple rituals.
This is the very point the rabbis emphasize in Sifre Deuteronomy. Note Neusner’s
concluding remarks on 308:

The issue is not the justification of God’s ways, but rather, the allegation that,
despite sin, Israel remains God’s children and family. That is the balance between
divine perfection and Israel’s sin that is drawn out of the cited verse.®

The rabbis’ point is clear: being so tarnished, Israel is still God’s chosen ‘offspring’.
With respect to Deut. 32.5, I feel that the foregoing, priestly understanding of the
term must be maintained. Physically speaking, the relative acceptability of the offering or

offerer is contingent upon their purity, to which the term D12 attests. I suggest that the

indictment against Israel in Deut. 32.5 is one of impurity with respect to the holy things
of God. It is because of their sins that Israel is no longer considered acceptable to the
Lord. The implications of this are substantial considering Israel’s status as God’s
inheritance from among the nations (Deut. 4.19-20; 32.9). The author of Lev. 22.19-20,
in discussing the status of a particular offering, has this to say:

* Milgrom ibid. 1824; cf. m. Mid. 2.5; Sifre Num. 75: cf. t. Sota 7.16; y. Yoma 1.1. Indeed the ‘blemished’
Eriest of Lev. 21 may eat of the food of God, described as ‘most holy’. ! :

* Neusner Sifre to Deuteronomy 322. This particular Sifre Deuteronomy is really a call to nbcdxepce. The
rabbinic hermeneutic gal vehomer is applied with great force. The argument runs thus: if the children of
Israel are still called ‘children of God’ while they are blemished, imagine if they were pure.
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19) To be accepted for you (823%1?) it must be a perfect (0*12N)
male from the cattle, sheep, or goats

20) anything that has a blemish (B12) on it you shall not offer, for it will not be
accepted (1121'7) on your behalf.

Hence, ‘blemish’ and ‘acceptability’ are set in construct. If my assertion stands, namely

that D1D in Deut. 32.5 must be understood with a mind to the priestly legislation of

Leviticus, then the implicit notion of ‘acceptability’ must also persist. The call of
Ha'azinu on this point, as the rabbis noted, is a return to spotless purity so that Israel will
once again be acceptable to the Lord.*
Regarding PssSol, the authors seemed to hold to the same understanding of
acceptability. Note PssSol 2.3-5:
3) Because of these things, the sons of Jerusalem defiled the holy things of the
Lord (t& &y kupiov), profaning the gifts of God in lawlessness.
4) Because of these things he said, Throw them far from me, I am not pleased
with them (o0k €060k®)
5) The beauty of her glory was despised before God, it was dishonored

completely.m

Verse 4 displays God’s displeasure with the ‘sons of Jerusalem’ because they had defiled
the ‘holy things’ of the Lord. The Greek of verse 4 is suggestive of the rubric of the
priestly categories of ‘blemish’ and ‘acceptability’. The term ebdokéw is used in HB to
render 11X in the Psalter (e.g., 19.15; 51.20; 69.14). Psalm 19.15, for instance, even

% As Sifre Deuteronomy 308 (Neusner Sifre to Deuteronomy 322) states, “If, when they do evil, they are
called ‘children’ if they did not do evil, how much the more so!”

7 The text itself, and therefore its translation, is debated among modern scholars as to whether the text,
currently ebédwkev or edwdwkev, is legitimate. Trafton Syriac Version 33 points out that the Syriac confirms

neither Greek reading, but resonates most closely with eboddw. But 0¥ does not readily entertain the

meaning ‘prosper’, as the Greek ebod6w must certainly convey. The Syriac’tern:n in‘ the Aphel means more
specifically ‘establish, make ready’. My proposal that the Qreck term ebbokew is to be understood as
relating to priestly rubrics of acceptability makes better sense n the light of the Syriac, which could suggest
that the Lord could no longer permit the ‘sons of Jerusalem’ to enter the Temple conﬁpes as a sacrifice.
Most commentators maintain the text as presented by Rahlfs, which contains the emendation to ebdokéw.
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combines the two categories of blamelessness (0 2N) with acceptability (note 19.14-15).

It seems plausible to suggest that this term carried with it, particularly in cases where the
Temple is of central importance, implications of physical or moral purity.

Physical and moral purity was clearly a concern for the authors of PssSol. Listed
in the grievances committed against God in 8.11-12 is the introduction of menstrual

blood into the Temple precincts (cf. Lev. 15). Bearing in mind the association between

OI1» and 71X7 in Lev. 22.19-20 as well as Milgrom’s and Tigay’s comments on the

historical development of D12, it seems plausible to suggest that the term ¢vdokéw in 2.4

refers to the status of the ‘sons of Jerusalem’ vis-a-vis the holiness embodied by the
Temple. The sins committed by the ‘sons of Jerusalem’ caused them to be classed as an
impure people, both ritually (cf. 8.11-12) and morally (cf. e.g., 2.13; 4.4ff) to the point
that they, as the nation Israel, were no longer acceptable to the Lord.*”

In conclusion, the ‘blemished’ status of the children of Israel, as related by
Ha azinu and other portions of the Pentateuch mentioned in the foregoing, seems to have
informed the argument put forward by the authors of PssSol. The point of emphasis
posited by both is this: the people of Israel are unfit due to certain impurities. As such,
they and their sacrifices are no longer acceptable to the Lord.”” This observation, more

importantly, suggests that a central theme for PssSol is the Temple.”!

% Milgrom Leviticus v. 11 1821-1823, 1841-43; Tigay Deuteronomy 301.

% Also note this feature in other prophetic writings from HB, e.g., Jer. 6.20 and Mal. 2.13. This issue is
discussed in greater detail in the section on Qumran and PssSol.

" Also note 3.3-4.

"' HE. Ryle and M.R. James The Psalms of the Pharisees: Commonly called the Psalms of Solomon
(Cambridge: At the University Press, 1891) lix conclude that the presence o_f priestly elemen!s m PssSol “is
based upon (a) the prominence given to ceremonial pollution agd purification...” Surely this is right. In a
seminar paper, C.T.R. Hayward, in a paper given in the OT Seminar at Durham University, 2001 noted that
the root for the term &yixopa is used only sparingly in the LXX Pentateuch and only then in reference to
things of most holy importance, i.e. the Temple or its sacrifices. Its use by the authors of PssSol suggests
that the authors held a particular view on purity and the Temple closely affiliated with its understanding in
the priestly legislation. For the authors of PssSol, the same type of purity espoused by the HB and Ha ‘azinu
was inextricably bound not only to the Temple and its accompanying sac'nﬁces, but also to the keeping of
the Law of Moses. On this final point, note PssSol 14.2. This may be a point on which the ‘moral’ aspect of
‘blemish’ as noted in Prov. 9.7 and Job 11.15 may be detected in PssSol.
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6—Deut. 32.7—Remember the Past:

Deut. 32.7 is an invitation on the part of the Song for the people of Israel to
remember its past. This is a common theme in the Pentateuch, perhaps embodied most
fully in the Shema of Deut. 6.4. The call to remember the words and actions of the Lord
pervades the entire development of the covenant between God and Israel.”” Note the text:

MT: 777 w12 a%hy mp ot
72 19X TP T TAR ORW
LXX: prnodnte Nuépag ai@drog, oUVETE €TT) YEVEAS YEVEDV ETEPWTTOOV TOV

TOTEPX OOV, KL AVAYYEAEL GOL, TOUG TPECPUTEPOLG OOV, Kal €PODOLY OOL.

Now compare with PssSol 2.8 and 4.21:
2.8:  améotpeYer yip TO TPOOWTOV TOD GO €AOUC ADTGV, VEOV
A r A\ r 3 -~ ;] r
KoL TpeoPuTny Kol Tekve autev elg amek,
OtL movnpl émoinoay eig amaf TOD PN AKOVELV.
4.21: kal odk éuvnobnoav Beod
kel odk époPndnoar tov Bedv év amaoL TOUTOLG

A ’ . A A ’
KoL TapwpyLoay Tov Beov kal mapwivvay

The use of race memory as an injunction to right behavior is not uncommon in HB.”
Such language is a scathing rebuke when contrasted with God’s ‘rocklike’ characteristics
of righteous justice. In fact, the two go hand in hand. God’s characteristic fidelity to the
covenant, described later in terms of God’s selecting, rearing, and providing lavishly for
Israel (vv. 8-14), matches the call to remember the past. In fact, the poem exhorts: even
the oldest living members of the community will testify to God’s provision. This suggests

in no uncertain terms that God has recently (as recent as the lifespan of a human being)

2 of Num. 11.37-41; Deut. 6.4-9, 11.13-21; and the end to the restatement of the Decalogue in Deut. 5.
32-6.3, in which the people are encouraged to do all that has been commanded them. A particularly telling
verse is Deut. 5.29: ‘Oh, that their hearts would be inclined to fear me and l{eep all my commands always,
so that it might go well with them and their children forever’. Clearly, a major concern is one of memory.
Note that Walter E. Rast Tradition History and the Old Testament GBSOTS (J. Coert Rylaarsdam ed.;
Philadelphia: Fortress Press, 1972) 8-9, 21-24 points out the importance of memory to the transmission of
texts.

n );ihe, e.g., Amos 2.9-16 and Mic. 6.1-8. Cf. Childs Memory and Tradition 49-51.
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done these things. Thus the rebuke is emphasized: why did Israel, knowledgeable of the
past so near to them, abandon the covenant?”*

In the comparison above, it is clear that PssSol conveyed an importance on
memory not unlike that found in Deut. 32.7. PssSol 2.8 resonates with the Shema
directly; Israel has ceased ‘hearing’. Both selections from PssSol point to the authors’
repulsion that the people had forgotten the covenant.”” In fact, ‘not remembering’ the
Lord and his ways is one characteristic ascribed to the ‘sinners’ in the document (e.g.,
14.7). Israel are called a ‘stiff-necked people’ (tpayniog + okAnpoc) in Deut. 31.27, which
leads directly to Moses’ dictation of Ha ‘azinu, and that the Song is intended to function
as a mnemonic tool (cf. Deut. 31.21). In much the same way, PssSol engages the readers
in a sort of memory-trial. In PssSol 8.29 the authors admits that the people of Israel
‘stiffened their necks’ (tpayniog + okAnpoc). The reason for the punishment, invasion,
and exile is because those who currently control the Temple ministrations, including their
forefathers, did not act according to the laws of purity as outlined in the HB (cf. 8.22). As
noted above in Deut. 32.5, this is precisely the invective leveled against the children of
Israel. Thus, the selections above and 8.22 from PssSol are examples of appeals to
memory to the same extent found in Deut. 32.7. Impious behavior in the form of a
rejection of God’s hegemony is grounds for punishment under the guidelines of the
covenant (cf. e.g., Lev. 26).

These passages in PssSol function to explain the current historical conflagration.
PssSol 2.7, which states that Israel was abandoned ‘to the hands of those who prevailed’,

comes as little surprise considering the HB prophetic paradigm.”® Hosea 2.10, for

’ Tigay Deuteronomy 302; Von Rad Deuteronomy 196.

7> Neusner’s synopsis to Sifre Deuteronomy 310 (328) is insightful: “The complete statement of the entire
passage may be given very simply: if we remember what God has done in the past, how he exacted
punishment from generations and from individuals, but also how he revealed himself to generations and
individuals, we shall know what is coming in the future—which is the same thing’. Implicit to this type of
construction is a projected hope in the time of crisis. If a particular crisis can be identified as an event
governed by the covenant of Moses, then the event itself may be set within a religious framework and dealt
with as a matter of God’s imminence. I am arguing here that this is precisely what the authors of PssSol
have done.

’ In Ha'azinu, one of the punishments levied on Israel is defeat, occupation, and dispersion. This re-
visitation of past and current sins for the sake of a memory trial is also a characteristic of prophetic
literature. Note Is. 9.8-10.11; Jer. 2-3; Ez. 22; Hosea 4; Amos 3; Micah 1.1-7; Mal. 1.6-2.16. It is for this
reason that I am inclined to reject the observation that PssSol represents a ‘literat_we of crisis’, a primary
assessment of the document, cf. Robert Wright, “The Psalms of Solomf)n," in OTP, (ed. James H.
Charlesworth; Garden City, NY: Doubleday Press, 1985) 643; Kenneth Atkinson An Intertextual Study of
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instance, uses the analogy of Israel as a whore to provide the reason for the punishment
contained in the book:
She did not know that I gave to her grain, fresh wine and oil, silver and gold I
multiplied to her—they made Baal!

The incredulity of the cry at the end, as though the stress of the crimes made the analogy
a tactic no longer endurable, represents Israel’s sins, their rejection of God. Much like in
Deut. 32, in Hosea there is couched within the condemnation of the nation of Israel a
reminder of God’s provision. The breach of covenant, which will never be committed by
God, flies in the face of the nation’s history. While the enumeration of specific sins is left
to be discussed elsewhere, the poem’s point is loud and clear. God’s provision has been
spuned and punishment is on its way. As is clear, the very same paradigm is

implemented in PssSol.”’

7—Deut. 32.9—Israel is God's Inheritance:

Deut. 32.9 represents a very important feature of later prophetic literature, namely
the concept that the nation of Israel is the inheritance of God.

MT:1n%m1 22n 2py* 1py M pon *>

LXX: kol éyevnfn pepic kupiov Aade adtob lekwp, oyolviopa kAnpovopieg

avtob IopanA.

This tradition, i.e., the rubrication of the nations, is found elsewhere in HB and post-

biblical writings.”® The singular point for the Deuteronomist with regard to the division of

the Psalms of Solomon Pseudepigrapha (Lewiston, N.Y.: Edwin Mellen Press, 2001) 426. George W.E.
Nickelsburg Jewish Literature Between the Bible and the Mishnah (Philadelphia: Fortress Press, 1981) 204
offers a more guarded assessment, stating, “The author not only petitions or praises God for deliverance
from distress but also explicates how this distress serves as chastening or punishment for sin’.

”7 Note particularly PssSol 5.8-15, which is certainly reminiscent of Gn_. 1 but a}so of the tension between
the punishment of famine and the blessing of prosperity in the prophetic paradigm. Cf. e.g., Lev. 26, and
compare Hosea chapter 2 with chapter 4, and Ez. 5.12 and with 36.30. ‘ 3

™ TPs] in its rendition of Deut.10.22, and also Ex. 24.9, tells of the 70 elders ascending Mt. Sinai with
Moses and Aaron. A very important corollary is the division of the other nations. Note Deut. 4.19 and
Jubilees 15.30-32, which suggests that the nations were given over to m_lmg angels. On this point note John
C. Endres, Biblical Interpretation in the Book of Jubilees (Washington, [')'.C.: Th_e Catholic Bible
Association, 1987) 226-227 in which he states regarding the ‘_‘the’o’l‘ogoumenon‘ of Jubﬂm‘ that “__.even
the people of Noah’s generation were fully observant ‘Mosaists’.” The reception of the division of the
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the nations is this: Israel is God’s own allotment. The defining characteristic of this
concept is that God reveals himself to Israel, giving them his name and entering into a
covenant with them.”® Such elements are present in PssSol as well. Note 9.9 and 14.5:
9.9: OtL oD fpeTiow TO omEpur APpaop Tapd TavTe TR €BVn Kol €Bov TO
Ovopud oov €’ Tuac, kipLe, kel odk &mwon €ig Tov aidva.

14.5: 6tL 7 pepic kai kAnpovopia tod Beod éotwv IopanA.

PssSol 14.5 is particularly telling, using many of the same words found in LXX of Deut.
32.9. Verses 1-4 of PssSol 14 detail God’s continued care for those who are faithful to
him. Moreover, this first section of chapter 14 (vv.1-5) intimates other aspects of the
covenant; verse 4 reads of the ‘planting’ of the faithful evoking images of Land
ownership and verse 2 is an overt reference to the Law of Moses.®® Verse 5, therefore,
stands as a summary for the first four verses: the faithful, defined as being a part of Israel
through obedience to the Law of Moses, are entitled to the covenantal promises precisely
because Israel is God’s allotment among all the nations of the earth.

Regarding PssSol 9.9, the case is made for Israel’s selection apart from all other
nations, tying in with the selection of Abraham. Perhaps the most important aspect of this
line from PssSol is the incorporation of God’s Name being given (lit. ‘set upon’) to -
Israel. The same root, Tifnut, is present in Num. 6.23 (LXX) in the famous passage of the

priestly blessing. There, the priest is literally to set (Heb.—DW; Gr.—¢émtifnui) God’s

Name upon the people. In his translation of the passage, Milgrom places a figurative
emphasis on the meaning, rendering the verse, ‘Thus they shall link My name with the

nations and the portion of Israel was, for the author of Jubilees, eternal. The presence of Jubilees in some
17 MSS at Qumran suggests that the DS community held to or was at least aware of this common Jewish
understanding. On this point, note Dogniez and Harl 326, “La lecon majoritaire de la Septante (anges)
correspond a une tradition juive et a été a l'origine des explications partistiques sur les ‘anges des
nations”.” Note also Deut. 7.6, 14.2, 26.18-19; Is. 44.2; Amos 3.2. The nation of Israel is central to the
designs of the authors and primary in their development of the ‘eschaton’. The advent of the Messiah is
inextricably linked to the redemption of the nation of Israel.

" On the giving of the Name, note Num. 6; on the covenant through Moses, cf. Ex. 20 and Sifre
Deuteronomy 311 (Neusner Sifre fo Deuteronomy 329-331).

% Eor a fuller discussion of the term and the verse, note the section on PssSol and Qumran below. The Law
of Moses is a key component to the concept of ‘plantation’. Cf. the discussion of Shozo Fujita “The
Metaphor of Plant in the Literature of the Intertestamental Period,” JSJ 7 (Leiden: Brill, 1976): 30-45.
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people of Israel, and I will bless them’. In his commentary, however, Milgrom allows for

a literal meaning, stating:

In the light of the Ketef Hinnom silver plaques, which demonstrate that in seventh
(or sixth)-century Jerusalem the Priestly Benediction was worn on the body in the
form of amulets, the possibility exists that the literal meaning of this phrase is the
correct one, that is, that the Priestly Benediction delivered by the priests in the
sanctuary was also to be placed on the Israelites as 1:orc:‘phylactics.31

However the verse ought to be understood, the overriding principle persists that God
selected Israel and one of the markers of that selection is that they are given his Name.

Returning to PssSol 9.9, a few points may now be made. First, the appeal of the
verse is to the archaic allotment of the nations of the earth, at which time Israel was
selected as God’s. Clearly the attempt of the authors is to re-emphasize Israel’s glorified
status. As such, this is a call to obedience. Secondly, God’s Name is ‘set’ upon Israel as a
marker of this selection. This smacks of the priestly blessing in Num. 6, and the authors
are once more bringing to the reader’s attention Israel’s covenantal obligations, both to
proper Temple worship and to fidelity to the Law of Moses. To close, the verse refers to
the eternal nature of the covenant, which provides a pertinent introduction to an explicit
reminder of the covenant stricken with the ‘ancestors’ of the authors. In short, the concept
evinced by the authors regarding Israel is that they are God’s eternal possession, selected
long ago.

To conclude, the concept of Israel as God’s inheritance is fundamental to
Ha'azinu and other prophetic texts of HB. It is also a fundamental aspect in other post-
biblical writings. The authors of PssSol embraced this idea and incorporated it into their
wider thesis of the central importance of Israel in God’s redemptive activity. The hopeful
outlook of the authors of PssSol required that the catastrophe be predicated upon the
knowledge that Israel is God’s eternal possession, and, moreover, that the covenant is still
valid and efficacious. Both Ha 'azinu and PssSol appear as mnemonic tools, reminding
the people that they are the elect of God by pointing to the pillars of the faith, the Law of

Moses and the Temple. This point in the poem and PssSol fit nicely with the reminder of

God’s fidelity and past actions.

8 Jacob Milgrom “Numbers” in JPS Torah Commentary Series (Philadelphia: Jewish Publication Society,
1989) 52.
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8—Deut. 32.10—The Discipline of God:
8.1—The Use of LXX by PssSol:

Before turning to the comparison of Deut. 32.10 and PssSol, I want to comment

briefly on the use of LXX by PssSol. Deut. 32.10 reads:
MT: IP@ 29 1N 127D PIR2 INRYD”

1Y NIWRD MY INM2Y 1220

LXX: abtapknoer adtov év yij épnuw, év diel kaldpatog év awidpw ékdkAwoey
5,82

abTOV Kol émeidevoer abtov kal SiepViaker adtov we képay OdOaAuoD,
LXX use the verb émaidevoev to render 1IN 2.5 The Heb. term could contain the
meaning ‘instruct’ but this is the only occasion in which the translator(s) of LXX used the
term maLdevw for the Heb. term. This is particularly telling considering the popularity of
the Heb. verb 1"2. The Gk. translators/interpreters may have thought this the best verb to

use in this context. This type of translation operates under the modern scholar’s title
‘semantically accurate’ translation.** In terms of content, the ‘semantically accurate’

translation often reflects a level of interpretation on the part of the translators. A fine

example of this is to be found in Deut. 32 in which the Heb. term X is rendered by the

Gk. word 6edc, discussed above. Though a substantial difference, it may be considered to
be a 1:1 translation and, therefore, ‘literal’ insofar as it renders the Heb. term with a Gk.

equivalent—8e6c = NX. But such a conclusion may only be reached by observing that
Beoc renders NX in other passages.85 In the case of matdevw for 1T1IN 2", however, one is

confronted with a singularity.

In most modern translations, 1T13112" is rendered as ‘he cared for him’. Its

occurrence is frequent and varied, but nowhere in HB, save Deut. 32.10, is the Gk. verb

% For an interesting parallel of the description of Israel in the last line of Deut. 32.10, note Greek 1 Enoch
100.5 in which the people chosen by God were guarded round about by holy angels as the koptov

odpBaipov. i _
% Note Dogniez and Harl Deuteronome 327 and their fine discussion of the Greek text.
8 Olofsson, Trans. Tech. 21; Tov, Text-Critical of Septuagint, 58-59.

% Note (MT ref)) Ps. 31.2;62.2, 6; 71.3; 73.26; 92.15; 95.1; and Is. 30.29.
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nodedw used for its translation. Generally, the semantic fields of the MT and LXX align
in a more or less uniform fashion, so much so that the translators are sometimes accused
of disregarding the content in favor of a specific word usage. Aberrations can be,
therefore, indicative of interpretive activity, often simply evidence of an attempt to clarify
a confusing section. But such anomalies do not always constitute a quantitative
difference, nor are they the product of a simple misunderstanding on the part of the
translators. In the case of madelw, I suggest that the alteration is qualitative, intended to
emend and clarify the passage. Thus, while semantically the translation represents a 1:1
rendering, the substance of the translation carries a slightly different meaning from the
original. Such a rendering indicates an interpretive effort on the part of the translators. As
Emanuel Tov has pointed out:

Failure to stereotype was conditioned by the context, the limitations of the Greek
language, and above all, by the inclinations of individual translators.®

Owing to the common usage of the Hebrew term 1°2, the second of Tov’s three insights
does not apply to Deut. 32.10.

The Gk. verb mawdevw has a very specific meaning. While a number of
informative insights have been proposed for translation technique in LXX, none seem
adequate enough to explain the usage of Taidebw in this situation.’’ A case could be made
that it was the best and most accurate rendering that could be made for 11312, in so far
as the Heb. term in this form is a hapax. In other words, the translators were confused by
the Heb. form and struggled with the translation. For that argument to succeed, however,
one would need to assert that elsewhere in the verse, LXX attempted a 1:1 translation.

This is not the case as LXX use a Greek hapax in the same verse with abtapknoev for

11IR¥ 2" %8 The latter is certainly a well-known Heb. term and so the translators’ choice, if

governed by a ‘translation technique’ would be puzzling as the Heb. term is far from

% Tov, Text-Critical Use 54. .
%7 Note Tov, The Text-Critical Use of the Septuagint in Biblical Research, 50f and 82f. There seems to me

to be a qualitative difference between the MT and the LXX. Although I‘do allow for Lhc_ pos_sit?ility fora -
missing Vorlage, it seems neither necessary nor accurate o make such an intellectual leap in this instance.

8 MT contains a textual note in the critical apparatus in which the Samaritan Pentateuch reads 1N¥XDX",
which in the Piel has the meaning of ‘strengthening’, which could be the intention of the Greek term. This
may explain the choice of the Greek term, but does not nul].ify the suggestion that it is here a hapax, and as
such is unique in its application as both Hebrew terms are fairly common.
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confusing.” The translators, so it seems, were not opposed to developing or importing
singular words to translate common Heb. terms.” It appears that the translators used a
Gk. hapax for a common Heb. term and a common Gk. term for a Hebrew hapax. The
explanation may rest in how the translators understood the intent of the verse from

Ha'azinu.

8.2—The Discipline of God:
In spite of the textual and conceptual issues surrounding the meaning of the verse,
I assert that LXX had a very specific idea of the Exodus account in mind when rendering
the passage into Gk. It seems that they understood the Exodus in terms of its corrective
efficacy on the nation of Israel. Such ‘correction’ is not uncommon to the relationship
between God and Israel. Deut. 4.36 is particularly noteworthy:
MT: PIXN 23 TI0°2 12p° DR [y pUn 0'HYR 1B
WR TNR NYHY 1°12T 01217 WWRTR RN
LXX: éx tob obpavod dkolotn éyéveto 1) pwrn adtod mordedont o€
kal eml T Yic €deléév oor tO Mp abTod TO péyr

kol T priwete abtod fKovoag € Héoov TOL TUPOG.

Here, the concept of God’s matdetav is associated with the Exodus and the giving of the
Law. This understanding may lend some insight to the use of the term in Deut. 32.10 for

the Hebraic hapax, as the term is elsewhere used in the Exodus cycle to describe the

effect of God’s paranormal activity.g1 Very clearly, the Hebrew term 1°2 means ‘to see,

perceive, understand, know’. This verb accords well in a poetic setting with the
description of Israel as the ‘apple of God’s eye’, as Tigay’s versification underscores (cf.
Deut. 32.10). As both Tigay and von Rad have intimated, this portion of Deut. 32 MT is
slightly ambiguous. It hints at the Exodus, but does not seem to engage the account fully.

%9 R¥ D occurs well over 400 times in HB.

% The Greek altdpknoev may have been imported from Stoicism; see Robin Campbell’s discussion of this
term in Seneca’s Letters From a Stoic trans. by Robin Campbell (London: Penguin Books, 1969) 17.

' Von Rad Deuteronomy 197 suggests that this ‘finding in a df:sert place’ may represent a very old
tradition that was subsumed by the Exodus account; cf. also Tigay Qeureronomy 304. Brueggemann
Deuteronomy 279 relates this section of Ha ‘azinu with Deut. 26.6f, which is a clear reference to the Exodus
account; cf. Sifre Deuteronomy 313 (Neusner Sifre to Deuteronomy 334-336).
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I suggest that it was precisely this ambiguity in the text that prompted the translators to
use the much more common term mawdevw. In short, the use of the Greek term, coupled
with the content of the verse, leaves little doubt that the translators understood this
section as referring to the Exodus account.

The authors of PssSol use the term maidedw frequently when discussing the Lord’s
activity towards Israel (or the faithful).”” For the authors, to be disciplined by the Lord is
to be led by him, and it seems plausible to suggest that they understood the Exodus
account as an example of God’s simultaneous guidance and discipline. The theological
significance of the Greek term is evident by its use in Deut. 32 and elsewhere in the
Pentateuch.”” In the light of the frequent use of the term Taidedw by LXX wherein the
punishment is a corrective,”* PssSol seemingly took from LXX the understanding of the
term as a time of divine chastisement in order to restore religious punctiliousness. Due to
the Heb. Vorlage, Deut. 32 strikes me as one of the most significant usages of the term by
LXX. It certainly points to a well-developed sense that punishment was to be defined in
terms of discipline. This, I think, is the focus of discipline as understood by PssSol. In
short, while PssSol was most likely a translation from Heb. to Gk., the usage of the term
madebw suggests that the authors of PssSol were intimately aware of LXX’s

understanding of HB passages, and particularly that of Deut. 32.

9—Deut. 32.12—God as Israel’s Leader:
Deut. 32.12 describes God as leading his people:
MT: 721 2R 1By TR 00N> 772 i

LXX: klprog povoc fiyev adrolg kel ok fiv pet’ abtdv Bedg aAAGTPLOG.

The verse explains God’s leadership of his people in terms of the allotment of the nations
discussed earlier; no other god may lead Israel. Implicit in this statement, however, is the

germ of a later understanding of Israel as being a theocratic entity. Thus, God’s

92 pssSol uses matdelw/merdeiay in 3.4; 7.3, 9; 8.26; 10.2-3; 13.7-10; 13.1; 16.7-11, 13; 18.7.
% R. Wright, “The Psalms of Solomon” 640 suggests that LXX was the ‘sourcebook’ for PssSol’'s OT

references. ) k
™ E.g., Lev. 26.18; Deut. 8.5 in reference to the wilderness wanderings; Ps. 2.10 in reference to the

disciplining of the nations that they may worship the Lord; Hos. 7.12; Jer. 2.19.
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hegemony over Israel vis-a-vis the ‘pantheon’ of other gods also reflects a claim to
ultimate leadership over the community itself. So, while Moses was the corporeal ‘ruler’,
God is the power behind him. Here, so it would appear, Ha 'azinu is attesting God’s
kingship, the culmination and climax of which is to be found later in 1 Sam. 8 and
selections from CPss (e.g., 47, 96-99). In the former, God explains to Samuel that Israel
is simply rejecting him (the manifestation of God’s rule) just as they had rejected God
(their ruler) by following after the other nations of the earth (1 Sam. 8.5).%°

PssSol is conspicuous on this matter. Not only is God’s authority over Israel
mentioned, so too is his authority over the created order.”® PssSol even go so far as to call
the Lord ‘king’ on several occasions.”” Two examples will suffice to show the degree of
the authors’ appreciation of God’s sovereignty. Having just discussed the provision and
discipline of the Lord, 5.19 states:

eDAOYNREY T 60w Kuplov OTL abTdg Paotielc NRGV.
PssSol 17.46°® ends the messianic Psalm 17 and resonates of 5.19:

KUpLog aOTOC Paotiels NUGY €lg TOV aidve Kol €tL.
In both instances, the Lord is clearly defined as king. PssSol 2.32, mentioned above,
asserts God’s hegemony over the whole earth by the phrased appellation, ‘a great and
righteous king, judging what is under heaven’. This aspect of judging also links God with
kingship. 1 Kgs. 3.16-28 contains the famous story of Solomon’s judgment between the
two mothers, both of whom claimed the same baby as their own. This famous story
illustrates the position and role of the king in ancient Israel. He was both ruler and judge.
On this point, the authors of PssSol are quite clear; God is king and judge.”® For
Ha 'azinu, God is righteous and just (32.3), he selected the nation of Israel as his portion

(32.7-9), claims hegemony over his people (32.12), and through the Song itself passes

% Sifre Deuteronomy 315 (Neusner Sifre to Deuteronomy 338-339) may contain an allusion to this when it
states: Said the Holy One, blessed be He, to them, ‘Just as you have dwelt alone in Fhis world, without
deriving benefit from the nations in any way, so I am going to makcj you dwell alone in the age to come,
and none of the nations of the world will derive any benefit from you in any way’.
% This ‘tension’ between a national and universal God is evident in the Psalter. Compare for example CPss.
46 and 48 with 47 and 93. Note S.E. Gillingham The Poems and Poetry of the Hebrew Bible (Oxford:
University Préss, 1994) 270-271. o :
7 Note PssSol 2.30, 5.19, 17.1, 46; incidentally, even the Messiah’s advent in chapter 17 does not change
ljtlslt: seat of power: God is still king over Israel.

Cf. also PssSol 17.1.
* Note PssSol 2.10, 18; 3.3; 4.8, 24; 5.1; 8.18, 24; 9.2, 5; 10.5; 17.10. Note Ps. 93.1, 96.10, 97.1; Is. 24.23,

52.7; Zeph. 3.15.
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judgment on Israel. These characteristics are present in other portions of HB and are

described in PssSol as well.'®

10—Deut. 32.15—Israel as the Beloved of God:

The next section is related to the discussion in v. 5 above, where Israel’s

‘blemished’ status is mentioned. Deut. 32.15 reads:
MT: D@D D2y Mpw vyan 71 1Y
YY" MNX 22 Ny mHOYX wom
LXX: kol épayer lakwp kol évemAnodn, kol dmeldkTioer O ryamnuévoc,
EALTavdn, emoyivln, émlativdn, kel éykatéALTer Bedv TOV TOLHoAVT

aUTOV, KL GmeEoTn &mod Beod owtfipog adTob.

From this verse I want to highlight the title ‘Jeshurun’, and demonstrate what appears to
be a significant philological link between Ha'azinu and PssSol. ‘Jeshurun’ is a rare
appellation of affection given to Israel by HB.'"' Israel is the ‘beloved one’ of God. There

exist only three examples in HB in which the form J17W" is used: Deut. 32.15, 33.26, and

Is. 44.2. Commenting on the term in Deut. 32.15, Tigay offers this observation:

The epithet “Jeshurun” (Heb. yeshurun, “the Uopright,“ from yashar, “upright”)
alludes to “Israel” and sounds something like it.'%*

Tigay’s insight is evident from the passages where the term is employed; clearly it is a
reference to Israel. In each case, the LXX equivalent is an inflected form of ayemaw. In Is.
442 the term is used in connection with God’s selection of his people:
MT: Ty Jvan XM ey M BRI
12 N2 71707 ApY’ T2y RTNTIR
LXX: obtwg Aéyel kipLog 6 Bede 6 moiioag o€ kai 6 TAdowg o€ €k KoLAlag éti
Bon@n@ron, uh hoPod maic pov lakwp kel 6 ryampuévos Iopanh bv
EEedeEapny.

1% Also note and compare Is. 24.21-23 with PssSol 2.30-32 and Zeph. 3.14-15 with PssSol 17.45-46.
"' The Gk. equivalent is used more extensively.
"2 Tigay Deuteronomy 306.
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Is. 44.1 illustrates the limitation of the term to the nation of Israel and people of Jacob,
i.e., Jacob-Israel. This ‘Jacob-Israel’ designation likely had messianic connotations based
on the Balaam cycle from Num. 23-24.'” The sense of Is. 44.2, moreover, is that of an
ideological nation, one in which no evil or sin exists; those who constitute this ideal

nation are collectively called 10". Thus, one aspect of 10" in HB is that it indicates

future expectation. In LXX Psalter, the Greek term, fyammuévog, is used in reference to
the Messiah.'™ As such, it became for LXX both a collective term in its application to
Israel and a specific term in its application to the Messiah. Moreover, Schaper’s analysis
of the term in the Greek Psalter discloses its close association with the concept of the
‘first-born son’ of God. So, on the one hand the term is synonymous with the nation of
Israel and on the other with the Messiah of God, either of which may be referred to as
God’s “first-born son’.'®

As Tigay has pointed out, In HB 110" held futuristic implications and referred in

part to an ideologically righteous body of people.'” The relative reservation to employ
the term in HB and its Greek counterpart in LXX suggests a fairly specific understanding
of its applicability, and its appearance, therefore, in any text outside HB is highly
suggestive of a rather specific theological impression.

In PssSol, the term is used in 13.9:

13.9: &t1 vouBétnoel dikaiov wg DLV dyamioews, kol 1) Taidelo abtod wg

TPWTOTOKOU.

103 Gae also below in section 14.2; note C.T.R. Hayward, “Balaam’s Prophecies as Interpreted by Philo and
the Aramaic Targums of the Pentateuch™ in P. J. Harland and C.T.R .Hayward (eds) New Heavens and
New Earth: Essays on Honour of Anthony Gelston (1999). ‘

1% Note Joachim Schaper Eschatology in the Greek Psalter WUNT 2: 76 (J.C.B. Mohr: Tubingen, 1995)
78 and 92f for a fine critique of the evolution and use of this term in the Greek Psalter.

' Gen. R. 77, perhaps reminiscent of Ps. 110, includes a most interesting discussion of this point in which
Jacob-Israel, so referred to by the interpreter as Jeshurun, is said to be ‘like God’. :

19 e notes idem. 306 that the term is employed in Deut. 32 ‘ironically, underscoring how Israel has failed

to live up to its expected character’.
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In the context of chapter 13, the righteous as a community are the ‘beloved son
(dyamioewc—Heb. 1W*?) and first-born son’ of God (cf. also 18.4)."” This resonates

with Tigay’s understanding of the term as an alternative appellation for Israel as well as
the understanding of an ideological community defined in Is. 44.2. Bearing in mind that
the term carried messianic implications in the Greek Psalter, PssSol also fits Schaper’s
formulaic expectation. The messianic advent in chapter 17 completes the ‘future-
thinking’ done in chapter 13, wherein the ideal nation is envisioned. In 17.26-30, this
ideal nation is created through the work of the Messiah, again a reminder of Is. 44.2. In
Sifre Deuteronomy 313, the commentators produce a sweeping historical account of
Israel’s history, moving from the ancient past to the speculative future. Neusner
comments on this section:

On a large scale, therefore, we see, the exegesis of “remember the days of yore”
leads us to a systematic review of God’s relationship with the world through
Israel. The climax, we now anticipate, focuses not on the past but on the
future...The past is now invoked as a model for the messianic future, which is to
be anticipated.'”®

Indeed, the Sifre Deuteronomy understood Ha ‘azinu not just as a record of the

past, but as an indication of the future as well. The conclusion, therefore, that 1" in

Deut. 32 has futuristic implications is attested by the earliest commentary on the text. The
surfacing of the term in PssSol seems to link it clearly to either Ha ‘azinu or to Is. 44.2,
both of which indicate future speculation. Apparently the authors of PssSol understood
this point as well, and they introduce the term to describe the community of the righteous
in a document that moves towards the messianic advent and the purification of the nation
of Israel. PssSol seems to understand this term only in its application to the nation Israel,
as it is nowhere applied to the Messiah. When Ha ‘azinu portrays Israel as God’s beloved

son, it does so in order to highlight their sins. Nevertheless, the inclusion of the term

7 Sy has r¢>und M\, Interestingly, Peshitta renders *Jeshurun” in both Dt. 32.15 and Is. 44.2 with

LimLr,

108 Nleusner Sifre Deuteronomy 336 (Neusner Sifre to Deuteronomy 388-389); also note Sifre Deuteronomy
322 (Neusner Sifre to Deuteronomy 358-360).

82



carries the speculation of Israel’s ultimate purification (thus the root 0"). The contrast in

Deut. 32.5 between God’s perfect nature and Israel’s blemished status again reappears.

11—Deut. 32.22-25—The Punishment of Israel:
Commenting on the punishments of Deut. 32, Walter Brueggemann states:

The punishments now to come upon Israel are the implementation of covenant
curses from chapter 28. What Israel is to suffer is not due to divine
capriciousness, but on the basis of sanctions already known ahead of time: fire,
hunger, consumption, pestilence, beasts, sword.'”

The punishments outlined in Deut. 32 represent God’s four types of punishment.''® Yet,
Ha'azinu is not specific about the outlay of these punishments, answering such historical
questions as who, what, and when. This ‘veiled language’ lends itself to continual

reinterpretation in the light of historical events.'"’

The types of crises delineated by Deut.
32 are common to prophetic literature.''? For the authors of PssSol, history had provided
the necessary details to the non-specific punishment and redemption elements in Deut.
32, e.g. sword, famine, etc.'”® PssSol re-appropriates these categories in the light of the
historical event of Pompey’s invasion. In this way, Ha 'azinu serves as an archetype for
the prophetic paradigm in HB and beyond. PssSol’s familiarity with this paradigm is

evident when a comparison is made.

11.1—Plagues of the Earth:
The first example will be taken as a section. Deut. 32.22-24 is a description of the
punishment of Israel. Verse 22 introduces famine:

MT: D°hND 21RY Ty Tp°N "DR2 ANTR WR™D
o' *TOI” LAYM 172N PR 2ORM

3 =S o ’ v v ’
LXX: &t mhp ékkékoutal ék Tob Bupod pov, kaubnoetat g @dov Katw,

kotodbdyetar Yy kel & yevfpata abtiic, GAer Beuédia Opéwv.

' Brueggemann Deuteronomy 280. ‘

10 Tigay Deuteronomy 308. He takes the notion from Ibn Ezra’s comments on Ez. 14.21.

''! What Gillingham Poems and Poetry 277 calls the ‘revealing and concealing’ aspect of poetry.
"2 Ezekiel, Daniel and Zephaniah as examples in the OT. '

'3 R. Wright, “Psalms of Solomon,” 643-646 on veiled language in PssSol.
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The famine is total, burning up earth and harvest. In PssSol, famine is a strong image of
judgment on the unrighteous as PssSol 13.2 attests:
13.2: 6 Ppayiwv kuplov éowoev Tudc &md popdaiag SLamopevopérng, &md Atpod

kel Bavatov ApapTWAGY.

Unlike the righteous, the sinners are not to be saved from such disasters.'" Moving on,
the punishment of famine is re-emphasized in Deut. 32.24, but this time with the added
punishment of the “fang of beasts.”

MT: *T3b 20 U7 *pN2 27 s
"Dy Nt hpNTOY DA TNPUR NPN2 Y

LXX: trnkopevor Atu@ kol Ppuwoer Opréwv, kel 0mLoBotovog avietog 080vTeG

Bnplwy amooTeAd €ig adToug, petd BuLoDd oLPOVTWY ETL YTG.

PssSol also contain such calamities, again leveled against the unrighteous. Note the
following passages:
4.19: okopmioBeinoar oapkeg dvBpwnapéskwy LTO Bnpiwy, kal 00TE TEPVOPWY
Ketévavtt Tod HAlov év daTipig.
13.3: Onpla émedpapooay adToic Tovnpd €v Toig 050D0LY TGV ETiAlooav

’ 3 -~ r 3 -~ r T b4 - L] -
oapkag eOTOV Kol €V Talc puAalg €0Awy 00Td QLTGV.

This imagery of the punishment of the sinners from Deut. 32 is also evident in Ezekiel.'"”
It is important to remember that the unrighteous element in Ha'azinu is, first and
foremost, the nation of Israel. It is not until Israel has been punished that God turns his
attention towards the other nations. The author is very careful to proceed in a specific
order: punishment of Israel leads to the punishment of the nation. Such a tension is

formulated in PssSol, though with less control than exhibited in Deut. 32.''°

114 Note also PssSol 15.7; note also this theme by way of its opposition in 5.8-14, in which God is the

?rovidcr of all means of sustenance in times of plenty.

'S Bz. 5.16-17, 14.21, 33.27; note Lev. 26.33 as well. _ :

116 \Whereas Ha'azinu follows the pattern from sin (Israel) — pumshl_nent (Israel) — sin (15@]) Sy
punishment (Israel), PssSol is not so chronological. For instance, the punishment of the foreign nation (or

84



That PssSol use the ‘four types of punishment’, i.e., famine, plague, invasion and
conquest, and exile, found in other prophetic texts is suggestive of the influence of
paradigmatic, prophetic concepts on the document and indicative of its close relationship
to the prophetic genre. As I suggested in the opening to this section, these phrases in
Ha'azinu do not carry a temporal or national specification. In the case of HB prophecy
and PssSol, however, they are inserted into fairly specific historical milieux. The
substitution of the ‘sons of Jerusalem’ (possibly a limited reference to the priesthood) in
PssSol for the nation of Israel in Ha'azinu is not a substantial difference. So, on the one
hand, the unrighteous in PssSol fit the bill of unrighteous Israel in Ha 'azinu while on the
other hand, the righteous in PssSol are the ideological Israel of ‘Jeshurun’. Thus the
punishment in PssSol is simply the adaptation of paradigmatic phrases and structuring
found in texts like Deut. 32 in the light of contemporary historical events. The dualism in
PssSol is neither purely anthropological (the nations are seemingly redeemed in 17.34-
35) nor purely sociological (the authors never distance themselves from the priestly
circles). Rather, the dualism in PssSol seems to be of a ‘priestly ethic’: one side is
unrighteous either because of their actions in regard to the holy things of God, whereas
the other side is righteous because of the intent of their heart, even when sin has been
committed (PssSol 3.50)."" The authors never indicates a desire to dislocate
himself/themselves from his/their contemporaries. Rather, they appeal for a return to
unblemished purity in the face of the divine. This requires the purification of the Temple,
which leads them to the hope in the messianic advent resulting in a purified Israel. Thus,

while there is the separation between just and unjust, righteous and unrighteous, the

leader) is detailed in various places in the composition, e.g., 2.25f and 17.22. This is not necessarily
indicative of a departure from the biblical genre however. Amos details th{l: same type of‘ paradigm as Deut.
32, but alters the order to this arrangement: 1.1-2.5=judgment on the nations; 2.§-16=_|udgmcnt on Israel;
3.1-5.17=word spoken against Israel; 5.18-6.14=exile; 7.1-9.10=visions of retribution; agd 9.11-15=Israel’s
eventual restoration. Compare this to Hosea 4-14, which follows more closely to the outh_ne of Deut. 32.

7 Oof Viteau's comments fn. 2. I am basing my understanding of this phrase on the notion that those who
are righteous are so because their intentions are upright. I develop this idea in the section on the Temple
and PssSol below where I link this ‘intention’ to the Priestly concept of inadvertent and unintentional sins. I
suspect that the authors of PssSol took seriously the edict of Ex. 19:6 in “thxch Israel was to be a ‘kingdom
of priests and a holy nation’ and combined that with this understanding of intent.
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authors should not be viewed as sectarian along the same lines as the Qumran

community. 118

11.2—The Congquest of Israel:
Now comes invasion and conquest in Deut. 32.25:

MT: 7R'R O°7TNM™ 2902500 PNy
na'w ¥'Roy pu° 1N 03 AN2-ox

LXX: €wbev drekvaoer albtolg payaipe, kel ék TV toputeiwy ¢pofoc veaviokog

oLy TapBevy, Onralwy peth kabeotnkotog TpeaPiTov.

The last of the punishments is that of the sword.''” In this verse, the subjugation of the
nation is implicit: punishment by sword equals conquest. This is all the more telling in
the light of v.26 (cf. below). In verse 25, the sword is a plague in much the same respect
as a famine or attack of beasts, and the ‘surrounding terror’ obviously refers to a siege.‘20
Sifre Deuteronomy offers an interesting interpretation of the matter.

According to the rabbis, the sword and the terror it brings will deal with every
living being. If one were to be outside the city, he/she would fall victim to the sword

itself. If one were to hide indoors, the terror of the sword would cause him/her to have a

1% See the section on Qumran and PssSol below. This is neither to suggest that the PssSol share nothing
with Qumran, nor to lessen the sharp contrast between the sinners and righteous in the PssSol. Rather, it is
to emphasize that the theology and anthropology of the DS community are not only sectarian sentiments,
but were held by a wide range of Jews. See Charlotte Hempel Beyond the Fringes of Second Temple
Society in The Scrolls and the Scriptures: Qumran After Fifty Years JSP 26 (Sheffield: Sheffield Academic
Press, 1997) 43-53; E.P. Sanders The Dead Sea Sect and Other Jews: Commonalities, Overlaps and
Differences in The Dead Sea Scrolls in Their Historical Context (Timothy H. Lim ed.; Edinburgh: T and T
Clark, 2000) 7-43; and Lawrence H. Schiffman, “The Pharisees and their Legal Traditions According to the
Dead Sea Scrolls” Dead Sea Discoveries v. 8 n. 3 (Leiden: Brill, 2001) in which he outlines the perception
of the Pharisees in the DSS. To summarize, the nomenclature of the DSS illustrates the extent of the
conflicts between Jewish sects in the 2™ Temple Period but is not distinct to any particular group, as
Sanders idem. 16 states; “...there was a lot in common between the group at Qumran and the rest of
Judaism, and even more in common between the Dead Sea sect and the rest of Palestinian Judaism.” Cf,
also Jerry O’Dell “Religious Background of the Psalms of Solomon™ Revue de Qumran v. 3 n. 10 (Pari.s:
Letouzey et Ane: 1961) 252; and R. Wright's useful outline of characteristics of different sects present in
the PssSol in “The Psalms of Solomon, the Pharisees, and the Essenes” in /972 Proceedings of the IOSCS
(SCS 2; ed. Robert A. Kraft; Los Angeles: Society of Biblical Literature, 1972).

119 Note Jer. 14 and Amos 9.1, 4 for other examples of the threat of the sword in the OT; cf. also 1QpHab
vi.10.

120 Niote Ez. 5 for another instance of the threat of conquer in the OT.

86



heart attack.'?’ In Sifre Deuteronomy 321, the rabbis relate this external/internal
punishment to the sins committed externally/internally. The passage is worth quoting at
length:
A) Another interpretation of the phrase, “the sword shall deal death without™:
B) This refers to what they did in the streets of Jerusalem.
C) And so Scripture says, “For according to the number of your cities are your
gods, O Judah, and according to the number of the streets of Jerusalem have
you set up altars to the shameful thing: (Jer. 11.13).
D) “...as shall the terror within:
E) This refers to what they did in the innermost rooms.'**
In short, punishment by the sword and the accompanying terror is intended to deal with
both public and private sins. For the rabbis, this was an essential characteristic of the
punishment. Bearing in mind that the punishment of the sword equals conquest, the
sword and terror are both important elements in PssSol. Note two examples:
2.1: ’Ev 1@ Umepndavedecur OV quoptwlov €v kpLd KatePuie telym Oxupl
kel oK €KwAvoag.
8.5: ouvetpifn 1 Ooplc pov amd dkofic MapeAlBn yovata pov époPndn T

kapdle pou étapdydn Tt 60Td Hov WG Alvov

The siege of Jerusalem in 2.1-2 is predicated on the sins of the ‘sons of Jerusalem’.'** As
the authors make clear in 2.3-5 and 8.11-13, these sins are the public desecration of the
Temple. But the authors also suggest that some of the sins are of a secretive nature (cf.
4.5-7; 9.3) and that God will, when punishing, ‘expose their sins’ (2.12, 17; 4.7; 8.8). In
short, PssSol understands God’s judgment as applicable to both the external and internal
transgressions in much the same way as Sifre Deuteronomy. What was clear above all

else to the rabbis was that the punishments in Deut. 32 fit the crime; they were intended

12! Tigay Deuteronomy 309.
'2 Neusner Sifre to Deuteronomy 356. _ e - _
123 Even more than the conclusion to chapter 1, note the introductory av8’ wv in v. 3, which explains why

verses 1 and 2 occurred
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to deal first and foremost with the sins of Israel, both public and private. The same
attitude towards divine punishment is espoused in PssSol.

Ha'azinu predicates God’s judgment on the sins of Israel. Idolatry is specifically
mentioned (v. 21). This type of behavior constitutes what Jonathan Klawans has termed
‘moral impurity’.'** Such behavior is a direct offence against the Temple, imputed
miasmally. I suggest that this is precisely what the authors of PssSol envisioned. The
‘sons of Jerusalem’ had profaned God’s Temple. The opening stanza reflects Jerusalem’s
grief at her children’s behavior. The causal relationship between sinfulness and
punishment through sword is a common prophetic and apocalyptic theme.'*

The usage of this terminology in PssSol, precisely within the context of a present
punishment for sins, shows the document’s specific affinity with Ha'azinu and the
prophetic paradigm of HB. Furthermore, PssSol 13.2, mentioned above, strengthens these
examples by offering an antithesis: the righteous are those who are ‘saved from the sword

passing through (the land)’."*®

12—Deut. 32.26—The Dispersion of Israel:

The conclusion of the punishments is the scattering of children of Israel to the
nations. This ‘final movement’ in the process is more often referred to as an event, the
Dispersion. Deut. 32.26 details this final catastrophe:

MT: DO} WIIRD NN"2WR ONRDR "NADR

LXX: elmoe Awxomépw adtobe, madow &7 €€ GvipwTwy TO prmuocuvor adTdv.

The translation is accurate in terms of semiotic elements, each Heb. term has a
corresponding Gk. term and nothing more. The precision of the term dLaomépw leaves
little doubt as to how the translators understood this punishment. The threat of dispersion

is first mentioned in Lev. 26.33 and is frequently reiterated in other prophetic and non-

14 yonathan Klawans Impurity and Sin in Ancient Judaism (Oxford: University Press, 2000) 24-26. Note a
fuller discussion of this in the section on the Temple and PssSol be}ow. T : :

125 For example, in Isaiah, the invading nation is Assyria; in Jeremiah, the nation is Babylon; in Ezekiel, the
nation is Babylon. Many of the Minor Prophets intimate these invasions as well. Also note Hosea 5.13; Joel

1.6f; Amos 3.12f; Zeph. 1.13f.
126 Note David R. g:l:chpole “The Anointed One in Nazareth” in From Jesus to John: Essays on Jesus and

New Testament Christology in Honour of Marinus de Jonge JSNT 84 (Marinus C. de Boer eds.; Sheffield:
Sheffield Academic Press, 1993) 247 and his discussion of the work of the Jesus in Lk. 4.25-26.
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prophetic writings.'”’ Dogniez and Harl can make no sense of the Hebrew term TIXD in

the sentence, but state that the Greek term is typical to the context.'”® In short, LXX
envisioned the inevitable outcome of invasion and conquest: Israel dispersed.

PssSol is no less clear in its understanding of the resolution of invasion and
conquest. The dispersion and re-gathering of the nation of Israel is discussed in great
detail.'”” Two examples are in order:

9.2: & mwrti €Brer 1) Saomopi tod Iopani kate tO PR Tob Beod, lva

dukaLwbiic, 0 Bedg, év Tf Sikatoolvy cov év taic dvoptaic HuGY, 6TL oL
KPLTNG Slkatog €ml mavtag Tobg Amobc THC Y.
11.2-3:2) otfifL Iepovoainu €’ LYmAod kel i6€ T& Tékva 0OV GO AVATOAGY Kol
duopdr ouvnypéve eic amef OO Kupiov.
3) amo Poppd épyovtar Tf €dppooivy Tod Beod adtdy, ék viicwy

HokpoBev ouvnyeyer adtolg O Bedg.

As is evident from these passages, the authors placed great emphasis on the Diaspora, its
language and significance. The events that lead to the dispersion are greatly tragic, while
the events surrounding the return are immensely joyous. Chapter 9 resonates very closely
with the ‘letter of confession’ in Bar. 1.15-17 and PssSol 11 with the ‘letter of assurance’
in Baruch 4-5."*" One thing is for certain on this matter: punishment in the form of
invasion, conquest, plague, and famine is a direct result of the sins of the ‘sons of
Jerusalem’. The relevant passages in PssSol and Baruch simply restate the reason for
such castigation. More than that, however, PssSol and Baruch attempt to produce a sense
of hope among the readers/listeners. This hope is predicated on the knowledge that just as

the punishments are clearly defined, so too is God’s mercy upon those who steadfastly

7 g g., Deut. 4.27; Ps. 147.2; Is. 11.11-12 (Lord will gather the dispersed—cf. also Is. 66.18); Ez. 5.10;
Joel 3.2; Micah 4.6-7, 5.3; Zeph. 3.8f; Zech. 7.14. We here call the passages in_I?t?ul. and Ps. prophetic
because of their content and intention; they are passages dealing with future possibilities.

% Dogniez and Harl Deuteronome 333. _ _ ‘ '
% For the other examples note 2.6, 17; 3.11-12; 7.3; 8.28; 17.12, 18. Chapter 11 is a discussion of this

return of Israel in language similar to Is. 51.17-52.12, Zeph. 3.14, and Bar. 4-5. On the theme of ‘re-
athering’ in Ha ‘azinu, see below section 15. :

Fw It co:.?ld be argued that Baruch used Ha'azinu as a template as well. Conq_:are Bar. 4.6 with Deut. 32.17;

Bar. 4.11 with Deut. 32.10. This makes H. St. J. Thackeray’s comment in The Septuagint and Jewish
Worship (London: Oxford University Press, 1921) 101f that the recitation of Baruch and PssSol came

during the fasts memorializing the destruction of the Temple all the more appealing.
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adhere to and maintain the covenant with Moses. The language of the Diaspora is part
and parcel to the prophetic paradigm of sins, punishment, forgiveness and redemption,

and is evident in both PssSol and Ha ‘azinu.""

13—Deut. 32.27-42—The Hubris of the Nation: God’s Vengeance and the Eschaton:"*’
13.1—Failure of the Universal Witness:

Deut. 32.27-35 is best considered as a section. It continues the change in focus for
Ha'azinu begun in verse 26 away from the sins of Israel to the arrogance of the
conquering nation(s). The poem sees a limitation to the extent of the punishment meted
out upon Israel. The impetus for God’s moderation, however, is not the completion of
Israel’s rehabilitation, but the hubris of the surrounding and conquering nation(s), and
their failure to see that their part in Israel’s correction is due to God’s providence.'** Note

Deut. 32.27:
MT: 12°7% 1790719 AR MR 09D *NH
nR-22 Sy M X9 AT MR
LXX: el pn 61 opyny €x8pdv, lva pun pokpoxpoviowoLy, kol tva pi
ouvemiBwrTaL oL LmevawtioL, U ELTWOLY 1) XELp MUAV LYMAT, Kol ovxL

kUpLog €moinoer tadta TaVTA.

Here, those sent to punish the nation of Israel are rebuked because of their pride. But
another element, and likely more important, is at work. Verses 28 and 29 are indicative of
a particular response hoped for from the nations. Implicit in the verses is an appeal to

common sense; it is only because the Lord chose to punish Israel that the foreign nation

13! Gordon J. Wenham Story as Torah (Edinburgh: T and T Clark, 2000) 49-54 sees this ‘paradigm’ at work
in the Judges cycles. In short, Israel’s need for deliverance from enemies is due initially to their
disobedience and outright sinfulness. The people eventually ‘cry out’ to God for help, whereupon he sends
a deliver. John Gray The Biblical Doctrine of the Reign of God (Edinburgh: T and T Clark, 1979) 49-50 has
pointed out that Covenant provides a framework for the ‘prophet cycle’ in the book of Judges is cmb.odled_
Also note Peter R. Ackroyd Continuity (Oxford Alden Press: 19t_52) 17-18 who notes that th‘? paradigm of
forefathers in Egypvoppression/delivcrancefpromised land is rephcatefi throughpul Hebrelw Bible. Ackroyd
19 also points out that the same prophetic oracle is used book to bc!ok in the Major and Minor pr()phct:g_

32 Although I will not discuss every verse in this section, 1 have included all of the verses as they discuss
the same issue. On the choice of title, cf. Tigay Deuteronomy 309. i ‘
'3 So Brueggemann Deuteronomy 280; Tigay idem. 309; and von Rad Deuteronomy 198. This is a point

emphasized by Gillingham Poems and Poetry chapter 7.
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succeeded in conquering her. Deut. 32.28-29 describe the unwillingness (ignorance?) on
the part of the conqueror to acknowledge the God of Israel. In short, the poem seems set
on some type of universal appeal wherein the surrounding nations, through the
qatastrophe in Israel, recognize God’s universal sovereignty. As Tigay has pointed out:

The Bible frequently expresses the idea that God would spare Israel to protect His
own reputation. “For the sake of His great name, the Lord will never abandon His
people” (1 Sam. 12.22). His aim of securing the universal recognition of humanity
would be undermined because the other nations, in their foolishness, would not

recognize that Israel’s defeat is an expression of God’s power, not His
weakness.'**

In verse 29, the poem appeals to the nation(s)’ wisdom, which is tantamount to a

135 The nations’ refusal to

recognition of God’s sovereignty over the whole earth.
acknowledge God is compared to Israel’s failure to abide by the covenant, and the
conquerors are eventually punished in the same way as Israel, i.e., with God’s ‘sword and
arrows’ (verses 41-42)."*® But Israel’s collapse fails to obtain the acknowledgement of
the God on the part of the conquering nation. In fact, the opposite occurs and the nation
becomes prideful. An important element, to be discussed in 13.2.1 below, is the non-
specificity in Deut. 32. The poem does not suggest any one nation in particular. This type
of ambiguity strengthens the assertion that it serves as a paradigmatic example through
diachronic re-evaluation. The non-specificity of the ‘nation’ allows for a timeless re-
visitation to the prophecy."’

The punishment of the prideful nation is an important theme in PssSol and there
are a number of points in which this concept of ‘universal witness’ is evoked therein.'**
PssSol 2.25-32 tells of the death of Pompey in Egypt. The narration proceeds as follows:

25: the author adjures the Lord to punish the Gentile invader:

" Tigay Deuteronomy 309. . ;

135 Some commentaries assert that the ‘nation’ spoken of in v. 28 is Israel; TO and TN inserts ‘Israel’ to
make sure and the rabbis in Sifre Deuteronomy 322 (Neusner Sifre to Deureronoy:y 358-360) are divided,
some suggesting that the passage refers to Israel and some that. it refers to the nations of the world. I figr‘ec
with Dogniez and Harl, in which M. Harl’s hypothesis is stated, “...ces versets peuvent décrire
I'incomprehension des ennemis,” 334. Cf. also Tigay Deuteronomy 310; Von Rad Deuteronomy 198-199.
136 pes. 96.4-6, 13: 97.3-4, 6; 98.1; 144.6; Ez. 5.16; Zech. 9.14; Joel 3.7-17. s

7 This prompts Brueggemann Deuteronomy 280 to write: ‘“When YHWH con._s:der?:d termination of Israel,
YHWH feared that the watching nations—Egypt? Assyria? Bab:ylon?—would imagine that they themselves
had prevailed and defeated not only Israel but the God of Israel’.

3% Also note this motif in PssSol 2.10, 32; 8.8;9.2; 17.31.
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pn xpoviong O Beog ToD amododvar abtoic €l kepuAdg TOD elmelv THY
3 r - ! ) r
umepndaviev Tod Spakovtog év ATl
26: soon, the author is shown God’s retribution:
r ) 3 r L T ’ L1 1 A r 3 -~ ’ 2\
KaL OUK €xpovion €wg €delfev poL 0 Beoc Thy UBpLy adTod EKKEKEVTAEVOV €TL
- 1 r ;) r
TAV 0epwy ALyuTTOU.
27: the punishment is terrible:
70 o@pa a0ToD dLodepOpevor émi Kupatwy v UBpel TOAAR kal ok fiv 6 Bamtwy
OTL €EovBévwoer abTov €V GTLple.

28: the reason for the ‘dragon’s’ punishment is not simply his actions against

139
Jerusalem...

29: ...but his claims to deity that set God against him:
eimer 'Eyo kUprog yiigc kel Baiaoong éoopat kel olk €méyvw OtL O Bedg péyag

kpatatog €v Loyl adtod Tf peyaAn.

Then, in the following 3 verses, the power of the Lord is asserted, which culminates in

universal recognition of God’s sovereignty in v. 32.

30: adtOg Paotielc €Ml TGV olpavay Kai kplvwy Protl€lc Kol apyac.

31: 6 dvioTGY &ué eig BOEav kal kopil{wv LTepndavous €ilg aTwActay aidvog €v ATl
OtL obk éyvwoay adTov.

32: Ko\ viv idete ol peylotavec tfic yfic 0 kpipe Tod kupiov OTL péyag PaoLiels kel

dikarog kpivwy thy UT’ obpavov.

In chapter 2, the authors of PssSol seemingly understood the punishment of Israel as two-
fold. First, it was a disciplinary step, one in which the people of Israel were to repent and
be purified. Secondly, it was a way in which knowledge of the Lord was made universal.
Deut. 27-29 ostensibly hold to the same understanding. As a means of solidifying the
point, Deut. 32.30 recalls, yet again, Lev. 26 and the famous phrase of one putting a
thousand to flight; it is only because the Lord intended the destruction and dispersion of

i i : ! ile conqueror and is, therefore, a negative appellative.
In this case the ‘dragon’ clearly refers to the Genti q . :
It is not always the case, however, that ‘dragon’ is so considered, note e.g. Mordechai’s dream in Greek

Esther 10.3 (addition F according to the Cambridge version of NRSV).
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Israel that a nation was permitted to conquer her. The use of this theme of the punishment
of the nations and universal awareness in PssSol points to the authors’ familiarity with
Deut. 32 and other prophetic literature.

The paradigm ‘punishment of Israel leading to pride-of-assailant leading to
punishment of the nation’ in Deut. 32 is replicated in PssSol. PssSol 8.23 relates that God
is ‘justified’ in his judgment of the nations of the earth. Set within the framework of
prophecy, the authors of PssSol would clearly have understood this to be the next step in
the completion of the paradigm. Foreigners had just conquered Israel (vv. 18-21) in
response to the sins of those in charge of the Temple cult (vv.11-13). As such, the
punishment of invasion and exile fits the paradigm of prophecy found in HB prophetic
works. The punishment of those who invaded, which follows the profanation of the holy

things of God (8.22), is further evidence of the same prophetic paradigm at work.

13.2.1—Deut. 32.34-35—The Punishment of the Nation—Certainty and Uncertainty:

This subsection of two parts seeks to ascertain the resolution to the punishment of
the nations in Ha 'azinu and PssSol. I suggested briefly above that, in the major prophetic
works, the nation used as an instrument to punish Israel is itself to be disciplined for
aberrant behavior.'*’ In the Prophets, the punishment of a particular nation is sometimes
elaborated without a discussion of its role in the divine punishment paradigm, but that

141

nation’s past history with Israel would have been well known all the same.™™ This feature

of the prophetic paradigm is poignantly summed up in Deut. 32.34-35:

40 This paradigm is also apparent in the Animal Apocalypse, 1Enoch 85-90. In 1 Enoch 89.14-16 speaks of
Israel’s sojourn to Egypt and eventual captivity. From there and through Saul (89.42), David (89.45), and
Solomon (89.48) the story finally reaches the conquests of Assyria and Babylonia (89.55-68), who do
God’s will in punishing Israel (89.59-60), but overstep their mandate (89.69-77) and are eventually
punished themselves (90.15-19). The final result of all of this is the universal recognition of God’s
sovereignty through the restored Israel (90.29-38).

1 Of Is. 13; 14.3-17.3; 18-21, 23; Jer. 46-51; Ez. 25-32; also note Amos 1-2. This element of interplay
within a single document is not always to be found every book from the Mij.mr Propht_ats. Note, for instance,
Hosea, in which the punishment of Israel is detailed, but no reciprc_;cal ‘pumshmcn( given upon the nations;
cf. 9-10 specifically. While Israel is restored in Hosea 14, no mention is made qbout the punishment of the
nations that one finds in Joel 3 and Amos 1-2. My thoughts center on the notion that the arrangement of
individual books function in much the same way as the organization of individlfal chapters. So Obadiah,
Jonah, and Nahum for instance, perform the same function as the afmemennon;d chaplers‘ in Isgiah,
Jeremiah, and Ezekiel. My lead in this matter is taken from a paper given by Chns_topher Seitz enu_tled
“Book of the 12” in the OT Seminar, Durham University, Michaelmas Term, 2001, in which he outlined
the continuity of the Book of the 12. In summary, the Book of the 12 represents a ‘compilatory unit’ in
which some of its constituent elements cannot be read in isolation without undermining their relevance.
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35)8%27 vInn nYH abu opy °Y
1% NTNY UM OTR O 7P D
LXX: 34)olk idob tadte ouviiktor map’ Lol kal éoppdyLoTaL &V TOLG
Onoauvpolg pov
35) év fuépy ekdLkNoEws AvTamodwow €v kalpd Otay obaAf) 6 molg

aOTAV OTL €YYUG MUEPX ATWAELRG aVTOV Kel TAPEOTLY €ToLue LUTV.

From these two verses, two characteristics of the punishment of the nations emerge. First,
that they will be punished is certain. The tenor of verse 35 is that of imminent doom, it is
only a matter of time. Secondly, the use of kaipd¢ suggests the element of uncertainty
noted earlier in reference to the nations. The poem is specific in its assertion that God
will act, but is non-specific as to when. Thus the punishment is a futuristic expectation; it
is ‘eschatological’. Key to the ‘eschatological’ in Ha ‘azinu is the concept of ‘right time’,
the time when God’s judgment will unfold.'"*” This unknown, yet planned, element in
Ha azinu is important to messianic and eschatological thinking. This element is present

in PssSol as well.

13.2.2—The Use of ‘kewpd¢’ in PssSol—Messianic Eschatology'®:

The balance between certainty and uncertainty is present in PssSol 17. The
chapter begins by retelling the sins and punishment of Israel (5-20), which precedes the
advent of the Messiah. Verse 21 reads:

142 This is not the same type of ‘eschatology’ is contained within the collection of literature found at
Qumran. Note 1QM 1.5; 4Q174.3-5; 4Q175.9-13; 4Q252.V.1-4; 4Q416" frag 1.13. All discuss, in one way
or another, the events to be. The element of the ‘right time’, an essential aspect of messianism, is central to
‘eschatology’. In the War Scroll, for instance, a certain number of weeks are in order for the dispatching of
particular nations. Thus, the temporal element, whether intended to be literal or non-literal, is indicative of
an attempt to negotiate the temporal uncertainties intrinsic to eschalologlcal-onented‘ HB texts, i.e., Deut.
32. James Barr Biblical Words for Time (London: SCM Press, 1962) 21—49' provides a summary and
overview of the use of katpéc in the Bible and argues that ypovoc and ketpog do not refer to different
aspects or types of time. Barr’s point is well made but does not find support from PssSol. The two terms are
in di ities 1 document.
?ﬁﬁ;edﬁifftﬂl EESELanmintg;ated by Joachim Schaper Eschatology in the Greek Psalter 26-30 between
‘messianism’ and ‘eschatology’, the first being political and the second being personal. To be sure the two

are mixed in PssSol, but Schaper’s distinction is applicable.
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17.21: 16€ KUpLE KoL avaotnoov aitoic Tov Paotién adt@dy LLOV Aauid €ig Tov

Ketpov Ov eldov ob 6 Bedg Tob BaotAedoat emi Iopani maidd cov.

This kaipdv, ‘appropriate or right time’, is an indication of the balance between certainty
and uncertainty also found in Deut. 32.35. In Ha 'azinu, the fulfillment of the ‘right time’
is tantamount to the judgment of the nations. So, when the ‘kaip6c’ occurs it ushers in the
punishment of the nations and salvation of Israel. In PssSol, the first function of the
Messiah subsequent to the advent is the judgment of the nations. I maintain that, insofar
as the term is understood in Ha azinu as an ‘eschatological’ term, it is also so used in
PssSol. As such, it represents a turning point in the narrative of the chapter. The first
action taken by the Messiah in 17.22 is telling:
17.22: kel Omélwoov adtov ioxbr tod Bpadoot dpyovteg ddikoug kebupioat

TepovooAnp & €BVWY KATOMOTOUVTWY €V ATWAELY.

The first action undertaken by the Messiah is to purge Jerusalem of the Gentiles.'* 1t is
known from above that in Deut. 32.34-35, the time of the punishment of the nations is
kept as a mystery in the ‘storehouse’ of God. A periphrastic rendering of the narration
taken from PssSol 17.21-22 above reads, ‘at the right time, the Messiah will come and
punish the nations’. This unknown element, katpdc, present in both Ha ‘azinu and PssSol,
invites a messianic interpretation. I suggest that the opacity of Ha 'azinu on the notion of
‘right time’ is clarified in PssSol by the introduction and discussion of the Messiah and
his work. Zeph. 1-3.20 is particularly noteworthy on this point. Chapter 1 concerns God’s
advent, wherein He is furious against all sinners. Zeph. 2.1-3.8 then goes on to speak of
God asserting His kingship over all other nations. Finally, in Zeph. 3.9-20 God recreates
a purified society within Zion. The text from PssSol 17 replicates this basic paradigm
with the assertion of God’s kingship (vv. 1 and 46), His coming furiously against all

14 1+ must be mentioned that here PssSol seem to be taking part in a tradition that would continue until
John’s Apocalypse. That tradition is the use of the phrase first founfi in Num. 24, ‘a rod s_ha!l come out of
Israel (and) shatter the leader of Moab’. This phrase was later used in CPs. 2 and then again in Is. 11. Rev.
2 again employs this phrase. It is quite clear that the messianic meaning be.hmd ?s. ?, Is. 1 }, Pss'Sol 17, a'nd
indeed Rev. 2, was first formulated in criticisms of Num. 24. Note Philo, Vita i. 290 &eAeloetar mote

dvBpwrog & Dy kel Emkpdmoet ToARGY Evwv... cf. Hayward, “Balaam’s Prophecies.”
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sinners (vv. 7-9, 22-25), and the creation of a purified people in a purified Jerusalem (vv.
26-34).'%°

Evidence of the expansion of ambiguous verses from HB is numerous. For
instance, the translation of TO to Deut. 32.5 reflects the efforts of the translators to fill in
spaces left undetermined by MT.'*® Another example, this time from LXX, is Num.
24.17. In that verse, MT has Balaam reporting that a ‘scepter shall come out of Israel,’
but LXX reads a ‘man shall come out of Israel.” Balaam’s oracle has often been

interpreted messianically and eschatologically.'?’

While such an alteration found in LXX
may add clarity, it also reflects a particular view of the prophecy. The reception of such
opaque biblical content often undergoes certain permutations based on historical and
psychological matters, alterations often encouraged by a certain level of ambiguity
intrinsic to the texts themselves.'*® John J. Collins’ comment on the development of the
messianic expectation is insightful:

The passages we have considered thus far all have viewed the kingship, however
idealized, as a present reality. Only later, when the monarchy no longer existed
would they be understood in an eschatological sense, as predictions of a future
restoration.'*’

If Collins is right, the development of concepts such as messianism does not depend
merely on straightforward exegesis, but on the developments in human history. The
historical and theological become intertwined. With regard to Deut. 32.34-35, the
suggestion may be put forward that the elements mentioned therein, that is, the certain
and uncertain elements of retribution and redemption, are found in an expanded form in
PssSol. In PssSol, these certain and uncertain elements have been clothed in historical

dress.

45 Cf. Eaton Vision in Worship 32-33 and his discussion of this passage. Eaton idem. 1-39 relates prophecy
to psalmody and suggests that liturgical efforts at relating God’s sovereignty in thc royal Psahns, e.g, 47,
96-99, or autumnal festivals, e.g., CPss. 68, 132, 149, are replicated in the prophetic material in which God
comes against the foes of Israel and establishes His kingdom in perpetuity; cf. Hab. 3; Nahum 1.2-7; Is. 40-
55; Jer. 46-51; see also Gray Reign of God 110. . . .

146 The lack of clarity invites all types of interpretive efforts. TO on Deut. 32.5 adds a discussion of idols:
‘Corruption is theirs, not His; children who worship idols, a generation that changes its work, and has itself
become changed’. Note Drazin's comments Targum Onkelos to Deuteronomy 271.

“7 Cf. fn. 106: 4Q175.9-13. _ ok _ :

"“® Having said that, it is important to point out that the reception of a biblical text is a theological

enterprise. Note Rast Tradition History 29.32. ‘ ‘
mt;?. Collins Scepter and Star: The Messiahs of the Dead Sea Scrolls and other Ancient Literature (Grand

Rapids, MI: Eerdmans, 1995) 24.
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A link between PssSol and Deut. 32 may therefore be posited. In PssSol, the work
(salvation) of the Messiah comes as a result of Israel’s sins (apostasy or impurity),
punishment, and redemption (17.5-20). This paradigm in PssSol mimics the arrangement
in Ha 'azinu, in which the nations will be punished for their arrogance, subsequent to their
service in punishing the nation of Israel for its sins. The insertion of the messianic
terminology by the authors of PssSol functions as a conclusion to the process intimated in
Deut. 32. In short, the messianic advent in PssSol is a specification of one aspect of the
prophet paradigm, only generalized in Ha 'azinu. The ‘right time’ event in Ha 'azinu, i.¢.,
the destruction of the nations, is linked to their failure to recognize the God of Israel. This
is a theme strongly emphasized by PssSol as well and fits with the prophetic paradigm.
For the authors of PssSol, Israel’s sins require punishment, a disciplinary step and in
some sense a purifying process. This punishment leads to arrogance on the part of those
sent to carry out God’s decrees. Due to their arrogance, God then turns his wrath toward
the Gentiles (foreign nations) sent to punish Israel. M. de Jonge links the section in
PssSol 17.13-14 in which the ‘alien’ is said to have acted arrogantly to PssSol 2.28-31
and suggests that the arrogance of the nation is what precipitates the eschaton."® The
judgment that comes upon them is enacted in God’s ‘right time’. For the authors of
PssSol, this ‘right time’ required a Messiah who would judge the nations, purify
Jerusalem and Israel, and establish God’s kingdom on earth. This, and not the punishment
of Israel, would be the final and lasting universal witness of God’s sovereignty (PssSol
17.34-35; 8.23). Thus, the salvation of the Lord came to be embodied in the advent of the
Messiah, which signaled the condemnation, destruction, and eventual redemption of the
nations (cf. PssSol 17.32-34)."'

14—Deut. 32.36—Mercy of the Lord:

The conclusion to the comparison between Deut. 32 and PssSol contains the very
important and prominent feature of the prophetic paradigm, the mercy of the Lord. This
seems to be an often-overlooked element from Deut. 32.36:

MT: omn® 1"72v- 99 1py M 7T

' M. de Jonge “The Psalms of Solomon™ in Outside the Old Testament CCWJIC 4 (M. de Jonge, ed,;
Cambridge: Cambridge University Press, 1985) 173.
5! This theological program is evident in 1 Enoch as well.
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LXX: 0tL kpLyel kiprog tov Aadv adtod kal éml Toic Sovioic adTod
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The differences between MT and LXX are of interest, and a few comments are in order.
In the strict sense of the definition, LXX tradition is not a literal translation of the MT."*?
The first indication of the free style of the translator is to be found in the usage of the

aorist eldev for MR in the 2™ clause. In the first clause, the future tense of the Gk. is

used in translating the imperfect form of the Heb. as one might expect. The use of the
aorist for the imperfect is, therefore, evidence of a shift. The meaning, however, remains
largely unaltered and thus the translation should be considered semantically accurate.
Such hair-splitting serves a purpose in this instance. The transition from future to aorist
on the part of the translator may indicate the translators’ historical disposition. The
translators have rendered the Heb. phrase according to a historical analysis: Israel is
already dispersed and God has already seen their weakened state. I

With the nature of LXX in mind, a few comments on the Heb. text are in order.

The verb QNN is aptly rendered by the future passive form of mepakaAéw. But Brenton’s

LXX translation ‘he (God) shall be comforted over his servants’ makes no sense. It is
better to understand the Gk. term in light of the Heb. The Heb. verb carries the
connotation of pacification. As Tigay suggests: ‘Its meaning is to change one’s mind or
mood, to assuage one’s feelings’.'>* But his translation that the Lord *...will take revenge
for His servants...” seems to depart from this observation, hitpael conjugation
notwithstanding. Neusner’s translation, ‘repent oneself’, attempts to approximate the
sense of the Heb. without entertaining the concept of ‘vindication’, but is unfortunately

cumbersome. Better is a rendering that combines Tigay’s and Neusner’s observations, for

* 12 Note James Barr, “Literalism” 6-7. Also note f. 21, 41, 43, and 44 above. by
'3 It seems likely that the translator(s)’ particular interest in altering the aspect’of the verb was to elicit
hope for the future in the readership/listeners. In a liturgical setting such an alteration would have been very

significant. ) ndJea .
‘sg?lrigay Deuteronomy 312; Milgrom Numbers 199 also asserts this position with respect to the hitpael
form of the verb.
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example ‘show oneself compassionate.”’> Clearly the translators detected the implicit
suggestion of God’s mercy in Heb. text.'”® Such a rendering in the second stich fits nicely
with Tigay’s suggestion that the Hebrew "7 be understood as ‘judge in favor of . In
short, God relents because he is compassionate towards his people.

There are a number of references to the mercy of God in PssSol."*’ Note PssSol
2.35:

2.35: kol €Aefioat SiKoLOV GO TAMELVWOEWS GapTwAod kal dmododvet

APEPTWAD avh’ v émoinoer Sikalw.

The context of chapter 2 has been mentioned above: the foreign invader is sent to punish
Israel (“sons of Jerusalem’) because of their sins and is, in turn, punished for his hubris.
PssSol 2.35 comes at the climax of this paradigm and, in connection with 2.34, represents
the permanent stratification of sinners and righteous. PssSol 2.36 follows as explanation
of why the Lord separates between the sinners and the righteous:
2.36: 0TL xpnotég O KUPLOG TOLC EMKAAOUPEVOLG aOTOV €V UTOUOVT ToLfoaL Katd
10 €Aéoc adtod Tolc Oololg abrod mapeotaver SLk TVTOG EVWTLOY oVTOD &V

» ’
Loyut.

In short, the Lord is merciful towards those who obey him. In 2.36, the central theme is
the compassion shown to those who maintain a proper relationship with him. This is the
case in Deut. 32.36 in which the compassion of the Lord is on the people in exile, the
nation of Israel. This compassion directly follows or is coterminous with the judgment of
the nations. For both Deut. 32.36 and PssSol 2.36, the element of the mercy of the Lord is
central to the over-arching thesis: the sovereignty of the Lord in history and the truth of
his precepts from the Pentateuch.

15—Conclusions:

1S Note E. Kautzsch and A E. Cowley eds. GHG (New York: Oxford University Press, 1910) 149-150 on

the possible uses of the hitpael.
5 Spo too did the rabbis, cf, Sifre Deuteronomy 326 (Neusner Sifre to Deuteronomy 370-371).
157 pssSol 2.36; 4.25:; 5.2, 15; 6.6; 7.10; 8.27; 9.8, 11; 103, 4, 7; 11.1, 9; 13.12; 15.13; 16.6, 15; 17.3, 34;

18.1,9.
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The above considerations have led me to approach PssSol in a particular manner.
The discussions that are to come in the following sections assume the general
methodology that governs this approach. For that reason, it is important to establish this
approach and methodology clearly and firmly. In addition to summarizing the foregoing,
I will briefly review several points not fully covered in this section.

The first point to be made is that PssSol argues a single idea: God’s will in the
world through His servant Israel. The document begins with the sins of Israel, drawing on
past history as an example of a pattern of their disobedience. The authors routinely appeal
to the Law of Moses and to God’s corrective discipline. The authors ‘repeat’ key themes,

or ‘stock concepts’ for the audiences to ponder once more.'”®

In working their way
towards the messianic future, the authors build the foundation of their argument on the
pillars of Jewish faith, namely, the Temple and Law of Moses. The ‘prophetic paradigm’
in HB presents a similar argument by highlighting Israel’s sins, punishment, and eventual
redemption. According to both Deut. 32 and PssSol, the element of redemption is not
limited to Israel alone, but is universally applied. This prophetic paradigm is central to
[saiah, Jeremiah, Hosea, Amos, Micah, and Malachi. As in Deut. 32.43, it is through
Israel that God’s redemptive plan will be initiated. In short, the role and actions of Israel
in PssSol and Ha ‘azinu define the framework into which the eschaton is placed. It is into
this framework that a discussion of messianism in the document must be set. Failure to do
so risks misinterpreting the purpose, and indeed significance, of the Messiah for the
authors and impinges on the document’s continuity."’

As I have attempted to show, the authors of PssSol used Ha'azinu as a template
for their discussion of Pompey’s invasion and conquest of Jerusalem. The document
represents the authors’ reaction to the invasion predicated on the authors” interpretation
of the prophetic paradigm. A comparison between PssSol and Ha ‘azinu has shown this to
be the case, and that the authors’ reaction to the event is condition by a prophetic
understanding of history. This understanding accommodates Israel’s punishment as a

necessary element in God’s corrective nature. Furthermore, for the authors the historical

8 C.S. Lewis 4 Preface to Paradise Lost (London: Oxford Universiry Press, 1960) 20'2.3 notes tl_lat the
replication of stock phrases is a characteristic of textual reproduction among the ancients. This was

articularly true with regard to Epic material.
%% See the section on NT and PssSol below.
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calamity of the invasion serves to initiate the process which will ultimately culminate in
the redemption and purification of not only Israel, but the entire world (cf. PssSol 17.29-
31, 34). With this in mind, PssSol reads as a message of hope, encouraging the
readership/listeners to steadfast adherence to the covenant and punctilious maintenance of
the purity laws. In the case of PssSol, the historical event gave rise to the theological
response. Pompey’s invasion, and in particular his entry into the Holy of Holies, led to
the theological expenditure of the document. The non-specificity of Ha 'azinu’s narrative
lends to the text’s constant reinterpretation as a representative of a broader theological
program in HB. What I have suggested above is that PssSol represents just this type of re-
appropriation. Such an understanding, if accepted, requires that the continuity of PssSol
govern the interpretation of individual concepts. The individual themes of Israel, Temple,
messianism, are, therefore, subordinate to the document’s overall intent: the installation
of God’s divine plan.

This is precisely the importance of establishing my approach to PssSol in more
specific terms. So for instance, the messianic pronouncement in PssSol is the final event
of the document’s central theme and punctuates the explication of the prophetic paradigm
of sin, punishment, arrogance of the nation(s), and their eventual redemption. These are
prevalent themes in Ha'azinu and are also to be found conspicuously in PssSol. The
addition of the ‘messianic’ in PssSol vis-a-vis Ha ‘azinu is a necessary component to the
resolution of the paradigm. Thus, the function of the messianic section in PssSol 17 can
only be understood in the light of the HB prophetic paradigm, a point noted by J.J.
Collins. Collins’ comment, however, leaves the matter underdeveloped. The advent of the
Messiah, at least for PssSol, is not simply a case of the absence of the Davidic monarchy.
For PssSol, messianism provides the necessary conclusion to the prophetic paradigm,
befitting the historical milieu of the Late Hasmonean and Early Roman Era. All other
chapters of PssSol serve in the capacity of developing this theological program. A lack of
emphasis on the continuity of the document contributes to its dismemberment and
endangers its integrity.'® This raises an important conclusion regarding the continuity of
PssSol.

' Thus for instance, the socio-political factors of the document, while essential to its interpretation, are not
the primary means by which the document may be understood. Furthermore, any socio-political factors
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While not altogether irrelevant, the assertion that PssSol is a compilation is of
minor significance to the discussion of its intent. That PssSol are modeled on the
canonical Psalter detracts neither from its function as a prophetic work nor from its
overall continuity. While PssSol do mimic aspects of the CPs the same might be said for
Is. 12. It would be misguided, however, to suggest that Is. 12 is in the same genre as CPs
to the extent that the text becomes disembodied from the intent of Isaiah as a whole as a
prophetic text; to do so would run counter to the continuity of Isaiah.'®' In short, Is. 12
serves a purpose in the book of Isaiah as it is, where it is. Such is the limitation of the
definition offered by the CPs on both Is. 12 and PssSol.

The continuity of PssSol is further commendable on the prospects of its use in a
liturgical setting. The Song of Moses was likely read liturgically as a mnemonic tool for
living a life in obedience to the Law of Moses, a point strengthened by the fact that the
poem was kept in the Temple.'®* Taking Ha azinu in context within Deuteronomy 31 also
strengthens this point.'® While the precise nature of the synagogue service during the 2™
Temple Period is by no means certain, it is apparent from the NT that such an organism

most likely existed, at least in its infancy, during the 1* century BCE. Lee 1. Levine has

pointed out that the earliest reference to an independent ‘house of prayer’ (mpooevyn) is

present in the document, i.e. sectarian terminology or catch phrases, are marginalized due to an inability to
characterize and rubricate precisely 2 Temple Period Jewish sects on lexicographical grounds. Note
Schiffman, “The Pharisees and their Legal Traditions”; as O'Dell “Religious Background of the Psalms of
Solomon™ 252 has pointed out: “The fact, however, that the ‘godless’ in these psalms cannot possibly be
justifiably interpreted as a nomenclature applying only to a definite single oppositional party is not only
evident to one who has made a thorough examination of the psalms themselves...” Therefore, while such
nomenclature constitutes a socio-political element of PssSol, it cannot carry any determining factor in the
interpretation of the fundamental concepts of sin, punishment, holiness, mercy, and redemption in PssSol.
Thus the debate of authorship is periphery. Note Mikael Winninge, Sinners and the Righteous; Robert
Wright, “Psalms of Solomon” 641-642; R. Wright “The Psalms of Solomon, the Pharisees, and the
Essenes”.

16! Here I support the efforts of redaction criticism over and against source criticism. While valuable in the
search for definite rules about genre, which undoubtedly adds clarity to our understanding of the text,
source criticism seems over-confident in our ability to pinpoint the nature of ‘genre’ in ancient Israel. On
this point, note John Barton Reading the Old Testament: Method in Biblical Study (London: Darton,
Longman and Todd, 1996) 28-29. Modem definitions of ‘genre’, e.g., poetry and prose distinctions, should
not be read anachronistically onto Israelite literature as binding rubrics. Note Gillingham Poems and Poetry
chapter 2.

162 Incidentally, this may explain the insertion of the term metetw by LXX. The term may have reinforced
the corrective aspect conveyed by the Song, a nuance possibly lost in a strictly literal translation of the Heb.
term in a liturgical settting.

'* This is precisely how the rabbis employed the text. On several occasions in Sifre Deuteronomy, e.g., 313
(Neusner Sifre to Deuteronomy 334-336), the appeal to memory often goes to Abraham. The same is true
for PssSol at 9.9 and 18.3.
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from the 3™ century BCE in Egypt. While this does not insist that the origins of the
synagogue as institution must lie in the Ptolemaic era, it suggests that the origins of
synagogue roots extend back into this period.'® The presence of the term ‘synagogue’
within PssSol, coupled with a date in the mid-first century BCE, suggests further the
liturgical nature of PssSol.'®’

Regarding PssSol and its possible liturgical usage, we can turn to H. St. John
Thackeray’s essays on the liturgical usage of the LXX.'® In his essays, he outlines a
possible reading schedule for the fast-days in the months of Ab and Elul in which he
includes Baruch and PssSol. According to Thackeray, the LXX functioned as a
foundation for Jewish liturgy and worship. His proposal that PssSol was intended to be
read in coordination with Baruch and Is. 54 and 60, is an interesting thesis. I agree that
PssSol could have been used in a liturgical setting based on the document’s overall
continuity and the manner in which it reads like a history of Israel. That it seems to have
been modeled on texts such as Deut. 32 strengthens this point in the light of the latter’s
liturgical usage. This ‘history’ contains sins and punishment, but also looks forward to
redemption and the installation of God’s rule on earth. As such it is a type of ‘proleptic

' See Levine The Ancient Synagogue 1-41.

15 PssSol itself mentions the ‘synagogues of Israel’ in 10.7. This may refer to the ‘congregation of Israel’
as in Ex. 12.3 and Sir. 46.14. When referring to the congregation of Israel, however, the term is generally
singular. In PssSol 10.7, it is plural and likely refers to actual gathering places. Samuel Sandmel Judaism
and Christian Beginnings (New York: Oxford University Press, 1978) 35 suggests that ‘Synagogue
Judaism was already reasonably well developed’ prior to the destruction of the Temple in 70 C.E; cf. also
Joseph Gutmann “Synagogue Origins: Theories and Facts” in Ancient Synagogues: The State of Research
BJS 22 (Chico, CA: Scholars Press, 1981) 3. Gutmann suggests idem. 1-7 that evidence for the existence of
the synagogue cannot be maintained empirically before the Hasmonean revolt and issues caution regarding
Gk. word ouvaywyn, suggesting that, initially, the term simply meant the gathering of the people. Also see
Gutmann 7The Jewish Sanctuary IR 23:1 (Leiden: Brill, 1983) 1 in which he notes that the synagogue began
as the replication of the Temple; Levine idem. 2. Donald D. Binder Into the Temple Courts: The Place of
the Synagogues in the Second Temple Period SBL Dissertation Series 169 (Atlanta: SBL, 1999) 92-93
agrees with Gutmann in that the term within LXX or Pseudepigrapha is not made in reference to a
particular locale. Binder is surely correct when he refers this observation to PssSol 10.7. John J. Collins
Daniel: A Commentary on the Book of Daniel (Minneapolis: Fortress Press, 1993) 420 points, however, to
a egotcntial early use of the term as indicative of a particular place in the Old Greek text of Susanna 28.

'% While I do not support his blanket statement that the translator(s) of the LXX ‘misread and blundered’
the translation, I feel that H. St. J. Thackeray’s thesis in The Septuagint and Jewish Worship regarding the
liturgical usage of LXX to be very informative on this point; note 16-22 discussing the ‘whitewashing’ of
David’s life for readability and the insertion of grammatical reading markers; 41-50 for organization into
liturgical framework, discussion of ‘catch phrases’, and the rendering of Hab. 3 along strictly liturgical
lines; and 102-107 for Thackeray's discussion of the usage of Baruch in 102-107. Also note P.N. Franklyn
“The Cultic and Pious Climax of Eschatology in the Psalms of Solomon” JSJ 18 (Leiden: Brill, 1987) 6
who suggests that it is ‘...highly plausible that our collection is the liturgical deposit of a worship
community...".
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apology’ intend to instill hope by anticipating the coming redemption explicit in certain
prophetic text from HB. Though not unique to prophecy, one of its characteristics, as
discussed above, is that it appeals to memory. More than that, prophecy was itself a
mnemonic tool, ensconcing timeless theological insights in historically based
narratives.'®’

I have stated that PssSol is a re-appropriation of Ha'azinu in light of
contemporary historical events. Dogniez and Harl propose that Is. 1 and 2 was the
haftarah reading for Deut. 32. Should such be the case, then the liturgical association of
Isaiah 1 and 2 with Deut. 32, linking the end of the Pentateuch with the beginning of the
Major Prophets, and Thackeray’s work regarding the association of PssSol 11 with Is. 54,
60, 61, and 62, would present an attractive thesis, one that would connect PssSol to some
of the greatest and most respected prophetic texts all set within a liturgical context.
Regrettably, such a thesis wants for definitive proof. That a liturgical framework existed
is evident, but the precise nature of that framework is, however, lost to us. Along these
lines, it is important to comment on the attribution of this document to Solomon. Clearly,
as many have noted, the document resonates with the canonical Psalter. In the literature
of the 2™ Temple Period, however, Solomon became most popularly known as an

exorcist.'®®

Yet, exorcistic language is absent from PssSol, and it may suggest another
aspect of Solomon’s characteristics. In the light of my thesis, it could be that Solomon
was also considered a type of prophet. As many later authors portrayed Solomon as a
prophet or being prophetically gifted'® it may be that PssSol represents an early example

of his perceived prophetic characteristic.'”’

'67 This is also true for the NT; note John’s Apocalypse. R.E. Clements Prophecy and Tradition (Oxford:
Basil Blackwell, 1975) chapter 4 suggests that one aspect of the prophet’s ‘role’ is the continuation of
Moses” work of conveying the Law to God's people. As such, the role of the prophets was to re-appropriate
lgagal material to a contemporary audience.

' Josephus Ant. 8.2.5; Michael E. Stone “The Dead Sea Scrolls and the Pseudepigrapha” in Biblical
Archaeology Today (Jerusalem: Israel Exploration Society, 1993) 383-390. Very little has been done on the
s‘i,gniﬁcance of Solomon’s name in Pseudepigraphic literature. Cf. fn. 108.

er e.g., Targum to Song of Songs 1.1; 1.17; 7.2, 7.7; 8.5, 8.12, 8.13; Philo De Congressu 177; Josephus
Antiguities 8.125-126 and 8.197; Exodus Rabbah 30.9 in which material from Song of Songs 1.2 is used to
clarify the giving of the Law; see also Exodus Rabbah 29.9. A section of Exodus Rabbah 29 4 reads: ‘.. .for
when they came to Sinai and God revealed Himself to them, their souls fled because He spoke with them,
as it says, My soul failed me when He spoke (S.S. 5.6)’. Canticles Rabbah 1.2.1-5 supports this observation
resoundingly. Note a selection from 1.2.2 regarding the verse He kissed me with the kisses of His mouth:
“The Rabbis, however, say that Israel heard all the commandments from the mouth of the Holy One,
blessed be He’. Philip S. Alexander Targum of Canticles in Martin McNamara, Michael Maher, and Kevin
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Finally, then, J. Viteau’s conclusion that PssSol, ...ne suivait ni I'ordre logique

ni l'ordre chronologique’ is found inaccurate on several counts.'”

A ‘logical order’ is
dependent upon the expectation of the document with respect to its particular intent. If
the document were understood as being ‘cobbled together’ out of largely unrelated
theological styles and themes, then Viteau would be right. But Viteau is not right. It is
clear that PssSol employed the prophetic paradigm, evident in Ha 'azinu, as a model for
its interpretation of history. If understood from this standpoint, then continuity and a
logical order are not only possible, but are to be expected. In this introductory section, I
have pursued the study along the lines of one feature of classical, biblical literary
criticism by approaching PssSol as having used an older template to construct a response
to history.'”” But this is not the only manner in which the document ought to be
discussed. Having assessed its thematic intent, it is appropriate now to turn to the
document’s literary form (from the standpoint of non-biblical literary criticism) and to

probe the issue of genre.

Cathcart eds. The Aramaic Bible vol. 17a (London: T and T Clark, 2003) 14-18 has noted that Targum to
Song of Songs repeats cycles of communion with God, sin, punishment, repentance, and redemption not
unlike that which is present in PssSol.

17 Odes of Solomon is one of the earliest explicit sources portraying Solomon as a prophet. Many of the
captions contain Tpodnrevw in reference to Solomon’s words in the composition. I have argued this point
more fully in a paper to be read at the International convention of the Society of Biblical Literature in
Groningen, The Netherlands July 22-26, 2004. Cf. HEE. Ryle and M.R. James Psalms of the Pharisees:
Commonly called Psalms of Solomon (Cambridge: University Press, 1891) Appendix156-159; James H.
Charlesworth, ed. and trans. Odes of Solomon (Missoula, MT: Scholars Press, 1977) 1. An understanding of
Solomon as prophet suggests that the individual chapter headings are intentional and instructive.

7! J. Viteau Psaumes de Solomon 94.

'72 This is not the only avenue of biblical literary criticism, which looks to assign date, author, and place as
much as anything else to be sure, but a feature of that school that affords useful and needed insights into the
nature of PssSol. Note Barton’s discussion of literary criticism in Reading the Old Testament 20-25.
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The Psalms, Literary Genre and Poetics:
A Question of Purpose

I—Introduction:

It is safe to say that very little work has been done to critique the long-standing
observation that PssSol rely solely on the CPss in form and content.' I doubt that this is
due to the difficult nature of the text of PssSol or to the complexities associated with an
application of literary criticism to the text. Nonetheless, it is a study that has been long
neglected and, in light of the foregoing section in which the overall unity of the content
of the compilation has been discussed, such an assessment now seems appropriate. This
is to say, any attempt at interpreting the document in the light of its thematic intent, i.e.,
the theological program outlined in chapter 1, demands that the literary form also be
closely assessed. On this note I would like to start this section with a quotation from
Robert Alter’s The Art of Biblical Poetry:

The artifice of form, in other words, becomes a particular way of conceiving
relations and defining linkages, sequence, and hierarchies in the reality to which
the poet addresses himself.?

The definition of literary genre that I will be following in this section is the
‘artifice of form” of which Alter speaks. Literary genre is, simply put, the mold into
which the content of a particular document is placed. Thus, the rubric ‘literary genre’ is
to be kept distinct from the type of literature that is produced, i.e., prophetic, historical,
apocalyptic, etc. These latter categories I consider to be thematic, rather than literary,
forms. Therefore, in addition to being a ‘prophetic’ text (thematic form), the PssSol is
also a ‘poetic’ text (literary form). It is important to remember, however, that as a vehicle
by which the prophecy is delivered, poetry contibutes to the intent of the author. That is

to say literary expression and thematic content are indivisible in the final analysis. In her

! Joesph L. Trafton “The Bible, The Psalms of Solomon, and Qumran” paper read in The 2" Symposium on
Judaism and Christian Origins (Nov. 9-12, 1997) and James H. Charlesworth “Jewish Hymns. Odes, and
Prayers (ca. 167 B.C.E.- 135 C.E.),” Early Judaism and Its Modern Interpreters as found in The Bible and
Its Modern Interpreters 11. (R.A. Kraft and G.W.E. Nicklesburg eds.; Atlanta: Scholars Press, 1986) 422
are, to my knowledge, the only published examples in which the poetic nature of the document is
questioned. ‘

? Robert Alter The Art of Biblical Poetry (Edinburgh: T and T Clark, 1984) 62. Also note S.E. Gillingham
The Poems and Psalms of the Hebrew Bible (Oxford: University Press, 1994) 1-12.



study on the Hodayot Hymn texts from Qumran, Bonnie Kittel remarks of poetic
analysis:

Such analysis helps to solve textual problems; it enables us to understand the

focus of a poem far better than line-by-line commentaries. Most of all, poetic

analysis deepens appreciation for the poet at work, the range of his imagery, the
subtlety of his expressions, the depth of his insights.’
In the following assessment of the document, I will operate with a literary critical model
in which I distinguish the /iterary form used by the authors from the thematic content of
the document. I think this procedure will be justified, as it will prove useful to examine
each ‘form’ on its own, and then assimilate the two categories in the light of their
separate examination.

In the following section I will examine the nature of the Gk. text of PssSol with
an eye to its literary form. To this end, I will first explicate my understanding of the term
‘genre’. Following that, I will give a short introduction to the nature of poetry as a
creative enterprise. Having set down my understanding of both genre and poetry, I will
turn to PssSol and examine the presence of poetic elements therein. Implicit in this type
of undertaking is an interest in the type of content that the poet wished to convey. This
dovetails with the observation that literary form and thematic content are symbiotic
rubrics. Thus, in the course of this section I will naturally follow the course of the poetry
and the content that the authors wish to reinforce through that medium. The constraints of
space prohibit an examination of the entire document, so I have selected three test

chapters. Before this, however, the question of genre must be discussed.

2.1—The Question of Genre: Two Types:

Generally, the classification of a document as a particular type of genre elicits
certain expectations of the document. If a document is called ‘prophetic’ one learns to
look for key phrases or concepts that ‘fit” with the prophetic mold; if a ‘wisdom’ text, one
looks for ‘wisdom’ elements, and so on. But in looking for elements that are associated

with a particular genre, one often presupposes that ‘genre’ means thematic content.” As

* Bonnie Kittel The Hymns of Qumran SBL Dissertation Series 50 (Chico, CA: Scholars Press, 1981) 173.

4 No doubt, this confusion led Robert Wright, “The Psalms of Solomon,” in OTP 642-643 to suggest that,
in terms of genre, the PssSol reflects ‘apocalyptic messianism’ and is a ‘literature of crisis,” both of which
are thematic, and not literary, elements in the PssSol. I think that this reflects a failure to assess the
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Alter has demonstrated, however, literary form is vital to understanding the intent of the
author and, therefore, inl;crpretz«.ltion.5

It follows from a discussion of the interplay between the thematic and literary
forms of a particular text that a working classification of genre must be supplied.
Generally, the classification of a document as a particular type of genre elicits certain
expectations of the document. So, in prophetic texts such as Isaiah, Jeremiah, and the
Minor Prophets, one looks for elements that indicate the prophetic response to history.
For instance, Isaiah 1-12 intermingles severe judgment for sin (1, 2.6-3, 5, 8.1-10, 9.8-
10.11) with God’s merciful provision (7, 9.1-7, 11) and profound hope (2.1-5, 10.20-34)
ensconcing Isaiah’s call (6) within this structure and concluding with a Song of Praise
(12). Jeremiah uses a different pattern to introduce and critique Israel’s sin. First comes
Jeremiah’s call (1), then a discussion of Israel’s sins (2-3). Chapter 4.1-4 promotes hope
in repentance, but 4.5-31 tells of the disaster of invasion. It is not until chapter 30 that the
restoration of Israel is iterated, and the portion of praise (33.11) is noticeably slight by
comparison with Isaiah. Hosea, Amos, Micah, and Zephaniah follow much the same
pattern of the prophet’s call couched within a series of pronouncements of God’s wrath
and love for Israel and Judah. It will be noticed, however, that the term ‘prophetic’ is
indicative of the content of the document, its particular view of history, or its response to
certain elements such as sin or punishment. But these characteristics are not examples of
the literary form used by the authors to convey their message. So, the label ‘prophetic’
constitutes only one type of genre rubric, i.e., the thematic.

A counterpoint to the prophetic that illustrates this point of thematic expectations
is a comparison of the prophetic with sapiential material from HB. Wisdom literature,
like prophetic literature, is considered divinely inspired, as the reference to Wisdom as
one of God’s own confidants ensures.” While sin, purity, and righteousness are key
elements within wisdom material, the nature of the genre itself is to present these

categories in axiomatic fashion for practical application. The bulk of the wisdom material

document’s poetic nature, which often leads to the conclusion that the text is obscure, fragmented, and
therefore a haphazard composite.

5 So also J. Barton Reading the Old Testament: Method in Biblical Study (London: Darton, Longman and
Todd, 1996) 8-19 makes this very point in his assessment of genre and ‘literary competence’.

® A.S. Herbert “Wisdom” in Dictionary of the Bible Revised Edition (F.C. Grant and H.H. Rowley eds.;
Edinburgh: T and T Clark, 1963) 1039. Cf. also C.H. Toy “Proverbs' in The International Critical
Commentary Series (S.R. Driver, A. Plummer, and C.A. Briggs eds.; Edinburgh: T and T Clark, 1959) xff.
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in HB pertains to instruction in practical terms. As Richard J. Clifford has suggested in
commenting on Proverbs, ‘The purpose of the book is thus to make its hearers wise, that
is, to live successfully, without undue trouble, which means living in ‘fear of the
Lord’...”” Thus wisdom material represents a different type of thematic outlay. Its
interests are the practical application of prudence, and to suggest that adherence to the
Law leads to a life of relative ease. Prophetic material, on the other hand, is a response to
historical events that attempts to vindicate the events in light of God’s covenantal
promises.®

The other type of genre, of which this study is primarily concerned, is that of
literary form.” Literary form consists of the manner in which the thematic content is
conveyed. One such literary matrix is poetry. It has been oft noted that poetic devices
engender particular responses to the content.'® Both Alter and Fisch have suggested that
poetry is the primary medium used in the prophetic works to convey the message because
poetry encourages diachronic reevaluation.!" But their suggestion also highlights the
distinction between content and form, between the historical, actual event and the
timeless, archetypal response. Poetry’s proclivity to the timeless is what makes it so
suitable to prophecy, the very nature of which is the projection of the historical and actual
onto the timeless and universal. In many ways, poetry is prophecy’s sine qua non. As 1
hope to demonstrate below, PssSol’s use of poetic elements, coupled with the fact that it
is a response to a historical event, strongly suggest that it was intended to function as

‘divine speech’ in much the same way as biblical prophecy.

7 Richard J. Clifford The Wisdom Literature (Nashville: Abingdon Press, 1998) 45.
¥ Shailer Mathews “Pseudepigrapha” revised by Bruce M. Metzger in Dictionary of the Bible (Edinburgh:
T and T Clark, 1963) 821.
°H. C. Brichto Towards a Grammar of Biblical Poetics (Oxford: OUP, 1992) 21-27 presents a particularly
disheartening outlook on genre classification. In short, he suggests that genre is largely unsystematisable.
Brictho's caution, I think, applies more to the category of the thematic rather than literary form and is well
worth heeding. That is to say, Brictho’s warns against the simply view that genres have well defined
boundaries and distinct descriptive categories.
'* Gillingham op. cit. 23; Alter Art of Biblical Poetry 144-162 offers a masterful study of the relationship
between poetry and message, i.e., form and content. Much of the impetus for my examination of PssSol
along literary lines is drawn from Alter’s fine work. Cf. also Harold Fisch Poetry with a Purpose: Biblical
Poetics and Interpretation (Bloomington, IN: Indiana University Press, 1988) 136ff; Wilfred G.E. Watson
Classical Hebrew Poetry JSOT 26 (Sheffield: JSOT Press, 1984) 66-67. Barton Reading the Old Testament
8-19 discusses the interaction between content and literary form and states (p.18), ‘... meaning depends on
enre’.
! Alter idem. 137ff and Fisch idem. 58-67.
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2.2—Poetry as a Creative Enterprise

Poetry has long been a favorite medium by which information is given. G.S.
Kirk’s discussion of Homeric poetry leaves little doubt that Homeric poetry influenced
the religious and social structure of the target community to a great degree.'” Bernard
Knox, in his commentary on Sophocles’ Oedipus Turranos, offers this insight:

Oedipus the King is a dramatic embodiment of the creative vigor and intellectual
daring of the fifth-century Athenian spirit."

Knox’s insights into Sophocles’ work, namely that it creates a metaphor through which
the audience might work through a particular problem (in this case Athenian self-
destructive disregard for tradition and religion in the late 5 century BCE), are helpful in
understanding poetry in general. Poetry prompts the listener or reader to ponder social,
religious, and political events or problems by condensing or restating the issue in terse,
formulaic or metaphorical ways.'* The reader is then invited to engage with the issue
once more by carefully following the semantic and semiotic relationships developed by
the poem or narrative. So, an important facet of poetry is its ability to create awareness of
a particular problem through oblique and metaphorical l:anguage.15 This is particularly
true if we consider the nature of speech in the ancient world. Timo Eskola, summarizing
Roman Jakobson’s insights into communitcation theory, has noted the effect of speech in

matters of discourse in these words:

2 G.S. Kirk Homer and the Epic (Cambridge: Cambridge University Press, 1990) 91-101, 192-197; cf. also
Martha C. Nussbaum Love s Knowledge: Essays on Philosophy and Literature (Oxford: Oxford University
Press, 1990) 23; also note Gordon J. Wenham's Story as Torah (Edinburgh: T & T Clark, 2000) 5-16
(following quotation from 14) position in which he suggests that the stories in the Old Testament are
diachronically geared and ‘seldom contain explicit moral judgements, but much more often leave the events
to speak for themselves, thereby encouraging the reader to reflect on and relate past events to him- or
herself in the present.’

'* Sophocles’ Oedipus Turranos trans. by Robert Fagles, notes by Bernard Knox (New York: Penguin
Books, 1982) 140.

'Y On the nature of ‘discourse’ and its purpose, see Timo Eskola’s Messiah and the Throne: Jewish
Merkabah Mysticism and Early Christian Exaltation Discourse (Tibingen: J.C.B. Mohr Paul Siebeck,
2001) 17-29; Harold Fisch Poetry with a Purpose: Biblical Poetics and Interpretation (Bloomington, IN:
Indiana University Press, 1988) 60-61; Alter Biblical Poetry 138-141.

'* Regarding the use of poetry for prophetic discourse, Alter Biblical Poetry 138 suggests that prophetic
pronouncements were more readily received through the medium of poetry.
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...he (Jakobson) considered the text a result of a speech event and studied it as an
act of communication. All communication consists of a message initiated by an
addresser, whose destination is an addressee.'®

Speech is a means whereby a message is communicated to an audience. Thus, three
elements, the message, the speaker, and the listener, are involved in the process of
communication. The loss of any one of these elements results in the breakdown of the
system.'” Speaking, or the act of preserving ‘speech’ in the case of written material,
involves the use of phrases, terms, and structure that best convey a message (content)
from the speaker (addresser) to the listener (addressee). Alter has noted that the divine
discourse of the biblical prophets takes on the aspect of ‘divine speech,’ to which the use
of poetic devices is indispensable.'® In short, poetic devices function to help ‘create’ a
response to an event or a way of thinking that invests the listener with personal
responsibility to the story.

With respect to this ‘creative ability’, biblical poetry is no different. In his helpful
discussion, Alter states:

Poetry...is not just a set of techniques for saying impressively what could be said
otherwise. Rather, it is a particular way of imagining the world—particular in the
double sense that poetry as such has its own logic, its own ways of making
connections and engendering implications, and because each system of poetry has
certain distinctive semantic thrusts that follow the momentum of its formal
dispositions and habits of expression.'’

Overall, Alter concludes that the medium of poetry is as relevant to the meaning of a
particular passage as the content itself because it adds elements of human emotion,
namely, surprise, grief, joy, suspense, etc., to the overall intent of a document.”® These
human elements hold the audiences’ attention and create personal reactions to the content
of the poem.

Two such poetic devices, which Alter refers to, are ‘specification’ and

‘intensification’. He defines these two categories as follows:

16 Timo Eskola Messiah and the Throne: Jewish Merkabah Mysticism and Early Christian Exaltation
Discourse (Tiibingen: J.C.B. Mohr, 2001) 32.

'7 Eskola ibid. 32.

'8 Alter op. cit. 141.

" Ibid. 151.

 Ibid. 62-67.
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In the case of biblical poetry, the two basic operations of specification and
heightening within the parallelistic line lead to an incipiently narrative structure of
minute concatenation, on the one hand, and to a climactic structure of thematic
intensifications, on the other hand.”’

In short, as poetic elements, specification and intensification function together to solidify
the narrative as well as to heighten interest and tension within the particular selection.
These elements of ‘heightening’ and ‘specification’ serve to draw the reader into the
discourse and promote an engagement with the issues deemed relevant to the author. But
these poetic devices are not limited to individual stichs and cola.”> On the contrary, these
poetic elements often direct the course of entire documents. Harold Fisch notes Alter’s
insights and incorporates them into his assessment of biblical poetry:

There is a ‘dynamic movement’ from one half-verse to the next; parallelism is not
merely the rthyming or echoing of the same idea but involves intensification, a
mounting passion, as the idea or perception is carried forward incrementally. But
this principle does not only apply to the movement from verse to verse; as we saw
in relation to the Song of Solomon, it may be said to govern large poetic
structures. There the “plot’ advances purposefully even as it stays with a number
of central dream motifs.”

Thus, Fisch points out that these poetic devices operate on a large scale (macro) as well
as on a small scale (micro) within biblical poetry. The key in Fisch’s comment is his
suggestion that biblical poetry contains a ‘plot’ that ‘advances purposefully.’ In spite of a
highly developed structure of versification in which metaphor, verbal ellipsis, and non-
literal, a-chronological language abound, biblical poetics are able to maintain a general
flow of narrative from one point (introduction) to a final point (conclusion).**

In point of fact, these poetic anomalies are what allow the poet to compose or edit
a document that comments on historical realities without being constrained by temporal

institutions. This is best accomplished by the use of poetic devices such as a-historical

2! Alter op. cit. 11-23, and all of ch. 3.

2 1 use these terms as defined by Watson op. cit. 11-15.

% Fisch op. cit. 136-137.

* With respect to the concept of the metaphor, Eskola Messiah and the Throne 26 states, ‘...one is inclined
to think that the meaning of metaphorical expression exceeds the limits of the meaning of the exploited
image, the vehicle’. In this respect, metaphor can be a confusing literary device. Watson Hebrew Poetry 18
in regard to literary criticism of a Hebrew poem states: ‘Each time, the text must be read through
completely. The poem must always be considered as a whole, even in the process of detailed analysis, since
this acts as a check against excess...’
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metaphors and subtle turns-of-phrase. In so doing, historical conflagrations are projected
upon an a-historical canvass, to be used later again and again. Alter suggests that this is
an element of poetry in general:

What I would like to suggest about the effect of the language of poetry in this and
most other biblical prophecies is that it tends to lift the utterances to a second
power of signification, aligning statements that are addressed to a concrete
historical situation with an archetypal horizon.”

To achieve this, the biblical poet must link together the different concepts through
‘minute concatenation’. Biblical poetry is, therefore, a mode of expression whereby the
central theme or intent of a particular section (concrete historical, religious, or social
commentary) is mediated through graduating steps of intensification or specification
(non-literal, elided, metaphorical, a-historical language). Eskola, in laying the foundation
for his study of Merkabah mysticism, discusses the symbolic and metaphorical world in

these terms:

The theological scene i1s built up by using different metaphors that enable the
writer to express his message perfectly.”®

In this respect, poetic versification functions as a key element in the transmission of
content and occurs both on the level of the individual stich and the over the course of the
entire selection.”’ The aim, however, is not a literal representation but a series of
heightening, often stark, phrases that lead the reader to examine, or re-examine, a
particular point.”® Kirk has noted this element in poetry in general and Homeric poetry
specifically:

Thus the possible discrepancy between individual case and generalizing
description does not detract from the Homeric poetry; on the contrary it confers a
special ‘archaic’ directness, a powerful starkness, that more than compensates for
a sacrifice of the literal realism to which, in any case, poetry cannot properly

aspire.”’

% Alter Biblical Poetry 146. This is precisely the manner in which John Barton Oracles of God (London:
Routlege and Kegan Paul, 1984) 95 suggests that texts such as Jubilees, Daniel and Isaiah were read by
Jews of the 1* centuries BCE and CE.

? Eskola Messiah and the Throne 28.

*" Ibid. 62-68;

% This Rast’s point with regard to the use and reuse of tradition in the biblical text. The ‘exodus typology,’
as Rast terms it, appars in 2™ Isaiah but with a different shape, one conditioned by the exile and hopeful for
the redemption of Israel; cf. Rast Tradition History 63-68.

* Kirk Homer and the Epic 17.
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Alter’s and Fisch’s insights into biblical poetry in this respect provide us with a
framework by which to approach the PssSol. If the elements of ‘intensification’ and
‘specification’ can be shown to exist in the PssSol in a manner similar to other biblical
poetry, this will contribute to the overall assessment of the individual elements within the
document, e.g., sinners, righteous, messianism. To do this, I will be following from Alter
and Fisch in their conclusions with respect to biblical poetry and then applying their
insights to PssSol. I also hope to emphasize Kirk’s point. If poetry in general does not
attempt a literal reproduction, and PssSol is a poetic text, then the intent of the document
may not lie in its literal, historical memory, but in the elements upon which it focuses its

historical experience.

3—The Psalms of Solomon as a Poetic Document:

What I will attempt to do in the following section is give examples of the poetic
elements in the PssSol of which I have previously spoken in order to gauge the nature of
PssSol’s literary genre.*® To do this I will present the whole of selected chapters from the
PssSol and offer an annotated version of the Greek text. I will include a verse or two from
foregoing and following chapters where pertinent and possible to demonstrate intra-
chapter concatenation. My hope is to show that the document is a finely wrought and
continuous poem, with each chapter directly related to the whole. My annotations are
designed to help the reader see the more subtle poetic elements. By highlighting these
elements, I hope to demonstrate that the document has been carefully constructed. To do
this, I have used underlines, italics and parentheses to give examples of poetic devices
such as intensification and speciﬁcation.” Following the Greek text of each chapter, I
will offer some commentary on the structure of the chapter in the light of its poetic

elements.

*® Although ‘poetic criticism’ of this type is a modern entity, it is simply, like a grammar, a modern
dissection of existing categories. Dr. Scott J. Masson has brought this to my attention in a private
conversation at the University of Durham.

3! The use of parentheses, underlines, and italics is designed to show related, i.e., repeated, elided, elements
between lines, stichs, cola, and sections. Included in these categories are particular poetic tools such as
ellipsis, complimentarity, synonymity, and antithesis.
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3.1—Chapter 1
1:1  é&Bomoa mpog kUpLov €v t¢) OALPecbal pe eig T€AOg
(eBononx) TpOG TOV BedV év TG EMBECBIL GUAPTWAOUG

2 ekamva HKovOBN KPauyT TOAELOL EVWTLOV OV

3 LA ’ o 3] 4 f
E€MXKOVOETOL KOV OTL €mATobny dikaroouvng

3 éloyLoauny &v kapdig pov OtL EmAnodny Sukarooivmg

(EAoyroapny) €v ¢ ebBnuiioal pe kol TOAANY yevéoBau év tékvolg (OtL émAnobny
SikaLoovrng)

4 0 mAobtog abTGV dLeddBn eig mRoa THY YRV
kel 1) 80kx abtdr (5LeddBn) €wg Eoyatov ThE Yig

5 Wwbnoar €wg TV doTpwy

elmaw ob pn TéowoLy

6 kol €EOBpLoav év roi¢ ayaboic (cf. 8b) adrdv

kel odk fiveykav (& Toic dyedoic avtwy)®

T L 4 ’ L) - 3 3 r
7 oL opopTLaL dUVTWY €V (lTTOKpUdJOLC

Kol €y ovk fidewv (el dpaptieg aitdv the first element in 7a repeated)

8 ai dvopio adt@v bmep T@ TPO adTAY €6

EPePirwony @ dyia kupiov (cf. 6a) é&v PePnruoel

[WoApog @ Zeiwpwy mepl lepovoainu)
2.1 év 1g Umepngavedeober (cf. 2.2b) TOV apapTwAov €v kpL@ karébade telyn dxupa

KoL OUK EKWALOOC

32 This refers to offerings, cf. Ps. 64.5 (LXX) and reference to Lev. 5.6 for example.
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2 avéfnoay €mi tO BuoLnoTNPLOY cov €Bvn GAAOTPLY

katematobooy €v Lmodnuaowy altdv év vmepngavig (cf. 2.1a)

3 av® v (reason for 1-2...) ol vioil lepovoodnu éuiavay T dyia Kupiov

ébefnioboayr ti 5Gpo. Tob Beod €v aropioig

Verse one begins the examination of the poetic elements in the PssSol. I have used the
parentheses to set off what I feel to be elided elements. In the first verse, it is clear that
¢Bémow is to be carried over from the first stich into the second.*® Ellipsis of this type
occurs again in vv. 3, 4, 6, and 7, the most striking of which is v. 6. A very literal
translation of this verse is as follows:

And they were hubristic with their good things/prosperity

And they did not carry ...

We are not explicitly told what the hubristic ones ‘did not carry’. If we understand this
verse as another example of elided parallelism, then the phrase that is missing is ‘their
good things/prosperity—rtoi¢ ayafoi¢ avtav’. The second stich would then read, ‘and
they did not carry/bring their good things/prosperity’. R. Wright has suggested that the
second stich is to be rendered ‘and they did not acknowledge (God)’.34 Unfortunately,
this translation ignores any poetic parallelism in the bicolon. If my suggestion is
accepted, then the verb fveykev is perfectly acceptable for the following reason.

The Greek verb ¢pépw is routinely used by LXX to render the Hebrew hiphil form
of R12 in reference to sacrifical offerings (e.g., Lev. 5.6; 15.29; Num. 6.10). Thus in the

bicolon of v. 6, the idea presented by the author is that the sinful inhabitants of Jerusalem

3 On ellipsis cf. Watson Hebrew Poetry 303-306, 153-155; Alter Biblical Poetry 23 suggests that ellipsis
occurs to introduce ‘an increment of meaning.’

3 Robert Wright “Psalms of Solomon” OTP 651; no better is Ryle and James 5 ‘But they waxed haughty in
their prosperity, and were not able to endure.’ J. Viteau Psaumes de Salomon (Paris: Letouzey et Ane,
1911) 255 suggested ‘they in no way supported,” which conceptually may have been closer to the meaning
intended by the author. Kenneth Atkinson An Intertextual Study of the Psalms of Solomon Pseudepigrapha
(Lewiston, N.Y.: Edwin Mellen Press, 2001) 9, 18-19 rightly asserts the translation ‘and they became
insolent in their prosperity and did not bring (gifts),” but suggests in his commentary that the direct object
in the second stitch was “...inadvertently omitted by a scribe early in the text’s history since all the extant
Greek manuscripts contain ‘they did not bring.”” This explanation is unnecessarily complex in the light of
the poetic structure of the document.
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are withholding their wealth (¢ya8oc) and refusing to bring (¢épw) their offerings to the
Lord. This is in direct contravention to the Law of Moses at Ex. 22.28f (cf. especially
Deut. 26.11 and the provision given to the Levites). The Israelites are required by the
Law of Moses to render a portion of their wealth to the Lord at the Temple. Leviticus
27.30 1s instruction to the community of Israel with regard to presenting a tenth of all

produce, whether of the land or livestock. Neither LXX nor Targumim present any

alteration in this respect, suggesting that the notion of tithing ("W¥») was still intact to

some degree through the Second Temple Period. Thus, the issue for the author of chapter
one seems to be the failure of the sinful lot of Jerusalem to present the prescribed tithe at
the Temple. It is important to remember that the Levitical narrative is keen to point out

that this tithe is ‘holy to God’—mi? WTp. As such, to withhold this offering is a grave

offense, tantamount to a moral impurity. Wright’s translation and the suggestion that the
text reflects a ‘scribal error’ are necessary only if the text itself can offer no other
solution. In this case, elided parallelism does offer a viable solution to the seemingly
enigmatic verb fveykev.

Ellipsis of this type helps to draw the reader into the narrative by intensifying the
text.”” Instead of passively listening to a ‘story,’ the reader actively “fills in the blanks’ of
the narrative. Alter discusses intensification through repetition in his assessment of
biblical passages such as Amos 8.9-10,%® Job 3.3-26,%” and Fisch in his examination of Ps.
63.5b-7 and 13.%® By allowing certain elements from the first stich to govern the objects
of the second, the author of chapter one effectively draws the reader away from an
objective interaction with the text. Instead, the reader is invited to engage and wrestle
with the concepts of the text. Insofar as chapter one functions as a thematic introduction
to the corpus, I suggest that this poetic technique of engagement through intensification is
also intended to introduce the reader to the coming narrative; the reader is invited to

interact personally with what follows.

35 Roman Jakobson and Morris Halle Fundamentals of Language (New York: Mouton Publishers, 1980) 16
also point out that a feature of ellipsis, in this case on the sematic level, is that the meaning of the sentence
is readily understood in all its explicitness by the listener.

% Alter Biblical Poetry 73.

¥ Ibid. 76-77.

* Fisch op. cit. 108-109; both Alter and Fisch do not note ellipsis in these instances, but Alter defines
ellipsis as a type of intensification 7, 25. Also note Watson op. cit. 174-175 and 303-304 on Ps. 100.
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Verse two also introduces an interesting poetic device that I have termed

‘misplaced discourse. %

In v.2, the author as Jerusalem says that he has heard a ‘cry of
war.” In the second stich, the ‘cry of war’ is heard and says something rather bizarre: ‘He
will hear me for I am full of righteousness.” While the reader may suspect that the ‘cry of
war’ would either be one calling for destruction, or one from Jerusalem calling for
protection, the outburst that is presented to us by the authors is puzzling. Clearly from vv.
3-4, it is Jerusalem that is speaking in the second stich of v. 2 and not the ‘cry of war.’
Yet the combination of the two stichs in v. 2 produces a tension. This tension comes as a
result of the author associating the conquest of Jerusalem with righteousness. In many
respects, this ‘misplaced discourse’ is much like the Psalms of lament from the Hebrew
Bible. As a general rule in the Psalms of lament, the Psalmist offers thanks to God for
what W.H. Bellinger Jr. calls the ‘certainty of hea.ring."o In the tenor of these Psalms of
lament, giving thanks seems out-of-place. The result, however, of placing thanks within a
Psalm of lament is the production of a particular religious view: the assurance that God
will answer the suppliant. Thus, ‘misplaced discourse’ helps to create a tension through
which the readership is invited to engage a particular religious viewpoint through
seeming discrepancies and oxymorons. It is likely that this is what the author of chapter
one intended: the readers are encouraged to view the historical conflict as a ‘righteous
return’ for the sinful actions of the inhabitants of Jerusalem.

A few comments regarding the transference from chapter one to chapter two are
in order here. First, chapter one ends with a flurry of synonymous and antithetical
parallels in a quatrain consisting of verses 7-8. The translation reads:

7) Their sins were in secret

And I did not know (their sins).

8) Their lawlessness was more than all the nations before them

They made completely common/profaned the holy things of God.

** I am not terribly comfortable with this phrase but can think of nothing better. “Misplaced discourse” is
something of a ‘conceptual anacoluthon,” whereby the authors heightens the tension or suspense or drama
of a sequence by placing a discourse where one might least expect it.

“ W H. Bellinger Jr. Psalmody and Prophecy JSOT 27 (Sheffield: JSOT Press, 1984) 24, 36-38, 80-85.
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‘Their sins’ and ‘their lawlessness’ are synonymous parallels par excellence, but the
concept conveyed by the respective sentences is clearly intended to be antithetical. In
verse 7, ‘their sins’ are in secret, hidden and unknown to the speaker Jerusalem. Yet, in
verse 8, their lawless actions are said to be greater than all the nations before them. This
implies that their sins were in effect on a world stage in comparison to those nations that
where before them, likely intended as a reference to the nations of Exodus 23; in short,
their sins were known and open to the judgment of all viewers. The ellipsis in verse 7, as
I have reproduced, shows that this verse is arranged anadiplotically with ‘their sins’
standing on the ends of the statement ‘I did not know’. Verse 8a provides the antithesis to
verse 7 followed by an augmentative/summative closure to the whole of the chapter in
8b. This final stich explains why everything in chapter 1 is transpiring, and also prepares
the reader for the rest of the document: the holy things of God have been profaned/made
common.

As I will discuss in the section dealing with purity and the Temple in the PssSol
below, the verb Befnidw and its cognates—‘making common’ or ‘profaning’—implies
that something has been taken from one sphere in which it is intended to be and
transferred to another sphere in which it is not intended to be.*' This can happen when
something common is taken into the holy, such as the ‘fire’ offered by Nadab and
Abihu.* It is in this concept that the Jewish and Gentile sinners are linked in 2.1-2, which
structurally forms an elaborate chiasmus. Stylistically, UmepnpovevecBur and Umepndavie,
both derivatives of the same root, bracket the quatrain, which I have shown by italicizing
the terms. Intensification is achieved by repetition of concepts that focus on a topic from
one stich to the next. For instance, ‘the sinner’ in verse 1 ‘throws down’ the strong wall.

This ‘strong wall” was clearly part of the Temple compound breeched by Pompey’s men

*! Cf. the section The Temple Motif in PssSol below.

* Again note Lev. 10. As I noted in the previous section, Nadab and Abihu’s error lay not in what they
intended to do, nor in the fire itself, which could at any rate not be considered profane, but in bringing
something foreign—1t WR—before the Lord. What they were guilty of is bringing something from the
common area of life, i.e., coals from a stove, and introducing this element into the sancta. Normally,
Israelite law makes provision for errors of inadvertency, thus the 122, but in the case of the ‘super-sacred’
any transgression, whether inadvertent or not, is punishable by death; note e.g., the case of Uzzah in 2 Sam.
6. On this last point, note Jacob Milgrom “The Compass of Biblical Sancta” JOR 65 (Leiden: Brill, 1975)
213-215. The Targumim confirm this message: the fire offered was from common stoves; cf. Neofiti
(marginal gloss) and Pseudo-Jonathan on Lev. 10 and Num. 3. The rabbis confirm this rendering further at
Num. R. 1.59-60 and Sifra Shemini 1.22.

119



after a siege of three months in 63 B.C.E.*> Conceptually, the first stich of 2.1 may be
represented in the following manner:

&v 1) Lmepndavedeobul + TOV GpapTwAOY + év kpL@ + katéfake + telyn Oxupa
The first bicolon ends with what turns out to be a fulcrum upon which swings the chiastic
structure, i o0k ékwAvoac—‘and you did not intervene.” Then the chapter continues with
a reversed repetition of 2.1 in 2.2, conceptually rendered as follows:
qvépnoay + €mL O BuoLaoTnpLov cov + €0rn GAldTpLe + év Dmodnuaoiy + év LTepnavic
The transition from the first bicolon to the second in this quatrain is a brilliant turn of
phrase. From the outset of the second bicolon, the verbal concept of ‘throwing down’
from the first bicolon is turned on its head; now the sinful Gentile ‘goes up’ to commit a
transgression. Yet the outcome is the same; whether ‘tearing down’ or ‘going up’,
everything that was done was a transgression against the holy things of God. More
importantly, however, tov auaptwidv is equated with €Bvn ailotpie through chiastic
parallelism. But the great insight here is that this ‘sinner’ is a sinner as such because he
‘goes up’ to the sacrificial altar of the Lord as a foreign element (¢AAdtpLe), and not
because he is viewed as intrinsically sinful. In much the same way as the ‘strange fire’ of
Nadab and Abihu defiles the sancta, so too does this Gentile who goes up upon the
sacrificial altar. In short, he has introduced that which is considered common to that
which is holy; this is his transgression.

This is the same concept with which the reader is left at the end of chapter 1. It
will be remembered that chapter 1 details the Jewish sinners, who are so called because
they have made common/profaned the sacred things of God. Now we are told that the
Gentile sinner is so called because he has introduced a common element into the holy
place of God. In 1.8b, the ‘holy things of God’ is bracketed by the verb éBefriAwonr and
the noun év Befniwoer, much like the ‘bracketing’ technique used in the first two verses
in chapter 2. I suggest that this was an intentional technique on the part of the author to
join the two chapters together stylistically and to join the two types of sinners together
theologically. In both instances, by both Jew and Gentile it is the Temple or the holy
things of God that are being made common/profaned. )

% Sirach 50.1 tells of the ‘strong wall’ of the Temple added to and completed by Simon son of Onias; cf.
Schiirer HJP v. 1238-239.
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3.2—Chapter 8

The beginning to chapter 8 is reminiscent of the whole of chapter 1. Again, the
‘sounds’ mentioned at the beginning of the chapter are heard by Jerusalem; and again,
Jerusalem reaches the same conclusion as in chapter 1: the ways of her inhabitants were
directed in righteousness. A chain-linking takes place between chapter 7 and 8 that I will
only mention briefly here.** Verse 7.10 contains the term kotevfiverc in referring to the
work that the authors assure their readers that God will do. This term pops up again in
8.6, in which Jerusalem is apparently speaking again. Once more, the invasion and
conquest are set up as elements brought upon Jerusalem as just punishment for the sins of
the ‘sons of Jerusalem.” As I have noted in the annotation, 7.10 contains the elements

kaTevBUVeLg + Nac + €V kop® dwtiApewc oov

8.6 contains the following elements:

katevBivovoLy + 66olg abT@Y + év SikaLoolvn

In the case of 7.10, it is God who will be setting the devout’s way aright in His (God’s)
time of help. 8.6, however, presents us with the image of the people of directing their
ways in righteousness. The advent of war and destruction in 8.1-5 suggests otherwise and
it seems that the authors are contrasting God’s ‘setting of the people right,” which takes
the form of punishment, to the people’s own sense of religious propriety. This feature of
‘chain-linking’ or inclusio often transcends chapter demarcation and is a feature of other
biblical pericopes.*’ Here is my annotated Greek text:

“ Joachim Schiipphaus Die Psalmen Salomon: Ein Zeugnis Jerusalemer Theologie und Frommigkeit in der
Mitte des vorchristlichen Jahrhunderts (Leiden: E.J. Brill, 1977) 154 suggests rightly that the individual
Psalms are connected with one another. I do not, however, think that Schiipphaus’ conclusion that the
individual Psalms were composed in isolation is accurate. Such concatenation could bery well indicate a
single author as much as a later redactor/compiler. In particular note the discussion of the relation between
PssSol 17.44 and 18.6 below.

%5 Cf. Watson’s study on refrain repetition or inclusio Hebrew Poetry 274-279. This is also called ‘distant
repetition.” Bruce Longenecker, in a paper read at the British New Testament Conference in Birmingham,
UK 06/09/03 presented a series of examples from the Book of Acts in which Luke seemingly uses ‘chain-
link interlock,’ a type of thematic repetition, to weld the narrative together. In Acts, Longenecker noted for
example Acts 1.1-8.3 and its connection to 8.4-12.25 and there “interlocking™ at 8.1b-8.3. Gillingham
Poems and Poetry 69-88 makes clear that parallelism is flexible in application and serves a wide variety of
capacities. Note and compare differences between CPs 114.1-2 with Is. 40.7-8, both examples of
parallelism. While this technique of joining two narratives together is generally a feature of prose
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7.10  katevbuveig NUEG €V kaLpe avTLAnpews aov

toD éAefjoot oV olkov lokwp el fuépav &v §) émyyeilw adtoic

[t® Zedwpwy €ig veikoc]

8:1  0AllLY Kol @wyny TOAEUOL TKOUOEV TO OUC OV

(fikovoer 10 oU¢ pov) gwrny orATLYYOG TXOVONG odayny kal OAcBpov

2 dwvrn Axob moAAOD WG avépouv ToAkol ododpa (gepouévov 61’ éprjuov)

(dwvn Axod TOAAOV) WC KaTELYLC TUPOG TOAAOD gepouévov 61’ épruov
3 kal elma &v Tf kepdly pov
Tob &pa kpivel adtov (pwvh Awod moAlod) O Bedg

4 gwrny fixovow €ig lepovoaAny TOALY GyLEOWATOC

5 ouvetpiPn 1) 60¢UC KoL &m0 dkofic
TapeliBn yovatd pov (&m0 axorc)
€pofnfn 1) kapdie pov (&m0 axor)
etapoydn ta 6otd pov w¢ Alvov (dmo akoric)

6 elmo (see 1.2—Jerusalem speaking?)

- T A 3 - 3 [
KatevBuroloLY 000UG UTY €V OLKALOOLVT)

7 qveloyroauny t& kpipata tod Beod @m0 kTioews ovpavol kel yig

2 ’ A b1 p - r 3 -~ -~ 2 3 J -
edLkalwon Tov Beov €v TOLC KPLUOOLY GUTOL TOLC am ailwrog

8 dvexalvler O Bedg TG dpaptiog adT@V évavtiov Tod MALOL

éyvw maow 1) YA T kpipate tod Beod T Slkate

9 év katayolowg kpudiolg ol Tapavouial abtdv (ouregptporro)

&V TapopyLou® Lidg petd unTpd kel Tathp petd Buyatpog (ouregiporro)

ovveEPUpoVTO

composition, Gillingham has pointed out that both categories of ‘prose’ and ‘poetry’ share features. Note
Gillingham idem. 18-43.
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10

11

12

13

14

15

16

17

18

19

ELOLYDVTO €keoTog THY yuvaike ToD TAnoiov adtod
oLVEBEVTO hTOLG OUVBTKIG HETR OPKOL TEPL TOLTWY

ta dyia tob Geol
dunpralooav we un dvroc kinpovouov Avtpoyuévov (30b)

énatoboav 70 BuoiaorripLov kupiov amd meong dkabupaiec

Kal €v ddedpw oipatoc

&uloavay tac Quoias (kupiov) e kpéo BEPnia

o0 mapérLTov apaptiay (revisits 1.7-2.2) fiv ok émoinoav Lmep Ta €0vm

S Tobto
éxépaoey abTolg O Bedg mrelua mAaroews

emotioev avtovg (O Bedc) morrpior oivov drparov eig uébny

b4 1 L s 2 4 -~ -~ 1 I -
fyayev (God) rov an’ éoyarov tiic yijc tov melovta KpataLos

éxpwev (God) ror moleuor émi Iepovoeinu kel tnw yiv avrthc

gmvtnoay adt@ ol &pyovreg thg Yhg et yapiac (16e; 18a)
elmav adt®

€TEVKTN 1) 060¢ ooV

Seite

eloéABate (u¢ marnp €ic olkov viov avrov—-v. 18) pet’ eipnvng (16a; 18a)
ougAioay 650Lg TpHXELRG @O €L0000V aUTOD

fivoLkay mhAag émi Iepovoadny (&m0 eloddov avrob)

éotedavwony telyn avtic (&m0 eloddov avrob)

elofABev ¢ marnp €eic olkov vidy avrod pet’ elpivng (16a and e)
€otnoev tolg modeg abTod pete Godaieiag MOAATC
keteAaBeto TG mupyoPapelg altTiic

kot (karedaBeto) tO Telyog Iepovoainu
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[6r1]

0 Bed¢ fiyayev avrov (15a,b) pera dopadeiog év tf) TAovnoer adtov (14a)

anwrecev (Gentile) &pyovtac adtdv kel (dnwieoev) mav codov év Bouif
éEéxeev TO aipe TGOV oikolvtwy lepovoadny o Udwp axkebapoiac (12a)
ammyeyev TOUG LLOUG kot TaE Buyatépag adtdv & éyévvmony év Befniuoel

22

23

24
25

26

27

28

29

émoilnoay kath rac ekabepoias avroy (12a; 20b)
kaBwe ol ToTépeg abTOV uiavey lepovoany

kol (éuiave) T fiyweopéve t¢ Oovopatt tod Beod

3 r € b 1 - ’ 3 - 3 -~ » - -
€OLkoLwin 0 Beog €v Toig KpLpaow avtod €v Tolg €Bveoiy Thg Yiig
A t L 74 - - t ? r’ ;) > r ) ’ ) -

kel ol dolol ToD Beod ¢ dpvia &v dxaxiq &v péoy adTOY
ailvetdg KUPLOG 0 Kplvwy Taooy Thy yiy év dikaitoolvn adtod
1600 &mn 0 Bedg

éberéas MUV TO Kkpipa oov €v ThH Siketoolvy cov

eléooay ol OGBAUOL UGV T Kpipeta cov O Bedg

€bLkaLwoaueEr TO OVOUL GOL TO EVTLUOV €L¢ aldveg

OTL

oL O Bedg ThC SLkeLoolvg

kpivwy tov Iopamd é&v mondety

émiotpediov 6 Bedg TO €AedC OOV Ep’ TS
kol olkTipnoov Muég

ouvdyoye Ty dieomopiy Iopand petd €A€0UC KoL XPNOTOTNTOS

ot

1) TioTig oov ped’ MoV

kol Melc éoxdnpiveper TV TpaxnAov NHGV
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30

31

32

33

Kal oL 7maLdevrnc eV el

ui) brepidng (7.1) fudc 6 Bede HuGY

va

UN Ketamiwow Tuag €0vn we un ovrog Avipoyuévou (11b)

Kl o 0 Be0g UGV am’ apxfic
KaL €M O€ 1) EATiC TUwY KipLe

Kol nueig ovk adeEouedo oo
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The first four verses form an introduction to the chapter with a series of

intensifying ellipses. In 8.1 is the ‘double-duty’ ellipsis of fkovoer 10 olc pou, which

furnishes the first and second stichs with both subject and verb. In regard to ‘double-
duty’ ellipsis, Alter makes this comment, which is worth quoting at length:

In a system of semantically corresponding versets, it is understandable that quite
frequently a single verb or noun would do double duty for two parallel utterances.

~ But from the viewpoint of the poet, what is accomplished through this simple

syntactic maneuver is a freeing of space in the second verset (through the absence
of one whole rhythmic unit out of two or three or four), which can then be used to
elaborate or sharpen meaning. This freeing of space, moreover, nicely accords
with the formal focusing effect of the absence of the verb in the second verset,
whicl;ﬁhas the consequence of isolating for attention this second object of the
verb.

% Alter Biblcal Poetry 24.
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The omission of ‘my ear heard’ from 8.1b accomplishes what Alter notes. Likely many of
the first readers of PssSol had experienced conflict similar to that which the author is here
intimating. By using the phrase, ‘my ear heard,’ as the fulcrum for both stichs, the author
centers the intent of the first verse on the individual’s experience: the reader has heard
these very sounds. I suggest that this phrase is intended to be an understood element in
the opening 4 verses. PssSol 8.2 continues the theme of elision with a savvy use of
standard and reverse ellipsis. In the first stich, the author opens the line with ¢pwvt) Acod
moAioD, which is clearly to be understood in the second stich. Then, the author ends the
second stich with depopévov 6.° épnuov, which is clearly to be understood in the first
stich. Conceptually, it looks like this:

¢ dvépuov moArod opodpe (B)
bwrn Axod moAlod (A) Tepopévou Su1° épnpov (C)

WG KotaLylg mupog moAiod (B’)

As such, both ¢pwvn Axod moAioD and mepopévov &L’ éprpou are doing double duty in the
sentence. As in verse 1, the structure hinges on a fulcrum. This time, however, the
fulcrum is doubled, with the two w¢ clauses functioning as the hinge in the verse. The
‘expanded’ structure of both stiches in verse 2 would then read (fxovoev 10 olg pov) + A
+ B or B’ + C. Thus there is present here a double ellipsis as well. Both A and C phrases
are elided, A in the second stich and C in the first.

‘Expanding’ the text, however, minimizes the forcefulness of the two verses. In
this case, recall Alter’s statement regarding the ‘artifice of form.” Poetry is as dependent
on form as it is on content. In the case of the opening lines to chapter 8, the authors of
PssSol clearly arranged their material in a manner that demanded certain inferences to be
made by the reader. Such engagement on the part of the reader seems the goal of poetry;
it does not consist of a simple retelling of events or a didactic statement, but a
representation of an event through which the reader becomes an active part of its
retelling. In the case of the opening verses to PssSol 8, this is accomplished by means of
intensification through elision. In the case of verses 1 and 2 above, removal of the

ellipses produces a much less forceful text.
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Another poetic device that the author of chapter 8 employs regularly is asyndetic
homoioteleuton. Note verse 5, in which I have underlined the leading verbs. Asyndesis
was intentional on the part of the authors as elsewhere they are guilty of polysyndeton.*’
Verse 5 is also another display of elision, indicated by parentheses in my annotation. The
physiological terms, in conjunction with the effect rendered by homoioteleuton, continues
in the trend of the first verse by making the present conflagration personal for the reader.
Further examples of asyndetic homoioteleuton are found in verses 14-15, 16-17, 18-19a,
and 20-21.* In the case of 18-21, I have made two divisions. The first verses are joined
to the latter two by a 6t clause, which I have bracketed in the annotation. Thus,
surrounding the ot clause are two sets of three asyndetic stichs, each beginning with a
verb. 19b interrupts the flow of the asyndetic, homoioteleutic verbs, the authors
effectively underline what tumns out to be an overriding principle of the document:
namely, the Lord is responsible for the punishment of Jerusalem’s inhabitants. The poetic
use of asyndetic homoioteleuton clearly links 18-19a with 20-21. The actions of the
Gentile conqueror form another bracket around the fulcrum relating the work and will of
the God of Israel in the destruction wrought by the conqueror. The literary structure, then,
mirrors the thematic intent: the conqueror’s actions center on the will of God.

Verses 7 and 8 abandon the homoioteleutic aspect of verse 5 in favor of simple
parallel complimentarity or consequentiality.49 In verse 7, from the first to the second
stich the author goes from ‘considering’ to ‘justifying’ God. In verse 8, God first
‘reveals’ the sins of the inhabitants of Jerusalem, which then allows the earth to ‘know’
the judgments of the Lord. Complimentarity as a form of intensification and specification
actually ‘concretizes’ the idea by focusing it into a more narrow or specific arena.™ It is
only after the authors has considered the ways of the Lord that he accords them a level of
righteousness, and only after the Lord has revealed the sins of the inhabitants of

‘T E.g., 2.7f with dtv and ydp abundant; 4.21 and 5.13 with kei; and 7 with a series of 611 clauses.

8 16-17 is another type of focal point for the authors. It represents a switch from 3™ person singular (the
Gentile) to 3™ plural (the inhabitants of Jerusalem). Thus, the actions of the Gentile bracket the actions of
the Jewish sinners. The effect of the asyndetic versification in this instance is to focus ever again the
reader’s attention on the verbs, begging the question, What has brought about this Gentile and our
destruction?

* Alter Biblical Poetry 29, 62-82; note also verse 25 in which the Lord first shows his righteous judgments
to his people, whose eyes then see his judgments.

% Ibid. 29-31 and his discussion of 2 Sam. 22.
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Jerusalem to the world that the world becomes aware of the judgments of the Lord. To
strengthen the force of the complimentarity, the authors continues to employ asyndeton,
which heightens the contrast between the first and second stichs. Without a conjunction
joining the two stichs, a break is forced between them directing the readers’ attention to
the verbs in the first position of each stich. A comparison between the two verbs is
automatic and the desired effect of intensification through specification is accomplished.

This allows the content of the verses to be strengthened by the literary form. For
instance, if the authors had decided to put a kat between the first and second stich, the
two would very easily be read as one sentence. But that was not the intent of the authors.
Rather, the intent seems to have been to place an emphasis on the break between the two
stichs, and in so doing to highlight the focusing effect of the verb in the second stich.
Conceptually, the two stichs look like this:

I considered — I accorded as right
He revealed — The earth knew

In short, the lack of conjunctions compresses the text, adding to its intensity.”' In the case
of verse 7, the idea goes from consideration to justification. The author, having weighed
the evidence carefully in the first stich, has decided in favor of the Lord’s judgments. In
verse 8, the earth, having seen the ‘revealed’ sinfulness of the inhabitants of Jerusalem,
‘knows’ of the judgments of the Lord. In short, the Lord ‘points out’ Israel’s sins to the
world that then becomes aware of the judgements of the Lord.

Verses 9-13 continue with the use of asydetic versification. I will be treating this
selection as a unit, with an introduction, a body, and a conclusion. Verse 9 serves as the
introduction. As I have shown in the annotated Greek text above, the first and second
stichs of verse 9 begin with prepositional phrases governed by the preposition €v. Neither
stich contains a verb, which has led most translators to supply the verb ‘to be’.*? These
translations follow the arrangement of the Greek text by Rahlfs and may need some

correction based on our literary criticism of the document. Rahlfs’ text runs as follows:

5! In his discussion of Job 3.3-26, Alter idem. 76-77 notes the ‘muscular compactness’ of the poem. I
suggest, for example in Job 3.4, that asyndeton heightens the intensity of Job’s outcry. Notably, LXX
inserts a ka{ between the first two clauses, which I feel lessens the intensity.

52 Wright “Psalms of Solomon” OTP 659; Atkinson Intertextual Study 161; Ryle and James Psalms of
Solomon 77.
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&v katayololg kpudpiolg ol mepavopiet adT@V €V TEPOPYLOM®

OLOC petd unTpde Kol mathp petd Buyatpde ouvedipovto’

As can be seen, the arrangement of the text contains the second of the two ‘€v’ clauses in
the first stich. This arrangement is directly reflected in several of the modern translations.
R. Wright translates and arranges the verse: I

In secret places underground was their lawbreaking, provoking (him),

Son involved with mother and father with daughter;54

Atkinson follows the same basic pattern with this translation:
In secret places under the earth [was] their lawlessness provoking [him] in anger,

They committed incest, son with mother, and father with daughter;>

Both of these translations follow Rahlfs’ enumeration exactly. This is to the detriment of
the literary form of the text in my opinion. I suggest that cuvepipovto is to be understood
in both stichs and that its elision in the first is to intensify the meaning, much like the
examples of elision above. If the poetic structure of the verse is exapanded and the elided
elements inserted, this translation results:

In secret places underground their lawless actions (were mixed together)

In provocation son with mother and father with daughter were mixed together

The sentences are then to be read in parallel with one another; the ‘mixing together’ is the
important point of emphasis for the authors; it is done in secret and provokes. What this
‘mixing’ involves and its effect in the land is then further expanded and concretized in
the following three verses, which form the body of this selection.

If my arrangement of the text is accepted as well as my translation, the poetic
force of the literary structure becomes apparent in the transition from verse 9 to verse 10.

* Trafton Syriac Version 92 notes that the Syriac does not represent év mapopyiopw. This does not change
the observation noted in the argument, namely, that ouvedipovto is an elided element, which the Syriac
does maintain along the lines of the Greek text.

* Wright idem. 659.
% Atkinson Intertextual Study 161-162; Ryle and James Psalms of Solomon 77 go one step farther than the

others by breaking the two stiches in verse 9 into two separate verses.
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As I have noted above in the annotated Greek text, ouvedipovto should be understood as
governing both stichs. I have therefore offset the Greek verb as the last element in the
two stichs. Notice now the first element in verse 10: the verb &uoixwvrto. One of the few
instances of the occurrence of oupdpw in the whole of LXX is in Hosea 4.14 in reference
to harlotry and prostitution. Concomitant with the occurrence of oupdipw in Hosea is the
presence of poixelw. As we can see, the same is true for PssSol. The structural
arrangement of the text places the two Greek verbs in succession, which I suggest was
certainly intentional and reflective of the literary arrangement begun in verse 9. The
elision of ouvedipovto in verse 9 emphasizes that what happened in subterranean
seclusion leads to provocation, and that ‘mingling’ of the type portrayed by the authors is
clearly a sin of great gravity. The incestuous affairs of the second stich are apparent and
the authors siezes this opportunity to focus and concretize this concept by immediately
opening verse 10 with ‘they committed adultery.” My translation, with emphasis added,
looks like this:
In hidden places underground their lawless actions,
In provocation son with mother and father with daughter
were mingled
They committed adultery

each one with the wife of his neighbor.

The transition from introduction to body in this selection is by way of emphasis of the
problem of mingling, one highlighted in LXX Hos. 4.14. Verse 10 initiates a series of 3"
person plural verbs in grammatical repetition, all the while continuing in the asyndetic
versification. Though not as formalized (there is a ket in the final stich of verse 12) or as
homoioteleutic as the other examples of asyndetic parallelism above, the literary form of
verses 10-12 is every bit as potent:

They committed adultery...

They set contracts about these things...

They stole from God’s holy things...

They walked upon God’s altar in uncleanness. ..

They profaned the sacrifices...
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Asyndetic repetition of the verbs lends to the content a force even greater than the

meaning alone. One clear parallel is the Song of Moses in Ex. 15. Note verse 9 for

instance:
And the enemy said,
I will pursue
I will overtake
I will divide the spoils
I will satisfy my soul

My desire will have its fill of them
I will draw my sword
My hand will possess them

Neither the Heb. nor the Gk. contain any conjunctions. The seriousness of the adversary
is here intensified to show the tenuous position Israel had once been in: the enemy was
occupied primarily with the capture, punishment, and subjugation of the Israelites. In the
case of PssSol 8.10-12, it is the intensity of the offence that is on display. In short, the
Gk. text in question resists the observation that it is a ‘poor-man’s copy’. Rather, it elicits
the observation that it is a carefully arranged translation of well-constructed Hebrew
poetry.

Verse 13 functions as a type of ‘conclusion’ to verses 9-12 and bears mention
here primarily to demonstrate the arrangement of the versification of chapter 8 into
blocks arranged by means of grammatic repetition.57 The content of the verse continues a
trend evident in chapter 8 of reflecting on the content of chapters 1-2. Already in chapter
8 we have encountered such reflections in verses 1-2 and 6. Verses 1-2 recall the

impending attack on Jerusalem in chapter 1.1 and 8.6 recalls the appeal made by

% This. view is, of course, contrary to the one put forth by Ryle and James Psalms of Solomon 1x, who state,
‘We cannot claim any high standard of poetical merit for the majority of our Psalms.” In their commentary,
Ryle and James do not make any note of such poetic structure. No one, however, has properly examined
their statement regarding PssSol to reflect on its viability. As I have shown above, the poetic structure can
lend insight into the proper interpretation of the document.

57 The other instances in chapter 8 of grammatic repetition are found in verses 27-28; I will be following
Watson’s Hebrew Poetry 274-282 basic outline of the form and function of repetition in biblical

compositions.
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Jerusalem in 1.2. In noting this ‘conclusion’ in 8.13, I can draw attention to the structural
feature of ‘subject grouping’ in this chapter. Verses 1-7 center on the narrator as subject
and therefore are composed of first person singular verbs. Verse 8 functions as a segue
between verses 1-7 and verses 9-13. Verses 9-13 are in the third person, centering on the
sins of the inhabitants of Jerusalem. Verse 13 concludes this section by stating clearly the
gravity of their offences. In so doing, it also recalls the criticism that began the collection:
the inhabitants of Jerusalem commit sins of extraordinary severity and thereby bring
disaster upon the land (cf. 1.7). Verses 14-17 of chapter 8 function as another segue
between sections, this time transferring from the third person plural in 9-13 to the second
person singular in verses 18-21, which discuss the Gentile conqueror.

I noted earlier the asydetic parallelism in this section, which one can now see is a
characteristic of this chaptcr.58 The purpose of pointing out segues in the chapter is to
highlight the ‘subject grouping’ feature used by the authors. Two observations may be
made.” First, the authors of chapter 8 were well aware of the literary structure of chapter
1 and seemingly model chapter 8 on its form. Secondly, the authors of chapter 8 made
certain to incorporate all four groups into the mix: the authors himself, God, the Jewish
sinners, and the Gentile conquerors, again a feature of chapter 1. In doing this the authors
was keen to relate one to another through a series of gradually intensifying subject
blocks. First comes the authors himself, who initially does not understand the coming
invasion (verses 6-7). In this section, invasion is imminent, but not realized. Verse 8
clears the mind of the author, who then moves to recount the sins of the inhabitants of
Jerusalem (verses 9-13). In this second section of chapter 8, one encounters the reason for
the impending disaster. Then comes the second, more lengthy, segue between verses 9-13
and verses 18-21. In this third section (18-21), the impending and imminent invasion is
unleashed. By arranging the chapter into this subject blocks, the authors intensifies the
story as the narration proceeds. Just as Fisch expanded Alter’s observations on
intensifying aspect of poetry from the micro-scale to the macro-scale in regard to the
Song of Solomon, poetic intensification is at work on the micro- and macro- levels in

PssSol as well, to which the examples above attest.

58 Also a common feature of the document; cf. e.g., 1.1-5; 2.11-12; 3.7-10; 11.1, 8; 13.1.
%? Subject grouping is an important technique that holds some bearing in terms of interpretation. Cf. Brichto

op. cit. 15,
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Another poetic feature that I would like to highlight in chapter 8 is an additional
type of grammatic repetition. So far, we have encountered instances in which the subject
of the verb is kept for several colons. Another type of grammatic repetition in chapter 8 is
the repetition of clauses. A case in point is illustrated by the ott clauses.

Repetition, according to Alter, is simply another tool whereby the author
heightens and intensifies the story.®’ A problem, however, is in classifying the type of
repetition involved in the case of the 6ti clauses in PssSol 8. According to Watson’s
helpful chart, I suggest that these clauses function as a type of refrain repetition.®’ In
discussing refrain repetition, Watson points out the following feature of refrain repetition:

...refrains segment a poem into smaller units and generally these can be identified
as stanzas...The purpose of a constant refrain must surely have been to enable
people listening (whether as audience or congregation) to join in.%?

While I feel it is overstating the case to suggest that this is the precise definition of the
otL clauses in chapter 8, that is that they enabled the audience to join in, I do think that
Watson’s comment is appropriate to describe something of the intention of the authors
and that their attempt here approximates refrain repetition. Listed together, the oti
clauses are as follows:

26) For you are the God of righteousness, judging Israel in discipline

28) For your faithfulness is with us

32) For your judgments upon us are kind

Essentially, the tenor of each of the clauses is the same: God is characteristically good in
everything that he has done and is doing. That each clause follows thematically from the
‘stanza’ it preceeds is no accident. Verses 23-25a discuss God’s condemnation of the
nations and his judgment over Israel. Verses 27-28a discuss God’s compassion towards
Israel and hope for a return of the Diaspora. Finally verses 29-32a lead the reader from a
recapitulation of Israel’s sinfulness, to a plea for God’s protection, to a steadfast hope in
the Lord’s continued mercy towards Israel, and finally to the authors own decision of

fidelity.

 Alter Biblical Poetry 10-11, 64-65.
¢! Watson Hebrew Poetry 274.
% Ibid. 297.
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Here is the archetypal example for making the case that form and content work
together. The clauses, as refrains, continually re-immerse the reader in the intent of the
narration.® As such, the narrative produces a spiraling effect, wherein the historical
conflagration is continually recast on different levels and through different, yet related,
themes. I think it is wrong to suggest anything but particular attention to detail in regard
to the formation of verses 23-32. The organization of the poem in these verses reflects a
careful attention to detail, and the use of repetitive refrain in the form of the 6t clauses
suggests as much.

The refrain repetition indicated by the 6tu clauses strengthens the point made
regarding the affect of micro elements on the macro level, specifically the issue of
complimentarity. I have already discussed this concept in relation to verses 7-8 and need
not define the poetic term again. It is important, however, to reiterate that the function of
complimentarity is to concretize particular themes. Up unto this point, the authors have
arranged the narrative around a spiraling theme ear marked by a series of 0tt clauses. The
sum effect of these clauses is to paint a picture of the relationship envisioned by the
authors between God and Israel. God judges the world, which the devout have witnessed
(23-26). Yet this was not enough and Israel sinned and was disciplined by God (29). The
result, unspoken, was the Exile. All the same, the devout continue to hope in God’s
continued support of Israel, to the point of the return of the Diaspora (27-28). The plea
for God’s support is based on covenantal obligations and binds the authors to God (30-

' 32). All of this is based, of course, on the subject matter of the otu clauses: God is the
righteous judge of Israel (26b), faithful to his holy ones (28b), and kindly in his
judgments (32b).

The conclusion to the chapter essentially summarizes these elements, only with
the added emphasis of concretizing this relationship, to which I will turn momentarily.
Quite clearly the ‘us and our children’ in verse 33 refers to the ‘us’ and ‘our’ from verses
25ff. The first stich contains the phrase fuiv koi Tol¢ Tékvolg Tudv, which I have
pointed to as the subject of the second stich. Most importantly, the phrase engenders the
sense of perpetuity; it is a revisitation of the covenant. The placement of the phrase fuiv

kel Tolc Tékvolg TGV as the first element in 33 is no accident; it initiates a conclusion in

% Cf. Watson Hebrew Poetry 140; Gillingham Poems and Poetry 199.
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which the relationship between Israel and God is to be concretized and reiterated. In this
case, the first issue is the covenant, which the authors show as still binding and valid.
Inaugurating verse 33 with this phrase serves notice to the readership, in covenantal
language (we and our children—cf. e.g., Dt. 29.28), that what is to follow is for them to
understand as their religious identity and summarizes their particular view of history.

For this reason, I cannot agree with most modern translations of the verse.
Robert Wright’s translation does not convey the sense of covenantal reciprocation:

May (you) be pleased with us and our children forever...**
and Atkinson, who closely parallels Ryle and James, offers a slightly different, yet
equally unsatisfying reading:

Upon us and our children [is your] good will forever...*
It is clear from the location of the phrase fpiv kai toig tékvoig TGV that the authors is
patently concerned with the convenantal relationship between God and Israel. That
relationship has been seriously challenged in the light of recent events (i.e., the sins of
Israel and the punishment meted out by God), and so the authors are keen to show its
endurance. The term eddokia, then, must not be translated as ‘good will,” but as ‘favor’ or
perhaps even ‘choice.’® Each of these meanings is permissible in the range of lexical
meanings, but is supported more by the context in which the term occurs. Instead of the
above translations, I suggest the following reading:

Upon us and our children the selection is forever, O Lord our savior...
This translation reflects the selective will of God so prominent in the writings of the
Hebrew Bible. Israel is God’s chosen people (Ex. 19.5) and is given the rare and
honorific title ‘Jeshurun’ (Dt. 32.15; Is. 44.2). Election of the type espoused by PssSol 8
is 1) unavoidable in the context, contrary to many modern translations and 2) fully
acceptable, indeed expected, within a religious consciousness governed by HB. In short,
this type of election is central to Israel’s religious self-awareness and is defensible as a
covenantal prerogative. The foregoing assessment leads us naturally to the final bicolon

in the chapter and a fitting summation of the emphasis on the covenantal relationship.

“ Wright OTP 660.
% Atkinson Intertextual Study 177; Ryle and James Psalms of Solomon 89.
% Note e.g., Psalm 5.13, in which the ‘shield of favor’ encompasses Israel.
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It is clear that elsewhere in PssSol the ‘devout’ are understood to mean ‘Israel.’
For instance in 4.1, the profaner is said to ‘enrage the God of Israel—tov 8edv Iopand’
by sitting in the council of the devout—ooiwv. Here 1 think the authors are attempting to
associate the devout with Israel. Other instances of this are readily found in the
document.”’ 5.18, for instance, tells us that ‘those who fear the Lord’ are Israel.*® In
short, for the authors of PssSol, the ‘devout’ are associated with Israel.®’ Chapter 8
confirms this association of Israel with the ‘devout.” The translation of verse 34 reads as
follows:

Praiseworthy is God because of his judgments in the mouth of the devout ones

and blessed is Israel by God forever.

The translation into English hardly does the poetic vitality of the bicolon justice. In the
Greek, the two stichs are nearly equal in semiotic units, the first stich having 9 units and
the second 8. They are set in mutual reflection by a clever arrangement of the material on
the part of the authors. The object of the first stich, the devout ones, is rephrased as Israel
in the second stich where it now functions as the subject. In short, the object of the first
stich (God) becomes the subject of the second and the subject of the first stich (devout
ones/Israel) becomes the object of the second:
First stich: Devout ones bless God
Second stich: God blesses Israel

This final bicolon feigns no cryptic language. In the first stich, Israel, here termed
‘the devout ones’, bless God for his judgments. In the second stich, God blesses Israel

forever. All of the essential components of the covenant are present: God, Israel, and

%’ Note in particular 10.5-8; 12.6; and 14.3-5.

% R.W.L Moberly The Bible, Theology, and Faith: A Study of Abraham and Jesus (Cambridge: Cambridge
University Press, 2001) 78-97 has effectively demonstrated that the stock phrases such as *fear of the Lord’
or ‘one who fears the Lord’ are meant to be understood as signifying fidelity to and faith in God. Note
especially Ex. 20.20, where Moses comforts the people who are recoiling in fear at the sight of God
speaking on Mt. Sinai. Here, Moses explains that the fear of God is to keep them from sinning. The
occurrence of this parenesis at the end of the giving of the 10 commandments is significant if only to
illustrate Moberly’s point: fearing God is equivalent to obedience to God.

® Chapter 9 contains a discussion of Israel in her sins, which is a prominent theme in the document. Here is
not the place for the discussion of the relationship between the Israel that sins and is punished and the Israel
that is devout and righteous.
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perpetual relationship. Standing at the end of a section in which the historical
conflagration has lead to a re-evaluation of Jewish religious identity, this concluding
statement is exceptionally poignant, and gives recall to the statement of G.S. Kirk
regarding the function of poetry in general.”

I suggest that the authors of PssSol in general and chapter 8 in particular were
keen to respond to a historical conflagration by way of a timeless theological truth,
namely, the covenantal obligations contained in the Law of Moses. The historical event
of Pompey’s conquest of Jerusalem provided the necessary motive and impetus. In a way,
it is something of the ‘converse that proves the rule’ of Alter’s statement regarding the
projection of historical events onto archetypal horizons.”' In doing this, poets and writers
carve out reality for a people group. The lessons learned through historical events are
passed down through the generations as social and cultural identity. In the example from
PssSol, however, the authors have taken what are considered to be timeless truths and
have projected them on an historical event in order to explain its occurrence. It is very
likely that the authors saw the need to do this because of the severity of the event and the

potently unnerving effect it might have on the Jewish religious community.

3.3—Chapter 18
[WaApoc 1@ ZeAwpwy €Tl TOD YPLoTod Kuplov]
18:1  «kipLe
10 €AebC 00U €TL TO €pYyn TAV YELPOV OO0V Elg TOV aidva

| YpnoTéTne oov petd dopatog TAovoiov emi Iopani

2 ol odBaAuol gov EmPAETOVTEC €M adTE Kol OVY VOTEpNoeL €€ altv

& AT GOV EMUKOVEL €LC BENOLY TTWYOD €V EATLSL

3 T& Kpipetd cov ém maoay THY YAV petk €A€oug

Kal 1) Gydmn oov éml oméppa APpaogt viobg Iopani
4 f) madelo oov &d’ HUAC K¢ LLOY MPWTOTOKOV POVOYEVT

drootpéye Yoyl edikoov &md duabiag &v dyvoig
5 kaBepioar 6 bedc Topani €ic Hpépav Eréoug &v ebloyig

" Cf. f. 26.
"' Cf. fn. 22.
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(kaBapioar 6 Beoc Iopani) el Tuépav exloyfic &v avdker ypLotod adtod

6 HOKEPLOL OL yevopevor év taic fuépurc éxeivarc (cf. 17.44)

(o€t T ayaB KLPLOL & TOLTOEL YeVed TR épyouévn

7 (Yevea 1 yevouévn) bmd paPdov maidelag xpLotod Kupiov

! L4

(yevea 1 yevouévn) év ddBw Oeod adtod

(yevea 1 yevouévn) &v cgodie Treluatoc
Kl OLKoLOGUVTG
kel Loyvog

8 katev@ivar &vdpe v €pyolg dikaroolivng doPw Beod

kateorhioat Tavteg abTolg EVWTLOY Kupiou

9 yeve dyodn év ¢poPw Beod év Tuéparc éAéoug
SradeApa

10 péyac NUOV 0 Bedc kol €vdofoc év LYLOTOLC KATOLKGY

6 Sratafoc

&V mopelq dwoTHpag €l¢ KaLpole WAV ad’ THEPOV €lg Mépac
kal ol Tapefnooy amo 080D Tg éveteldw alTOLG
11 év dOBw Beod N 680¢ adTAY Kol EKaoTNY TUEPaY
ad’ fic nuépag éxtioer abtolg 0 Bedg Kol €we aidvog

12 Kl oK €émAavnOnoay &’ Tic THEPES EKTLOEV abTOUG
&md yevedv dpxaiwy olk gméotnoav 060GV abTdV

’ A\

€l un 0 Bedc éveteidato adroig év émtayi) SobAwy abtod

At the outset, one is immediately impressed by the poetic repetition of
grammatical phrases in verses 1-4. After the opening vocative, kUpte, the authors quickly
move to asyndetic repetition reminiscent of earlier efforts in chapter 8. The rhythmic

pattern that this type of repetition produces dramatically enhances the effect of the

138



discourse.”” This four-verse repetition in chapter 18 is perhaps one of the foremost
examples in the whole of the document of written word functioning as ‘speech.’”> Notice

the layout of the repeated grammatical element in the first four verses:
Your mercy...
Your kindness. ..
Your eyes...
Your ears...
Your judgments...
Your love...
Your discipline...

To turn away a listening soul from unwitting sins of ignorance.

The authors presents personality characteristics (mercy, kindness, love), physical
properties (eyes and ears), and behavioral traits (judges and disciplines) of God as a type
of terse explanation of God’s nature, possibly in anticipation of suspicion arising
regarding God’s protection of Israel in the light of the recent historical events. As both
Alter and Watson have noted,’® repetition is a literary element that effectively encourages
audience participation. Standing at the end of the document, it is very likely that the
authors sought to underline their appreciation of God’s nature one last time by way of a
series of repeated elements. It is also important to point out that the discourse is in the 2™
person. Therefore the reader was, in a real sense, addressing God and, in so doing,
confirming the covenantal parameters.

Repetition, as a means of audience persuasion and involvement, is as much a part
of modern rhetoric as it was of ancient. A modern example of this device is to be found in
the speech given by Franklin D. Roosevelt subsequent to the Japanese attack on Pearl

Harbor. Note the repetition’:

2 All the more so if this document were at one time read in a liturgical setting as H. St. John Thackeray The
Septuagint and Jewish Worship: A Study of Origins (London: Oxford Univesity Press, 1921) 102-110
suggests.

” Cf. fa. 15.

" Cf. fns. 53 and 54. _ _ oy

8 This type of repetition is an example of ‘antistrophe.” The question here is not the type of repetition, but
the effect of repetition as a literary device. For an example of Roosevelt’s speech as antistrophe refer to the
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In 1931, ten years ago, Japan invaded Manchukuo—without warning. In 1935,
Italy invaded Ethiopia—without waming. In 1938, Hitler occupied Austria
without wamning. In 1939, Hitler invaded Czechoslovakia—without warning.
Later in 1939, Hitler invaded Poland—without warning. And now Japan has
attacked Malaya and Thailand—and the United States—without warning.

Initially, of course, this speech was a spoken word, and it would be fitting to suggest that
the speech has lost its original potency. After all, the Germans are no longer occupying
countries with a military force and the Japanese are no longer sending their armies and
navies all over the Pacific region acquiring territory. Yet, it would not be too terribly
difficult to see in Roosevelt’s speech a rough framework into which a modern leader
might fit contemporary world leaders or powers.’® In short, the potency of the repetition
is not what is lost, but the historical figures that Roosevelt’s thesis identifies.

The same type of re-appropriation seems to be at work in the first four verses of
chapter 18.”7 1t is not difficult to find examples of God’s mercy, love, and kindness, or of
his actions as judge and disciplinarian in HB; even the anthropomorphic language of his
‘eyes’ and ‘ears’ is evident in selections. 2 Chr. 6.40, for instance has Solomon stating:

Now, my God, may your eyes be open and your ears be attentive to the prayer

offered from this place.

The context of this prayer is the dedication of the Temple, which marked the completion
of a religious history that had taken the Israelites from a wandering band with a Tent of
Meeting to an established political power with a proper Temple. By including these
elements in the discourse of verses 1-4, the authors punctuates the description of God’s
character with a reminder of his attentiveness, lest the reader forget. As a summary to the
whole collection,’® this type of discourse is fitting. Not to be lost in the discussion of the
literary repetition of the first four verses is the strong covenantal language used in the

first four verses. Although this is not the place for such a discussion at length, it is

Uinversity of Kentucky’s Department of Moden and Classical Languages at
www.uky.edw/ArtsSciences/Classics.

" One need only think of the terrorist attack on New York on Sept. 11, 2001 or North Korea’s sudden
withdrawal from the Nuclear Non-Proliferation Treaty as possible candidates for inclusion in Roosevelt’s
‘without warning’ repetition. - ) ek o T

7 Brictho's op. cit. 35-37 discussion of our ‘debt’ to literary expression is particularly illuminating here.

™ So suggests e.g., Atkinson /ntertextual Study 383; Schiipphaus op. cit. 74-75.
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sufficient to point out that the first four verses are an elaborate interaction between the
physical actions and characteristics of God and his chosen people and the world. In short,
by reading aloud the repetitious section, one not only affirms the general characteristics
of God, i.e., that he is just, kind, loving, faithful, but also affirms the covenant between
God and Abraham that has been passed on to Israel. Indeed, covenant is the central theme
for the authors of chapter 18, which repetition serves to highlight.”

This brings us to a more difficult section in chapter 18, verses 6-9. After an initial,
cursory reading, the discourse seems clear enough, but closer examination leads to
another, and different, hermeneutic altogether.* Verse 6 begins the section in question
with clear and obviously meditated reflection on 17.44. They two verses in Greek read:

17.44) pakapior oL yevopevoL €v Tolc MUEPELE EKelvalg

ioelv T dyeb Iopand év ovvaywyf) PUAGY & Toimoer O Bedg
18.6) HOKEPLOL OL YEVOUEVOL €V TG THEPULG EKELVOLG

LOELV T@ GyoBd KUPLOU O TIOLT|OEL YEVER TT) EPYOHEVT)

My translation of the two verses reads as follows:
17.44) Blessed are those living in those days
to see the good things of Israel in the gathering of the tribes,®’ which God
will do. ,
18.6) Blessed are those living in those days
to see the good things of God, which he will do with the coming

generation.

” Although there is not space here, I would like to point out that the verse 5 begins with an infinitive like
4b. I suggest that this repetition, while minor and obvious, forms a type of conclusion to the first four
verses. As I will show with regard to verses 6-9 below, this type of repetition is common for PssSol.

% For the consensus understanding of the passage, consult the translations of Wright and Atkinson. I do
feel that the passage lends itself to several different strata of interpretation. The main problem, however, is
that no other possible offerings have been made that I am aware. Possibly the greatest difference is to be
found in Ryle and James’ Psalms of Solomon 151 note that the phrase év c_odnqz Tveduatog  can only be
translated with any sense as ‘in the spirit of wisdom.” Wright’s and Atkmsog’s _translatmns obviously
disagree. What I am proposing here, which I will demonstrate by literary analysis, is that tl?e fundamental
thesis of the passage is that the Messiah is not the subject of chapter 18 at all, as the majority of scholarly

O‘pinion on the passage holds.
* For a discussion of ‘synagogue’ in PssSol cf. section on Deuteronomy 32 and PssSol fns. 162 and 163.
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Surprisingly, no commentator has offered a critique on these two parallel bicola, and this
serves another example of literary concatenation discussed in relation to 7.10 and 8.6
above.®? Each event is accomplished by divine activity, ‘God will do.” Yet the two bicola,
while strikingly similar in many respects, are also very different. In the second stich of
each, the phrase ta ayefe...is followed by two different genitives: Israel and God
respectively. In 17.44, the good things of Israel and the gathering of the tribes are what
are supposedly of interest to the pakaipor ot yevopevor of the first stich. Clearly the
subject matter in chapter 17 is the advent and work of the Messiah (cf. verses 21-32). As
such, the hypothetical ‘ingathering’ spoken of in verse 44 is likely a symptom of the
messianic presence in Israel. Indeed, HB seems fairly certain of this fact (cf. e.g., Is.
11.11; Jer. 23.3 and 31; Ez. 11.16-25). So, for PssSol 17, this ‘ingathering’ is a messianic
function and the ‘good things of Israel’ of which the authors speak is inextricably
connected with the messianic advent.

The bicolon from 18.6, however, speaks of the ‘good things of God,” which is
different from the concept in chapter 17. What is the difference? To find out, one must
first examine the context of chapter 18 closely. I do not think that the messianic advent is
the theme of 18.6 in particular. Furthermore, I do not think it to be the theme of chapter
18 in general, as I believe verses 6-9 of chapter 18 prove.

Starting now in verse 7 one is immediately struck by a missing element. Wright
helpfully and rightly conjectures the start of his translation of verse 7 as “which will be.’®
But what is the true subject of ‘which’ in Wright’s translation? In my annotations of this
chapter above, I have noted what I feel to be several elided elements in this section. First,
I suggest that the subject of the first stich of verse 7 is yevex 7 yevopévn. I can see no
other viable alternative.®* With that said, the first stich, as I have it, of verse 7 reads as
follows:

(A generation living) under the rod of discipline of the Lord’s anointed...

%2 Ryle and James Psalms of Solomon 147 only suggest that 18.6 is reminiscent of 17.44; Viteau Psaumes
de Salomon (Paris: Letouzey et Ane, 1911) 372 notes that this is a phrase of messia:nic significance;
Schiipphaus’ work is of a different type and does enter into such comparis_oq; and Atkinson Intertexual
Study 387-388 simply points out that chapter 17 and 18 have shared characteristics.

% Wright “Psalms of Solomon” OTP 669. e

% While the term ‘Messiah’ was used in verse 5, it is only to firm up the concept of Israel’s purity in the
foregoing four verses. I cannot, therefore, seen any reason for suggesting, so far, that the Messiah is the
subject of verse 7.
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The next portion of verse 7 contains a series of two év clauses, which serve to modify the
lifestyle of the subject. As I see it, the subject must still be the generation to come. The
translation then reads:

(A generation living) under the rod of discipline of the Lord’s anointed,

(A generation living) in the fear of his (Messiah’s) God,

(A generation living) in the wisdom of spirit and righteousness and strength.

Any suggestion that maintains that the subject is the Messiah must first answer for the
incompatibility between the év clauses and the foregoing phrase ...under the rod of
discipline of the Lord’s anointed.” Nothing suggests that it is the Messiah that is being
modified by the two év clauses; no subject can be made to fit grammatically or logically
with the €v clauses from phrase mentioning the Messiah. Should my translation be
accepted, it would constitute a marked change from the prevailing opinion of the verse. 1
do not think that the authors of chapter 18 was speaking of the Messiah as the subject in
any respect. This is in keeping with my foregoing analysis of verses 1-4 in which 1
attempted to highlight the strong covenantal language therein. In short, I find that Israel
and the Covenant are the main features in chapter 18, and the two final verses of the
section solidify my position.

Modern scholarship has left little doubt that the two verbs that initiate each stich
in verse 8 are infinitives.®® This permits me to revisit the common poetic device used by
the authors, namely grammatical repetition. It also offers a grammatical thread by which
one can follow the subject through the verses. Note once more verse 6b:

i8€lv T GyoBd Kuplov & ToinoeL yeved T €pyopev
The verse begins with an infinitive, which I suggest links it to verse 8. Clearly the subject
of verse 6 is the coming generation, and I suggest it to be the subject in verse 8 as well;
the two infinitives act as grammatical markers to suggest as much. In that case, it is the
coming generation that will ‘direct mankind in righteous works in fear of God’ and ‘set
all of them before the Lord,” and not, in chapter 18, the Messiah. I am not suggesting that
the authors of chapter 18 differs with the authors of chapter 17 on the work of the

% As opposed to optatives; cf. Ryle and James Psalms of Solomon 151; Wright OTP 669; Atkinson
Intertextual Study 387.
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Messiah. In fact, I am suggesting that the authors of chapters 17 and 18 were likely one
person. This is due to the following observation: chapter 17 speaks of the work of the
Messiah through the divine empowerment of God’s spirit, to accomplish the divine plan.
Chapter 18 speaks of the work of the newly purged (cf. 17.26ff) Israel to continue in the
work of the Messiah. As such, the chapters function as a type of teeter-totter, the fulcrum
of which being the ‘enveloped figure’ of chapter 17: God is king; this evidence for this is
supplied from the bracketing in 17.1 and 46.*® Under the auspices of God, both the
Messiah and the newly purged Israel accomplish their tasks. This is attested by the
inclusion of the Messiah in chapter 18, not as the subject, but as a feature in the
purification of Israel.
To return to the discussion of the infinitives, I would like to isolate the infinitives
in the chapter to illustrate how the literary devices help to divide the content. To do so, I
will reproduce the entire four verses, inciuding my suggestions for the elided elements. I
will also replace the actual infinitive with the word ‘infinitive’ to represent them as
semiotic entities and nothing more. For the év clauses, I will use the symbol ‘=’ to
indicate that they function complimentarily to the first stich in verse 7. Notice now the
discourse:
6) Blessed are those living in those days
infinitive the good things of the Lord, which he will do for the coming
generation
7) A generation living under the rod of discipline of the Lord’s anointed,
(A generation living) —(év) in the fear of his God
(A generation living) —(¢év) in wisdom of the spirit and righteousness and
strength.
8) infinitive men in works of righteousness in fear of God,

infinitive all of them before the Lord.

% On ‘envelope figure’, also known as inclusio, see Watson Biblical Poetry 284-286. John Gray Biblical
Doctrine of the Reign of God (Edinburgh: T and T Clark, 1979) 5 suggests that one of the liturgical
functions of the ‘Kingship of God’ motif is to challenge the audience and to instill hope.
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One can very easily see how the infinitives have been separated by verse 7. These
grammatical elements function as a type of refrain for the discourse. To take a liberty and
rearrange the text for a moment, one arrives at this reading:
6) Blessed are those living in those days
to see the good things of the Lord, which he will do for the coming
generation.
8) to direct men in works of righteousness in fear of God,
to set all of them before the Lord.
7) A generation living under the rod of discipline of the Lord’s anointed.
(A generation living) in fear of his (Messiah’s) God,

(A generation living) in wisdom of spirit and righteousness and strength.

Verse 9 puts the finishing touches on this section. If one were told that verses 6-9
constitute a section, and that the primary interest of this section was the ‘coming
generation,” which was the purged Israel of 17.26ff, one might make an educated guess,
without looking at the text, that verse 9 would contain some type of summary statement

about this generation. This is precisely the content of verse 9. The term SiapeApe needs
no explanation, as it is clearly a term from LXX Psalter corresponding to n%0. Both of

these terms, which are synonyms in translation terms, are grammatical representations of
musical notation indicating a pause in the Psalm.”” Armed with this final component of
verses 6-9, I can now piece together the section entirely, highlighting all of the elided
elements, infinitive phrases, and complimentary €v clauses. Note the discourse:
6) Blessed are those living in those days
to see the good things of the Lord, which he will do for the coming
generation.
7) A generation living under the rod of discipline of the Lord’s anointed.
(A generation living) — in fear of his (Messiah’s) God,

(A generation living) — in wisdom of spirit and righteousness and strength.

¥ The presence of this term in the chapter strongly suggests the doFun'{em‘s liturgical use. Gllllngham
Poems and Poetry 45-51 presents an informative and concise examination of the relationship between
poetry and music, particularly as it concerns communities in which music and poetic recitation were the
primary modes of transferring historical information.
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8) to direct men in works of righteousness in fear of God,
to set all of them before the Lord.

9) A good generation (living) in fear of the Lord in the days of mercy.

Verse 9 effectively concludes the section by re-visiting the subject of the section: a good
generation. It is clear from this final verse that the subject of the entire section is the
‘coming generation,” now in verse 9 also called ‘good.” What makes this section so
potent, however, is a combination of the content and the literary structure, which is a type
of symmetrical parallelism.88 If we were to strip the four verses of their modifiers and
prepositional phrases, and were to assign a letter value to the semiotic elements (infinitive
phrase = A; ‘generation’ = B), then the intent of the authors becomes clear:

6) A

7)B

8) A

9)B

This is parallelism in its purest form.* The effect produced by this type of structure is the
intermingling of the actions (A) of the generation with a description of their character
(B).

The final three verses of chapter 18 are peculiar and have generated no small
amount of consternation amongst commentators. Ryle and James held these final three
verses to constitute a separate chapter.”’ Viteau seemed to lack the courage to take that
step, suggesting simply that the three verses did not follow logically with the rest of the
chapter.” All modemn translations leave the final three verses in chapter 18, and Atkinson
rightly comments, ‘There is no evidence that PsSol 18 should be divided into two
separate psalms.’92 Atkinson’s comment is supported by an important link between 7b

* Watson Biblical Poetry 114ff; more on this element will be mentioned in the conclusion to chapter 18
below.

¥ Ibid. 117.

* Ryle and James Psalms of Solomon 150-153.

°! J. Viteau Psaumes de Salomon 373. ' 4 g
2 Atkinson Intertextual Study 383; cf. also the translations of Wright and S.P. Brock “Psalms of Solomon
in 40T ed. by H.F.D. Sparks (Oxford: Clarendon Press, 1984); Ryle and James Psalms of Solomon 148 do
hint at this possibility.
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and 11a. This concatenates the two sections. More importantly, it suggests that the author
is here relating the nature and constancy of the luminaries to the actions and functions of
Israel in their daily worship and fidelity to the covenantal obligations.”

Literarily, I see these last three verses as an independent refrain for the whole of
the compilation. This is not to suggest that they act as a summary of the document.
Rather, their function seems to be that of an expansion of the concepts. As I have noted in
the foregoing analysis, oftentimes the authors arrange the text to concretize or focus the
discourse on one particular theme, for instance the use of elision in chapter 1 or the
asyndetic homoioteleuton in chapter 8. PssSol 18.10-12, however, represents a thematic
expansion to the cosmological realm.*

Typical to the rest of the document, literary formulae such as repetition,
complimentarity, and parallelism contribute to this type of expansion. Time and
orderliness is of utmost importance for the author of chapter 18. Phrases using the
temporal construction of amo + ‘element of time’ are found in all 3 verses. Furthermore,
the concept of ‘way’ or ‘path’ is reinforced through nominal and verbal parallels. The
whole of the three verses swings on one point, the év clause in verse 11—&v ¢op@ Beod.
The breakdown of the sections is as follows. First is the introductory acclamation of
God’s greatness, which is reinforced in 12d according to my versification. Second comes
a description of God’s activity in creating the heavenly luminaries. The introductory
article + aorist participle refers to the whole of the first stich: God who dwells in the
highest place glorified and great = the one who arranged or marshaled. The subject o

duataac economizes the first line and performs a type of suggestive introduction to the

% 1 have elsewhere examined this section in more detail. There I have noted that Sirach uses the term
dwotiipog in description of the High Priest Onias in Sir. 50 and have suggested that something similar was
intended by the authors of chapter 18. As I suggest, the association of the duties of the High Priest with the
constant motion of the luminaries implicated the High Priestly functions on the cosmic scene. This type of
projection in not uncommon in later Jewish writings; both Philo de Vita 11.109-135 and Spec. Leg 1.83-97
and Josehpus Ant. 111.124-125, 182-184 accord cosmic significance to the High Priestly garments. The
function of the last three verses in chapter 18 are, I aver, an appeal to the cosmological significance of
Jewish obedience to the Law of Moses and continued performance of the Temple functions. Appeal to the
luminaries in the heavens is both biblical, e:g., Gn. 1.14; 1 Esdras 8.76-79; CPs. 72.5, 148.3; Jer. 31.35; and
Dan. 12.3, as well as non-biblical, e.g., 1 Enoch 2.1, 41.5-7; Test. of Levi 14.3-4. A biblical structuralist’s
examination of Gn. 1-2.1 reveals that the author of this selection was ‘balancing’ man w:th the luminaries.
From a theological perspective this makes sens in that each are crcqted by God for particular purposes.
Note Barton Reading the Old Testament 124-125 for a discussion of this point. : :

" Schiipphaus op. cit. 73-74, in whose thematic study such an observation would fit nicely, thinks that vv.
10-12 were added later, representing a ‘new idea’ largely unrelated to the rest of the document.
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main point of these last three verses. What follows is a series of concatenated versets.
First comes the two €v clauses, both of which are conceptually governed by 6 Sidtafec.
Next is the act of fidelity to the created order on the part of the luminaries. In 10d, 12a
and 12c, the fact that they do not depart from their original flight plan is emphasized.
Moreover, 10d, 11a, and 12b all reinforce this concept by stressing the everlasting
adherence to God’s will. All of this action is predicated on the phrase év $popd 6e¢ob in
11a. Finally, the obedience of the luminaries to this ordered path is qualified in a
reiteration of God’s sovereignty in 12d; the luminaries will depart from their created

order at God’s discretion.

3.3.1—Understanding of Discourse based on Chapter 18

Before moving to the final conclusion of this section, a final word about the
nature of discourse is in order. In his discussion of parallelism, Watson points out that the
function of parallelism in Hebrew poetry is not two-dimensional, but contains a temporal
element as well that requires the designation ‘discourse.’®® Foucault considers the nature
of discourse to be the determinative element in the construction of ‘reality.” He argues
that it is not the categories used in conversation alone that constitute a definition of
reality, but the on-going interaction between category and interlocutor that makes a
concept real.”® Watson is characteristically reserved in entering into a detailed description
of what discourse might be, but his point is instructive nonetheless. Poetry is also spatial
(Foucault’s ‘on-going’ interpretation) in the sense that one element reflects on another,
such as is the case with symmetrical parallelism. Taking the example from PssSol 18.6-9,

one quickly becomes aware that the discourse continually reflects on itself, as though in a

** Watson Biblical Poetry 114-115.

% Cf. Michael Foucault The Archaelology of Knowledge (trans. by A. M. Sheridan Smith; London:
Routledge, 1972) particularly 21-78. At the end of the day, I do not think that Foucm:_lt leads us down a
constructive path with respect to biblical studies. His interaction betwee.n category and !ntfarlocutor presses
the notion of reality too much in the subjective direction. From a biblical, and pOSl-blthi%l, perspective,
such a vision of reality would have been altogether foreign. While the biblical and post-biblical authors do
re-evaluate categories in a contemporary setting, they do so predicated on a }faiuauon oft traqun that
replicates with the intent of adhering to the past. What came before the p(_)st-bﬂ?hca] auﬂ'mrs is what is real;
they are merely reminding their readers of that reality. Also note the discussion of this point by George
Steiner In Bluebeard’s Castle: Some Notes Towards a Redefinition of Culture (New Haven, CT: Yale
University Press, 1971) 6-12.
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mirror, which I consider ‘thematic anadiplosis.”’ In this sense, Harold Bloom’s concept
of poetry as ‘influence’ or ‘having been influenced’ is helpful. Bloom’s basic position is
that authors are generally creating new works in response to older works. They are, so to
speak, interacting with tradition. In so doing, they create new texts based on the older
ones.”®

In the case of PssSol the authors were imitating something. In so doing, as Bloom
suggests, they were creating a new text.”’ The subject matter for the authors was two-
fold. It was not only past literary works as repositories of authoritative thinking. It was
also the adaptation of this repository in the light of current historical events. With respect
to PssSol 18, the substance of their replication is nothing other than the covenantal
promises to be found in the Law of Moses. Their ‘new creation’ in chapter 18 is the
replication of this covenant in a post-messianic world; a world initiated originally by the
sins of Israel and God’s subsequent punishment. This brings us back to Eskola’s analysis

of discourse, which he describes as:

A group of statements which provide a language for talking about a topic..While a
discourse has a role in constructing its own objects of knowledge, its analysis
focuses on processes of text production.'®

The discourse available to us in PssSol 18 is the result of the replication of authoritative,
Scriptural texts set against a historical backdrop. Watson’s comments, along with those of
Bloom, Foucault, and Eskola, suggest that parallelism, a defining characteristic of
Hebrew poetry, leads to just such a construction. In conjunction with the subject matter of

PssSol, namely the invasion and conquest of Jerusalem, the discourse produced by the

" Ibid. 115-117 a mirror is precisely the analogy Watson uses. The analogy seems to me to be flawed in
the end, as a mirror reflects a perfect, inverse image, whereas symmetrical parallelism in poetry often
recasts the first element in different terms. My suggestion for ‘thematic anadiplodis’ is commendable in
that it shows the true nature of this type of parallelism, which is often not identical repetition but rather a
revisitation of a particular theme. By including the term ‘thematic’ my definition also shows the close
relation between literary form and thematic content. Thus, Eskola Messiah and the Throne 23-25 is right in
noting that discursivity is also a primary feature in all types of discoursg. ‘
* Harold Bloom The Anxiety of Influence (Oxford: Oxford University Press, 1973) 5f; the insights of
Bloom’s work on my present discussion must end with this. For Bloom, much of the ‘creation’ of new
poetry is accomplished through a misinterpretation of a prior author. In fact, Bloom goes so fa.rba§ to
suggest that the desire to misread the prior author is intentional. I do not feel as though this is a possibility
with respect to our subject matter. Cf. Bloom idem. 30. \
% Aristotle’s comments in On the Art of Poetry trans. by T.S. Dorsch (New York: Penguin, 1965) 31 are
illgjpropﬁate.

Eskola Messiah and the Throne 24.
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authors is certainly the production of a text, which provides language (i.e., sinners and
righteous, Temple, Law of Moses) for talking about a topic, i.e. the divine plan and future
of Israel and the world. In fact, the only type of ‘anxiety’ to be found in PssSol in any
degree is that of Bloom’s articulation; the authors re-appropriate material to address

contemporary needs.

4—Conclusions:

In this section, I selected 3 examples to illustrate the poetic value of the
document. An exhaustive examination of the other chapters would only serve to confirm
my observations. The foregoing analysis results in two specific observations. First,
PssSol is clearly a carefully constructed document. Evidence for the use of poetic devices
abounds, and a clarification and examination of these devices leads to a greater
understanding of the intent of the authors. Secondly, the hermeneutic derived from
literary analysis actually enhances the thematic content of the document along the lines of
Kittel’s comments mentioned in the introduction to this chapter. Alter offers a first-rate
assessment of this quality of poetry from his examination of Jer. 36, which I will quote at
length:

Since poetry is our best human model of intricately rich communication, not only
solemn, weighty, and forceful but also densely woven with complex internal
connections, meanings, and implications, it makes sense that divine speech should
be represented as poetry. Such speech is directed to the concrete situation of a
historical audience, but the form of the speech exhibits the historical
indeterminacy of the language of poetry, which helps explain why these
discourses have touched the lives of millions of readers far removed in time,
space, and political predicament from the small groups of ancient Hebrews
against whom Hosea, Isaiah, Jeremiah, and their confreres originally inveighed.'”'

Certainly Alter’s comments are applicable to PssSol. The document has shown itself to
be an intricate web of detail, displaying anadiplodic characteristics in the form of elision,
repetition, and concretization. As a means of interpretation, literary criticism of this type
leads to a more thorough analysis of the document’s fundamental themes of covenant,
purity, and fidelity to the Law of Moses. These themes in many respects are inseparable

from the notion of God’s Presence with His people, a notion which, for Jews of the

"' Alter Art of Biblical Poetry 141.
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period under discussion, was focused principally upon the Temple in Jerusalem. Our next
task is therefore plain: the attempt must be made to elucidate how the authors of PssSol
integrated these primary elements into their literary composition. Their concern for and
observations about the earthly dwelling-place of the God they served should provide an
apt subject.
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The Temple Motif in PssSol:

An Opinion of Purity and Sin in the Late Hasmonean and Early Roman Era

But there was nothing that affected the nation so much in the calamities they were
then under, as that their holy place, which had been hitherto seen by none, should

be laid open to strangers; for Pompey, and those that were about him, went into
the temple itself...

Josephus BJ Lvi
Foreign nations went up to your place of sacrifice; they walked around in their
sandals in arrogance. Because the sons of Jerusalem defiled the holy things of
God, they profaned the gifts of God in lawless acts.

PssSol 2.2-3

I—Introduction: The Importance of the Temple

In the document, the Temple motif figures prominently in several locations:
PssSol 1.7-8; 2.2-4, 19, 22; 3.7-8; 7.6; 8.11-13, 22; 10.6; 11.1; 18.10-12 all speak
explicitly of the Temple or Temple function. PssSol 5.1; 6.1; 9.6; 13.12; 14.4; 15.1 all
speak of a type of activity that took place in the Temple compound. The following
chapter will assess the nature of the reception of the Temple motif, its precise definition,
and the degree to which the Temple formed a conceptual linchpin in the thoughts of the
authors of PssSol. A comment of Arnaldo Momigliano anticipates the coming chapter:

The man who put together these Psalms (if he did not actually write them himself)

intentionally placed the experience of having the Temple entered by Pompey at

the beginning, in the middle, and at the end of the collection. He made it the

central experience.'

An examination of the Temple motif in PssSol is, however, a matter that requires
more attention than a simple glance through the HB and LXX before making assertions

about the authors’ understanding of the edifice. In addition to explicit references to the

| Temple, the issues of sin and impurity, forgiveness and cleansing, all of which take their
meaning from the perception that the Temple represents God’s presence in the land, are
oftentimes the literary entities by which one enters the discussion on the Temple. Debates
over the nature of these issues are many and diverse. As such, before beginning a

discussion of the Temple motif in PssSol it is essential to establish a working definition

L Araildo Monmigliano On Pagans, Jews, and Christians (Middletown, Connecticut: Wesleyan University
Press, 1987) 80.



or understanding of the concepts of sin and impurity in HB and LXX. The task is a
difficult one, but the reader should rest assured that a better understanding of HB and
LXX understandings of sin and impurity, redemption and cleansing will only foster
necessary perspectives from which to view the Temple motif within PssSol. This is
particularly the case in that the authors seemingly relied heavily on HB and LXX for the
construction of their document.

A fundamental element for Jewish literature from ben Sira to the NT was the
presence of God in Palestine.” For most Jews, even those living in the Diaspora, the
tangible evidence of this Divine Presence was the Temple at Jerusalem, the importance of
which for Jews in the 2" Temple Period is apparent from the amount of literature in
which the Temple and its sacrifices figure prominently. C.T.R. Hayward introduces his
discussion of non-biblical references to the Temple by stating:

The Jerusalem Temple was revered by the vast majority of Jews in the land of
Israel and in the Diaspora as the one legitimate sanctuary required by the
commandments of the Torah (e.g., Dt. 12.5; 16.2; 26.2).?

Hayward’s work on the Temple is concerned with texts that give some practical, physical
description of the Temple, in addition to texts which detail the cosmic and social
significance of the Temple for Jews (and indeed the world).

A rubric by which to indicate the presence of the Temple in the literature from
HB to the NT is the issue of purity. Purity, in this sense, is meant to indicate both ritual
and moral purity as defined by Jonathan Klawans in his recent work /mpurity and Sin in
Ancient Judaism. Regarding ritual impurity, Klawans writes:

The sources of ritual impurity are generally natural and more or less unavoidable.
That the sources of ritual impurity are natural is quite clear. Birth, death, sex,
disease, and discharge are all part of normal life.”

Klawans speaks of moral impurity in these terms:

Moral impurity results from what are believed to be immoral acts. We cannot
avoid the term “impurity” either. What we will call “moral imputiry” results from

2 R.E. Clements God and Temple (Oxford: Basil Blackwell, 1965) xi.

* C.T.R. Hayward The Jewish Temple: A Non-Biblical Sourcebook (l__,ondon: Roqtledge, 1996) 3. Exampl'es
of 2" Temple Period texts that speak to the Temple’s importance include Tobit 1.3-8 and 14.4-5; Judith
4.2-13, 9.1, and 16.18; 3 Maccabees 1.8-2.20; Baruch 1-3.8; Sirach 50_. 1-2_1.

* Jonathan Klawans Impurity and Sin in Ancient Judaism (Oxford: University Press, 2000) 23.
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committing certain acts so heinous that they are explicitly referred to in biblical
sources as defiling. ... These defiling acts include sexual sins (e.g., Lev. 18.24-
30), idolatry (e.g., Lev. 19.31; 20.1-3), and bloodshed (e.g., Num. 35.33-34).°

For the authors of PssSol, these two rubrics were both active and important. As I intend
to show, the authors defined the status of an individual as a ‘sinner’ or ‘righteous one’
according to their phenomenological relationship to the Temple. Ritual and moral
impurity in PssSol resonates the understanding espoused by HB. In short, the duality in
the document, between the sinner and the righteous, is defined by the relationship
between the individual and codes of conduct for the Temple, this is, a priestly ethic.® For
the authors of PssSol, purity and the Temple are of central importance.

Three remarks may be made at the outset to guide the forthcoming discussion.
First, most important for our authors was the creation of a synthesis in which impurity,
sin, and defilement, both ritually and moral, would be related to the Temple and the
holiness which they believed dwelled therein.” Everything considered pure, impure,
sinful and righteous must be set against the backdrop of the Temple and its sacrifices.®
Secondly, grave sins (introducing the common to the holy—note 1.8; 2.3; 8.12; and
sexual immorality—note 2.13; 4.5; 8.9) represent for the authors of PssSol, just as for the

Pentateuch, moral impurities. If one sins in these ways, one is morally impure, defiling

° Ibid. 26.

® The understanding of anthropology and sociology used in this section are as follows. OED defines
anthropology as ‘The science of man, or of mankind, in the widest sense’. Sociology, again in OED, is
defined as ‘The science or study of the origin, history, and constitution of human society’. Surely the latter
term falls within the description of the former, but it does not entirely encompass what is being intimated in
these religious texts, which certainly make assumptions that apply to mankind generally and not simply to
the ‘constitution of human society’. That is to say, the term ‘sinner’ does not merely imply a social
construct, but points to an impression of mankind in the most basic sense. Of course a narrow-minded
biologists could always object to the theologian’s use of anthropology, as it is defined in biological
contexts, according to OED, as ‘The study of man as animal (Latham). The branch of_' the scieqce which
investigates the position of man zoologically, his ‘evolution’, and history as a race of animated beings’. But
this is surely not the impression of anthropology one gets from the biblical texts.

"PN. Franklyn “The Cultic and Pious Climax of Eschatology in the Psalms of So}omon" JSJ 18 (Leiden:
Brill, 1987) 1-17 understands the ‘cultic’ sense in PssSol to align most closely mth_Qumran. While I do
agree that PssSol resonates with Qumran on significant points, the autlflors clear}y dxf:l not go so far as to
conceive of the Jerusalem priesthood and Temple as defunct. Thus, I disagree with his sx‘xggcsnon that the
authors endorsed a program of worship separated from the ‘centralized Temple hierocracy’. ‘

® This issue has not yet been adequately treated by scholarship. Although the Temple dpcs figure in several
of the commentaries, note e.g., Ryle and James Psalms of the Pharisees 6, 10, 85; Wright “The Psalms of
Solomon™ OTP 651-653; Atkinson Intertexutal Study of the Psalms of Solomon 16-17, 19, 36, 64; Mikael
Winninge Sinners and the Righteous: A Comparative Study of the Psalms of Solomon and Paul’s Letters
CB 26 (Stockholm: Almqvist and Wiksell International, 1995) 34-35, 40 none have adequately assessed the
central importance of the Temple and purity for the authors of PssSol.
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both the sanctuary and the land. This is to say, the authors seemingly distinguished
between ritual and moral impurities along Pentateuchal standards. Thirdly, though the
primary emphasis in the document is on moral impurity, ritual impurity is not altogether
absent. In fact, the authors are quick to associate ritual and moral impurity in order to
demonstrate the importance of both remaining ritually pure and of reinstating, through
the proper sacrifices and waiting period, one’s ritually pure status (note 3.5-8; 9.6-7).
This indicates that ritual impurity is an important rubric for the authors. In short, the one
point of familiarity by which the authors sought to contrast impurity and sin in the
document was the Temple, a phenomenon that Jacob Neusner sees as universal.”
According to Neusner, Jewish interpretive efforts, in the area of purity and
impurity, have, for the life of the religion, centered on the Temple. This is true even of
the post-70, rabbinic age. For the rabbis, the Temple and its sacrifices continued to hold
prominence in religious thought long after the Romans destroyed the Temple in 70 CE. "’
The central importance of the Temple motif for Judaism persisted after the
destruction of the physical edifice in 70 CE. The ‘permanence’ of the Temple concept,
however, was not simply a product of rabbinic imagination. Joseph Gutmann has noted

that the synagogue developed as an approximation of the Temple."' 2™

Temple literature,
therefore, stands in the flow of the development of this tradition at its most active ebb.
This is particularly true where historical conflagrations gave pause to consider the nature
of the Temple vis-a-vis the process of history, a situation precisely represented in PssSol.
The approach to the concept within the document must be, therefore, treated with some
diligence and care. This chapter aims at assessing the concept within PssSol having first
examined the issue of purity and sin in the priestly material of HB, taking Leviticus as its
representative. LXX will have something to say on this matter and must be given due

attention. Texts contemporary with PssSol will be discussed only referentially. This is

? Jacob Neusner The Idea of Purity in Ancient Judaism (Leiden: E.J. Brill, 1‘973) 29.con.'1ments, "I‘hf:
Temple in retrospect therefore would evidently tumn out to be the one point in Israelite life upon which the
lines of structure—both cosmic and social—converge’. I :

' C.T.R. Hayward “Red Heifer and Golden Calf: Dating Targum Pseudojlom'nhan in Targum Studies vol.
1 (Atlanta: Scholars Press, 1998) 10 states, “The red heifer was of cardinal 1§np2nance when the Temple
stood, and continued to occupy the finest minds among the tannaim and amoraim.” Note e.g., Gn R II1.4; b.
Suk. 55b; b. Lev. R. VII. 2. Also note Abraham Cohen Everyman 's Talmud (New York: Schocken Books,
1949) 157. | _

"' Joseph Gutmann The Jewish Sanctuary IR 23:1 (Leiden: Brill, 1983) 1.
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because that aim of this chapter, and indeed the entire thesis, is to present the theological

views of PssSol as a text replicating specific ideas and patterns inherited from HB and
LXX.

First, as has been shown in the first chapter, PssSol relies in no small part on
certain and definite biblical patterns, e.g., the prophetic paradigm. That the poem from
Deut. 32 is used as the fundamental model is suggested by the nature of the poem’s non-
specificity. Thus, it was argued that PssSol was informed by Pentateuchal models. My
thoughts are that the structuring of PssSol after Pentateuchal models also indicates a
reception of the ideas within those particular antecedent models. PssSol, therefore, are
not only modeled on the structure of these Pentateuchal antecedents, but also on their
content. Secondly, key terms and phrases are often the primary indicators of authorial
intent and form the links by which thematic material bridges the gap of history. Inter-

textuality is, therefore, reliant first and foremost on an assessment of the source text.

2—Sin and Impurity in Leviticus
2.1—Hebrew Bible: Ritual Impurity and Inadvertent Sin

First and foremost, it is important to point out that, with respect to the purity
system in HB Pentateuch, two different yet related systems coexist. As Klawans has
pointed out regarding purity and impurity:

The Pentateuch is fully capable of expressing very clearly that one ritual serves as
a reminder of some other greater purpose.

This seems to be true with regard to sin and impurity in Leviticus. On the one hand,
XMV, used adjectivally, represents impurity contracted through the touching of
something that carried the contagion of ritual defilement (e.g., Lev. 11), the emission of
something potentially animate, i.e. semen or menstrual blood (Lev. 15), or the outbreak
of leprous skin diseases (Lev. 13-14). On the other hand, RUI represents an unintentional

or inadvertent offense (Lev. 4 and 5). The latter term is also used frequently to identify

" Klawans Impurity and Sin 37. Klawans is quick to point out, however, that the purity system in the
Pentateuch is not a single symbolic system, 36-38, and that one is not a metaphor for another, 32-36. Thus
Klawans’ point in stating the coexistence of two purity systems, i.. ritual and moral, is to highlight their
distinction and intrinsic meaning.
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the purification offering specifically, as in Lev. 6.19, 8.15, 9.15, and 14.49. Generally

speaking, the two terms are not intermixed.'> When they do occur in the same chapter, it
is in reference to the purification offering (NXWM) required of the ritually impure to
complete the purification process, and not to identify the impure person as a sinner."*
Thus, for Klawans, sin (XRUMN) and impurity (X2) are kept largely separate and distinct,
forming two rubrics: inadvertent sin and ritual impurity."’

As an adjective, the Heb. for impurity (XPU) occurs most commonly in Lev. 11-
15 and describes the effects of contacting corpses, bodily emissions, or contracting
certain contagion, i.e. skin diseases. By coming in contact with these elements, either
directly or indirectly, one is rendered impure—RPW. Thus, ontologically, impurity is
transmitted through contact and transmutes purity to impurity. Yet this is not considered
by Leviticus to reflect a state of sinfulness per se. Nowhere in Lev. 11-15 is the aspect of

sin formally mentioned in relation to impurity, i.e. that being impure in such a way is

tantamount to sinfulness. As Klawans states: ‘It is not a sin to contract these impurities’.'®
As a verb, XU suggest that alteration of a state of purity to impurity. This

transmutation is the result of either a ritually defiling agent (e.g., the puerperal impurity
in Lev. 12) or the active defilement of the land through the types of activities described in

Lev. 18. The distinction is a matter of status. On the one hand, if one is XD (adjective)
one is impure. On the other hand, if one is doing XDV (verbal), one is rendering

something impure.” In the case of ritual impurity, one simply is impure, which is

'* X1V also appears in Lev. 5.2-3, but note that sinning—XWN—is not associated with impurity; the one
who is impure is simply guilty—B@R—of impurity and does not sin.
" Note Lev. 12.8; 14.2-31, 53f; 15.15 and 31.

'’ The overlap occurs where particularly impurities, i.c. post-partum women Or a person having recovered
from leprosy, require a purification offering to fulfill the atonement process. Yet the text does not convey

the sense that either the woman or the leper is sinful. Note Milgrom’s comments on the NRUT offering in

“Leviticus” v, I 253-254. y A o
' Klawans Jmpurity and Sin 24. Nobuyoshi Kiuchi A Study of Hata' and Hatta't in Leviticus 4-5 FAT 2

(Tiibingen: Mohr Siebeck, 2003) 10 suggests that XN as a concept of sin has nothing to do with 22W, but
that the former term implies guilt and the latter an absence of guilt. Kiuchi’s distinction seems too simply
put. The close interplay between KUN and DR throughout Lev. 4 and 5 suggests a more complex

relationship between sin, guilt, and inadvertency. _ ’ !
"7 This polijnt is sulidiﬁedgltl:lrough an examination of the other side of punify. In the peas of S who is
becoming pure, i.e., moving from impurity to purity, the ‘offender’ must wait for a period of time before
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negotiable through the purity system in Leviticus and is not an abomination—thus
Klawans’ distinction. In the case of moral impurity, one is rendering something impure
though scandalous behavior. In the latter case, one imparts impurity to the land and the

Temple (note Num. 19) and is therefore guilty of committing an abomination (f12¥1D).

Klawans’ distinctions in this matter are invaluable in that they identify the characteristics
of the two systems. One important point to consider at the moment is that by becoming
unclean through contact with a ritually defiling agent, one is simply considered impure
and not sinful."®

As 1 briefly mentioned above, the Heb. word for sin—RXWUIN—does occur on

several occasions in Lev. 12-15, a context discussing ritual impurity specifically. In each
instance, the word is used substantively, standing for the purification offering required in

order to complete the purification process, the NRVUMN. The inclusion, however, of the

purification offering required of an inadvertent sinner into the context of ritual impurity
may suggest a more subtle and fundamental connection between ritual impurity and
inadvertent sin than Klawans’ foregoing statement implies. If no sin is involved, why
then is the purification offering required of the parturient, the one healed of leprosy, and
the one with a bodily emission? The text clearly holds that this is for ‘atonement’.'” Lev.
12.6-7 reads:

6) And when the days of her purification are complete, whether for a son or a

daughter, she shall bring a yearling lamb as a burnt offering (M?¥) and a pigeon
or a dove as a purification offering (NRUN ?) to the door of the tent of meeting to

the priest.

being pronounced ‘clean’. Thus there is a process of purification and a state of purity. Cf. e.g., Lev. 12.6f;
Lev. 15.13, 28.

' The overall approach by Leviticus in this respect seems to be an anthropological and soc_:iulogica]
discourse. Clearly it is the activity of the individual in connection with the type of offence. This type of
view of sin and purity and their anthropological ramifications are certarply on display at Qumran. Compz'xre
the use of purity language in 1QS.IV, in which an existential comment is made by the use of the two spirits,
to the use of purity language in 1QS.V, in which the discussion 1s mere_mmply a matter of purity; note
Loren T. Stuckenbruck’s discussion of this point in “Wisdom and Holiness at Qumran: Strategies for
Dealing with Sin in the Community Rule” in Where Shall Wisdom be found?” (ed. Stephen Barton;
Edinburgh, T & T Clark: 1999) 47-60.

Y Milgrom “Leviticus” v. I 256-257 and his discussion of NRUI.
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7) And he shall bring it before the Lord and atone (192) for her and she shall be

pure from the flow of her blood; this is the Law for the one who bears a child,

whether male or female.

What is striking about this is that it is the same type of offering required for one who has
committed an unintentional sin (Lev. 4) or a sin against on¢’s neighbor (Lev. 5).>° While
on the one hand the text seems to suggest that these impurities are not sins, it seems here
to be equating the impure one with the inadvertent sinner by requiring the ritually impure
to offer the same sacrifices as that of the inadvertent sinner in order to complete the
purification process. For both the inadvertent sinner and the ritually impure, the same
offerings are required.”’ How then might inadvertent sin and ritual impurity be related?
The question seems to center on the purification offering.

Jacob Milgrom has defined the NXWVN sacrifice in these terms:

The very range of the hatta 't in the cult gainsays the notion of sin. For example,
this offering is enjoined upon recovery from childbirth (chap. 12), the completion
of the Nazirite vow (Num 6), and the dedication of the newly constructed altar
(8.15; see Exod 29:36-37). In other words, the hatta't is prescribed for persons
and objects who cannot have sinned.”

Milgrom points out that the term is not to be understood with sinfulness in the same
category as, say an adulterer. Yet for Leviticus, the impurity of the individual woman,
leper, or one suffering from bodily emission (Lev. 12, 14 and 15) is equitable with
inadvertent sin at two points: 1) both require the purification offering and 2) both must be
administered at the Temple. In short, ritual impurity and inadvertent sin each offend

against the Temple to the same, quantifiable degree: they each require the NRVMN.

* For the purification of a leper note Lev. 14.2-31; for the purification of a “leprous” house note Lev.
14.49f; for the purification of someone who has a genital flow note Lev. 15.15f and 15.30f. In fact, the only
instance in which no mention is made of rendering an offering in order to complete the purification process
is that in which the description of clean and unclean animals is discussed in Lev. 11 and Dt. 14.

*! The NRWN sacrifice is in fact a graduated offering, but not with respect to impurity or inadvertency. This
distinction is made very clearly in Lev. 4.1-5.13, wherein a priest must offer a different sacrifice from an
ordinary member of the community. Thus, the graduation stems from an anthropological/sociological
distinction. Note Milgrom “Leviticus” v. I 226-228, 307-308 and James Barr “Sacrifice and Offering” in
DB (Ediburgh: T and T Clark, 1963) 874.

# Milgrom “Leviticus” 253.
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Perhaps the issue is not so much what is meant by the purificatory sacrifice in
Leviticus, but rather how it defines the effect of unintentional sins and ritual impurity on

the Temple. Insofar as the NRVN sacrifice is required in both situations, two observations

may be made. First, ritual impurity and inadvertent sin have the same effect on the
Temple: both defile a certain section of the Temple compound. Secondly, because, as
Klawans has pointed out, ritual impurities are largely unavoidable, they might easily have
been classified alongside inadvertent sins, thereby requiring the same purgation as
inadvertent sins. Evidence in support of this view comes from the text itself. Lev. 4
makes clear that the inadvertent sins are essentially a breaking of commandments of the
Lord (MM NM¥»).” The commandments regarding ritual purity, such as touching a

leper, a parturient, or a corpse, certainly fall under the stipulation from Lev. 4.
Inadvertency, then, may reflect unavoidability as well as unintentionality. Therefore,
Milgrom’s statement:

Spiritual impurity, conversely, which is caused by inadvertent violation of
prohibitive commandments (4:2), requires no purificatory rite. The fact that his
sin is inadvertent (bisegaga) and that he feels guilt (we ‘asem) means that he has
undergone inner purification®*

might also apply to ritual impurity insofar as the ritual impure person has done nothing
wrong (the transgression is natural), knows of their impure state (through separation from
the community””), and must offer the purification offering alongside the inadvertent
sinners.”® If Mary Douglas’ insights regarding the analogical and systematic nature of the
purity laws are granted, then perhaps sin is simply the best definition for describing an
infringement, transferred analogically from the person to Temple holiness.”” In short,

3 Although he pushes the definition of the sacrifice NRUN too far, Kiuchi’s Study of Hata’ and Hatta’t 48

suggestion that RUN carries the understanding of ‘being estranged’ from God is useful.

ye Milgrom “Leviticus”™ 254. ! i ‘

* This is certainly equitable to ‘feeling guilt’. Note that the one with a skin disease that is not cured must
cry out “unclean, unclean” in Lev. 13.45. _ . _ )

% 1t is also useful to note that the rabbis at times equated such diseases with lfhe gm_lt of sin; cf. e.g., Tosefta
Negaim 6.7 and Klawans Impurity and Sin 98-101, 103, 117 for a fine discussion of leprosy and other
afflictions as punishment brought about by sin. _ ‘

2 Mary Douglas Leviticus as Literature (Oxford: University Press, 1999) 195, who comments quite
succinctly: ‘Scholars wonder why the two narratives occur just where they do: the answer is that their
position in the book is an element of structure. They have to be placed exactly where }hey are in order to
make the text correspond to the three spaces of the desert tabernacle’. Note also her discussion of ‘macro

markers’ 219-222.
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inadvertent sin and ritual impurity may be best defined as the defilement, that is

rendering impure, of certain aspects of the Temple precinct.

Milgrom makes clear that the sanctuary, set up in the three parts corresponding to
the Holy of Holies, the Altar of Incense, and the Altar of Sacrifice, are related
analogically to three different types of sins, brazen and unrepented offenses, involuntary
communal offenses, and involuntary individual offenses respectively. ** Thus, while the
NRON sacrifice i1s intended for purification, it is precisely so intended in situations
regarding both unintentional sins and the completion of the purification process for the
ritually impure. The puerperal woman may not sin, but, as a result of her impurity,
something in the Temple requires purgation (NRWM with the intent to 193).° Milgrom
has argued clearly and definitively in this direction, positing that in the case of the ritually
impure and inadvertent sinner, it is not the offender who requires purification, but the
Templc.3 % Yet Milgrom does not apply these conclusions to his discussion of LXX.*!

Milgrom’s interpretation is a correct one, but the argument may be misleading.

The NRWVN offering might best be defined as ‘the offering that purges the Temple for the
committed, unintentional XN, as well as those who are RPU in the process of becoming

qNY’. It may not be a ‘sin-offering’ per se but it purges the Temple for the defilement

caused by inadvertent sin. Klawans, too, who, while rightly stating: ‘It is not a sin to
contract these impurities’, may have left the issue under-developed. That is to say, while

the offerer is not being purged by the blood of the sacrifice, it is he/she who is

2 Milgrom “Leviticus 1-16” 256-258 noting in particular the diagram on 258.

¥ This would seemingly mediate against Kiuchi A4 Study of Hata't and Hatta’t 14, who suggests that
purification is at best secondary in the process of offering the NRKUMN. According to Kiuchi, NRUM means to
‘uncover’, and the sacrifice discloses someone guilty of UM, that is, having hidden themself. Against this
position may be marshaled Baruch Levine’s fine study /n the Presence of the Lord (Leiden: Brill, 1974)56-
63, wherein he clearly shows that the verb 192 cannot convey the sense of ‘to cover’ in cultic situations.
Levine’s overall thesis that the biblical material approaches the issue with apotropaic or magical intentions
seems, in my opinion, to associate too closely the biblical material with Akkadian cognate understandings
of the term. From a cultic standpoint, it has long been noted that w!:u!e the Israelite religion dlc_l borrow
elements from surrounding people groups, the heart and soul of thf: religion was novel to Israel. Thls should
surely apply in the case of the area of worship. Cf. also H.C. Brichto “On Slaughter and Sacrifice, Blood
and Atonement” HUCA 47 (Cincinnati, OH: Hebrew Union College, 1974) 27-28. : ‘ :

» Milgrom “Leviticus” v. I 254-255; and especially idem. “Israel’s Sanctuary: A Priestly Picture of Dorian
Gray” Revue Biblique v. 83 (Paris: Librairie Lecoffre, 1976) 391-395. : :

i Milgrom “Leviticus” v. 1 253 states: “To my knowledge, all versions and translations, old and new,
render the hatta't sacrifice as “sin offering.” This translation is inaccurate on all grounds: contextually,

morphologically, and etymologically’.
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responsible for the defilement of the Temple; this is true both for the ritually impure and

the inadvertent sinner.*

The effect on the sancta might best be traced to the view of the Temple in
Leviticus. Regarding the analogical relationship of the purity system, Mary Douglas has
pointed out that this type of relationship is a function of society, relating the cosmic to the
mundane. In summarizing her methodological approach to Leviticus Douglas states:

As we read any part of Leviticus we see that the rules build up verbal analogies:
the consecration of a priest has a patterm of points in common with the
consecration of the altar. We should read them as projections of one another and
learn from each something more about what consecration means.>>

Most importantly, this type of relationship clearly shows that impurity, even of the ritual
kind described by Klawans, does indeed affect the Temple directly. It seems that the
ritual purity system is concerned not only with the status of the individual vis-a-vis the
Temple, as Klawans has stated,* but also with the status of the Temple itself. Clearly the
former is a concern insofar as the ritually impure must not come in contact with the
divine. The latter is also of primary interest insofar as one who is ritually impure is

required to purge the Temple itself with the NRVN in addition to waiting for a certain

period of time. Thus the Temple forms the primary point of departure when discussing
ritual impurity and inadvertent sin for HB. But we must be guarded in our assessment so
as not to define the relationship too one-sidedly. Thus, while Neusner has astutely noted:

If for the long period of time represented by the data we have examined—from
the seventh century A.D. backward into remote antiquity—purity and impurity
were associated by priests and cultic sects primarily with the Temple, the reason,
following Douglas, must be that to the priest and their imitators it was the Temple
in which the cosmic and social lines were clearly defined, there and no where
else,

one must also take seriously Douglas’ rebuttal:

* In light of Brichto’s op. cit. 31-32 point that the ‘rite’ associated with the administration of the NRDN as

the most important element in the sacrifice tends to support our argument, namely by asst_’:rting that the rite
is essential to a type of purgation of the Temple and is not predicated merely on the offering of blood.
* Mary Douglas Leviticus as Literature 20.

34 :
Klawans Impurity and Sin 25. : ’ :
* Jacob Neusner h?s emphasized this point in The Concept of Purity in Ancient Judaism 129.
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Is there any justification for making all the lines of thought converge on the
temple instead of the other way round? It is equally plausible to argue that the
temple stands for the pure consecrated body of the worshipper and that the rules
which protect the sanctuary from defilement represent by analogy the rules which

protect the purity of the human body from wrong food and wrong sex, and the
people of Israel from false gods.*®

If we take Douglas’ note of caution and insert the above discussion of sin and impurity as
found in HB, it seems that the legists were keen to draw distinctions between sin and
impurity in the practical application of the Law (societal normalization) but yet to display
the deeply rooted connectedness between ritual impurity and inadvertent sin (biotic
relationship) as they impinge upon the divine.’’” In short, it seems that both inadvertent
sin and ritual impurity might best be described as a types of action that impinge upon the
divine and render a certain portion of the Temple impure, the degree of which is

quantifiable in terms of the NROM.

2.2—HB: Moral Impurity and Defiling the Land
The several exemplars of moral impurity from the Pentateuch are sexual

immorality—Lev. 18, idolatry—Lev. 19.31, 20.1-3, and bloodshed—Num. 35.33-34.

Moral impurities are often called ‘abominations’—12¥1N. As Klawans puts it:

They bring about an impurity that morally—but not ritually—defiles the sinner
(Lev. 18.24), the land of Israel (Lev. 18:25, Ezek. 36:17), and the sanctuary of

4 Mary Douglas “Critique and Commentary” found in The Idea of Purity in Ancient Judaism by Jacob
Neusner 140. Douglas, commenting on the fact that Hebrew ‘society’ was regulated by a purity construct
which gave relevance to the societal boundaries, concludes: °...not all societies invoke the principle of
purity to justify their constitutive rules. For some justice, for some honour, for some equality is the
governing principle. But in the case of the bible, purity and impurity are the dominant contrastive
categories leading to holiness.” 138. On this note, Neusner might be more right in assigning a focus upon
the Temple. Certainly purity of the individual is given meaning through comparison to T_he Temple, as
Douglas stipulated, but the Temple is not rendered holy through a comparison to the mdmcl_ual_ l‘-evmc_us
11.45, *...be holy for I am holy...’ seems to militate against such a view. Thfa status of ritual impurity
imparts a certain impurity to the Temple as well as the individual, requiring expiation, but so too does sin.
Yet sin does not render the offender impure, as it does with the Temple, which consequently requires a sin
offering. This is the great strength of Klawans’ Impurity and Sin .29 w]:_nen he states: ‘jI'he force unleashed
defiles the sinner, the sanctuary, and the land, even though the sinner is not ritually impure ‘and do,es not
ritually defile. Yet—and this is the source of much confusion—the sinner is seen as n-‘loraliy impure’. This
comments hints at the deeper relationship between ritual and m?ral impurity. K.lawgns sportcmmpg, in my
opinion, may be in his light treatment of the ‘deeper’ interaction between_ntual impurity and sin, which
defined, renders a portion of the Temple impure and thus has a morally defiling characteristic.

" Mary Douglas Purity and Danger (London: Routledge and Kegan Paul, 1979) 1-5, 21-23.
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God (Lev. 20:3; Ezek. 5.11. This defilement, in turn leads to the expulsion of the
people from the land of Israel (Lev. 18.28; Ezek. 36:19).*®

To Klawans’ above statement, this grammatical note may be added: in the instances

which Klawans defines as moral impurities, the term XMV is used verbally, in the

instances which Klawans defines as ritual impurities, the term is used adjectivally.*
Thus, to become ritually defiled is to come in contact with an entity that carries ritually
defiling contagion. To become morally defiled is to actively defile something through
illicit actions directly affrontive to established norms of holiness in the Land. Milgrom’s

comment:

Indeed, the concept of “holy land” is totally absent from HB and does not surface
until the Apocrypha (e.g., 2 Macc 1:7) and Philo (e.g., Laws 4.215)"

notwithstanding, one certainly could equate the presence of the Lord in the land,

embodied in the Temple, the dwelling place of his name, to represent the presence of

1

such holiness.*’ On this point, Mary Douglas has helped define the analogical

relationship between Sinai and Temple. She states:

At the end of Exodus, God transferred his earthly presence to the tabernacle in the
form of fire and cloud. The tabernacle thereafter became the site of all subsequent
meetings. God’s direct presence is too terrible to be endured, so it is veiled in

* Klawans op. cit. 26-37, especially 37 where Klawans makes clear that ritual sins do not defile the land as
do moral impurities; also note Milgrom “Leviticus” v.II 1397, who states that these sins °...defile the
sanctuary and the land...’

* The term is use in connection with corpse defilement in Lev. 21, but this is in reference to the actions of a
priest, specifically a son of Aaron. To that end, a priest is permitted to defile themselves for close family
relations, but not for anyone else; so doing would to be to commit a profane act—29n; cf. Lev. 21.14.
The verbal form is used in Lev. 18-22 (also note Num. 35.34-35) in reference to illicit sexual unions,
consultation of wizards and magicians, offering children to Molech, and as stated prohibitions for Aaronic
priests. The clear notion from this is that the performance of any of these actions is not expiable through the
purificatory system in place in Lev. 1-16; cf. Milgrom “Leviticus” v. II '15724573. By 5%""?“? literary
analysis one may conclude that “abominable” transgression are of a variety much more insidious and
affrontive to the divine. What is striking, however, is that these transgressors are not forbidden from entry
into the Temple; in fact, they are required in some instances to be brought to the Temple, note Num. 5;
Klawans /mpurity and Sin 26-31. )

* Milgrom “Leviticus” v. I 1573. He acknowledges in the same comment, however, that the notion of holy
land is implied in HB. !

“! Clearly this is the case in the narrative at Sinai in which the people are not to tc?uch the mountain. The
entire narrative of Ex. 19, culminating in Ex. 20.20 perhaps, focuses on consecration—WTP—because of
the presence of the Lord amongst his people. Note too how a breach of the barrie‘r E?ctw_ecn the people and
the “realm of the divine” upon the mountain is punishable only by death; no expiation is offered for those
who transgress the realm of the divine.
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cloud, and the holy of holies in smoke of incense. The cloud is the sign of God’s
presence as he journeyed with his people in their wanderings.*

If such is the case, and bearing in mind the overall analogical method employed by
Leviticus to relate elements (i.e., priest, sanctuary, people) one with another, then
abominations may function as an offence directed against the divine presence in much the
same way as ritual impurity renders a portion of the Temple impure. Milgrom does point
out that it is the land, and not the Temple specifically, that expurgates the inhabitants of
the land, either Israelites or Gentiles, because of their abominable actions in Lev. 18-21.%
But Milgrom, along with Leviticus, tempers this statement by noting that it is the locus of
holiness in the Temple that is affronted directly by the abominable actions (Lev. 20.4).*
Insofar as the Temple is at the center of the discussion of both types of impurity, it
suggests that the difference between ritual and moral impurity is quantitative and not
qualitative. In the case of ritual impurity, it is the person who is ‘rendered impure’
whereas in the case of moral impurity, it is the person who ‘renders something impure’.*’
Thus the observation to be made is that moral impurity, along with ritual impurity and
inadvertent sin, pollute the Temple to some degree. Based on this observation, we may
proceed to enquire more deeply on the issue of moral impurity.

In addition to Klawans’ observation regarding the presence of ‘abomination’ in
Lev. 18 as a distinguishing element between ritual and moral impurity, I wish to add
another that may help to clarify the position of Leviticus with respect to moral impurity.
Lev. 12-15, in which the primary instances of ritual impurity are given, contain no

language of detestation whatsoever. It is only in Lev. 11, which uses YV in reference to
the prohibited animals, in which a mark of detestation occurs. But the use of TPV in Lev.

11 is to qualify a specific type of avoidance, rather than to classify the aesthetic state of a

* Douglas Leviticus as Literature 63, 228.

* Milgrom “Leviticus” v. II 1573.

*“ Ibid. 1577; Klawans Impurity and Sin 26-27. pets

* This should not lessen the analogical approach taken by Douglas, who notes that the relationship between

individual, sacrificial animal, Temple and Sinai is direct and propo.rtional. Impurity, therefore, in one
system automatically renders something impure in another system. This, of course, assumes that all purity
and impurity begins with human action.
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particular animal.*® Thus Milgrom’s statement: ‘Thus the term Seges connotes something
reprehensible’ may be overdrawn.*” What is particularly reprehensible about the eagle (v.
13) or the hawk (v. 16), which are elsewhere viewed with a sense of awe (eagle—cf. Ps.
103.5; hawk—cf. Job 39.26)? Two related points may be raised to qualify the statements
made in Lev. 11. First, none of the prohibited animals are to be eaten. Ingestion, then, is
the primary concern with respect to the nature of the animal. Secondly, implicit in the act
of ingestion is the touching of a corpse. In every case of animal prohibition in Lev. 11,
except the case against the detestable birds in vv. 13-19, the issue against touching
carcasses is explicit. Yet, even with respect to the prohibited birds of vv. 13-19 the
central issue is corpse defilement.*® Thus, corpse defilement is a central concern. It is not

so much that the animals in question are less ritually defiling as the text does not use the

term KMV specifically. Rather, what the text suggests is that YW is a technical term
describing a category of unclean things, much like bodily emissions (human uncleanness)
and dead animals, which renders those who touch them ritually impure. Thus the
distinction may be one of quantity rather than quality between PPV and RDD; both are
ritually defiling to those who come into contact with them.

The issue of N2VN is different. In Lev. 18, the term denotes an action that is an

abomination because it alters a state of purity in the land and Temple. This affront

penetrates deeper into the Temple than ritual impurity, impinging upon the Divine

“ There is not space here to discuss the nature of YV fully. Milgrom v. I 656 has suggested that ¥ p¥ and
XMW differ in a ritual and legal sense, the former denoting forbidden animals that do not defile and the
latter denoting animals that pollute on contact. The problem with this assessment is two-fold. First, the
defilement rendered by the animals in Lev. 11 is through their corpses specifically; and corpse defilement is
a standing Levitical prohibition and not necessarily reflective of an imrmsi_c cha.ractcnsn.c of a.particular
animal. Certainly the detestable birds would render one impure if one came into contact with their corpses,
but so too would one be rendered impure upon contact with a human corpse. The central issue is that death

and more specifically dead bodies are ritually defiling agents. Secondly, Lev. 7.21 suggests_ that PPV is
simply another category of impure things, much like bodily emissions or an unclean amma] (a dead
animal?). Thus the “detestable” animals might be viewed as those whose corpses defile ritually. Note
Douglas’ Leviticus as Literature 166-169 discussion of Y pU as a term meaning “to shun.” Fhe

*" Milgrom “Leviticus” v. I 656; note Mary Douglas Leviticus 134-135, who suggests that prohibitions are

never made based simply on aesthetic parameters. ) :
* While vv.13-19 regarding the prohibition on birds does not explicitly state that their carcasses are to be

avoided, this may be inferred from v. 11, which reads: ‘And they will be a detestatilnn (YY) to you, their
flesh you shall not eat and their corpses (on923) you shall detest oszp_vn)'. One might therefor_e conclude
that, by detesting something, one by default avoids their corpses. This, of course, extends logically from
corpse prohibition in the Levitical narrative.
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Presence directly.*” But 231N differs from YPW in that the latter defines a thing that is

to be detested by the Israelites; it is to be avoided. The abominations (112 ¥11) are enacted

upon the land and Temple by certain types of heinous sin, which are those that are not to

be done. The finer point of the distinction is in the semantics of doing and being.
In short, detestation (Y P®) in Lev. 11 is the language of boundaries. It defines the
parameters of a society and serves to isolate Israelite society from others, thereby

protecting its uniqueness.”’ Abomination (N2AN), on the other hand, functions as the

language of societal stability. The foundation of Israelite society is bound up in God’s
election; the ancient Israelites viewed society as inextricable from religion. Should the
election of God ever be undermined by acts of disobedience, the pillars of their society
would erode and the stability represented in the selection of Israel, namely the fertility of
land and people, and their dominance of their enemies, would be overturned (cf. Lev. 26).

Thus, while both PP¥ and N2¥N offend against the Temple, they have different social

functions.

2.3—Conclusions of Impurity and Sin in HB

I have very briefly discussed the issue of ritual and moral impurity in HB above.
In his assessment of the two systems, Klawans has chosen to highlight their differences.
In the foregoing analysis, I have centered on the connections displayed between the two
systems in the text. This summary will attempt to recapitulate these findings.

Ritual impurity and inadvertent sin are related in their affect upon the Temple
compound. Milgrom’s commentary as well as Douglas’ insights have brought to our
attention the analogical relationship between human action and divine presence.

Klawans’ work on the two categories has served to highlight their differences and has

¥ Milgrom “Leviticus” v. I 257 has noted the penetrative abilities of sin and summarizes, *...the graded
purgations of the sanctuary lead to the conclusion that the severity of tl}e sin or impurity varies in direct
relation to the depth of its penetration into the sanctuary.” That the land is key in the process finds support
from the fact that Sodom and Gomorrah were guilty of such offences as those enumerated in Lev. 1 8 yet
an actual Temple did not exist in the land at that time—note Gn. 13.12 and 19.5; also note the sins of
%motites in Gn. 15.16.

Douglas Purity and Danger 114-128.
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dismissed the presence of any substantive relationship between them. On this Klawans

concludes:

In the end, one cannot eliminate the possibility that the two impurity systems are

connected on some deeper level. Yet none of the arguments in favor of such a
view is persuasive.’’

But this conclusion cannot dismiss the thematic overlaps present in Leviticus. On the
issue of ritual impurity it is clear that some type of defilement of the sanctuary has taken
place, thereby requiring the performance of the NRWYN sacrifice. The same holds true for

those who have sinned inadvertently. In either case, the offender must, after a period of

waiting, render the proper NRVUN sacrifice to complete the purification process. As

Milgrom has emphasized, the application of the NXWVN is to purify the Temple, not the

offender. Failure to complete this process results in a moral transgression.

Moral impurity has no rites of amelioration under the purificatory system of Lev.
1-16. Although moral transgressions are infractions that do not find expiable pardons
within the purity system, both Milgrom and Klawans have noted that they stand outside
the purity system of Lev. 1-16 at their incipience.’” That is to say, the text itself does not
suggest a connection between ritual and moral impurity with respect to purification.
Rather, as I am suggesting here, ritual and moral impurities are related one to another in
that they are both offences, either passive (ritual), or active (moral), which impinge upon
the divine. Thus, their common ground is the Temple and Divine Presence, and their
dissimilarities are minimized by this factor. Moral impurity, just as ritual impurity,
impinges upon the Temple compound. This impingement differs from ritual impurity
quantitatively, not qualitatively. Both infract upon the divine and therefore require
purgation of some type. For ritual impurity, this includes a specified waiting period,
generally water immersion or sprinkling, and then the NXUN sacrifice. For moral
impurities, because there is nothing in the purificatory system to mediate against the
crime committed, the required amelioration is much more severe. The offender himself or

herself must be put to death and cut off from among their people. If we take the

: Klawans /mpurity and Sin 38. \
Milgrom “Leviticus” v. II 1570 and Klawans op. cit. 26.
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analogical system suggested by both Milgrom and Douglas seriously, as well as
Klawans’ insistence that moral impurity is not a metaphorical construct based on ritual
impurity, then our analysis of ritual and moral impurity takes on new light. Both
instances of impurity require blood: ritual impurity requiring the NXWN and noy
sacrifices and moral impurity the blood of the offender. Offence of the moral variety
must be purged entirely from the land. If it is not, the community at large is held
responsible, which leads eventually to expulsion from the land. In this way, the land acts
irrespective of guilt or innocence; if a moral grievance has not been redressed then all are
guilty.

Milgrom has noted the ‘aerial’ quality of ritual contagion.>® This miasmic quality
is clearly possessed by moral impurities as well insofar as they defile the Temple from
anywhere in the land.** In both categories, the Temple itself is affected by the state of
impurity requiring a type of sacrifice. If we are to think analogically of the Temple as an
extension of the body (or vice-versa), then the effect of ritual impurity on the Temple
directly becomes clear; it is impure just as the person is impure. The text itself might
suggest the connection in Ex. 19.6 in which God commands the Israelites to be a holy
people. As Milgrom has noted: *...the theme of the entire book of Leviticus is holiness’. 2
As such, it may be that the intent of the book of Leviticus was to expound upon the
mandate from Exodus with respect to the Temple. While not as important as remaining
morally pure, remaining ritually pure was nonetheless very important, particularly so
because a ritual impurity infracted upon the Temple directly. Holiness and impurity
cannot abide under the same roof. Klawans may have overstated the case by remarking:

“The primary concern incumbent upon the priests is not to avoid ntua] impurity,
but to safeguard the separation between ritual impurity and purity’.®

He cites Lev. 10.10 in support of this statement, but the claim made by the text in
Leviticus 10 anticipates the discussions regarding the purgation of the Temple by the

NRYN sacrifice to come in chapters 12-15. Klawans is right in suggesting that the priests

Mﬂgrom “Leviticus” v. 1 257.
Klawans op. cit. 29.
Mllgrom idem. v. 11 1397.

* Klawans op. cit. 24.
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were charged with a separation of pure and impure, holy and common, but clearly they

were charged equally with the administration of the sacrifices to ameliorate inadvertent

sins and ritual impurities. Milgrom offers a fine summary regarding the NRWM sacrifice:

Finally, why the urgency to purge the sanctuary? The answer lies in this postulate:
the God of Israel will not ablde in a polluted sanctuary. The merciful God will
tolerate 2 modicum of pollution.”’

If this position is accepted, which I think it must be, then the significance of the purgation
of the Temple with respect to ritual impurity demonstrates its ontological similarity to
moral impurity: both defile the Temple and are an affront to the holiness of God.

In conclusion, the statement may be made that ritual impurity profanes the
Temple in much the same way as moral impurity. Likely this is due to the fact that both
are an affront to the Divine Presence embodied in the Temple. That the required
purgation of the Temple during the process of purification of the ritually impure mimics
the required purgation of the Temple to ameliorate inadvertent sins is no accident. Both
offences defile a certain portion of the Temple, thereby requiring that the Temple be
purified. In this case, remorse at having committed the inadvertent sin and the
compulsion of contracting a ritual impurity (i.e. it would be difficult to avoid burying
one’s relative or of giving birth) function in the same way. The transgression is ‘forgiven’
by God, but the impurity in the Temple remains to be purged.”® In the case of moral

impurity, it is the offender him/herself who must give account and amelioration for the

offence committed. This is normally done through death and/or N72. If this type of

purgation, this time affecting the land, is not enacted, then the only recourse is to expulse
the inhabitants from the land. One way or the other, purgation of the land must take
place. The first solution is the death of the offender, which ameliorates for the offence.
The second solution is that the offender has not been punished accordingly and the entire

community has become liable for the offence. In this case, the entire community must be

punished and expunged.”

*” Milgrom idem. v.1258. : . e

Thzsgro nates with Milgrom’s understanding of the doctrine of repentance in the P material. Cf. “Priestly
Doetrme of Repentance,” RB 82. (Paris: Librairie Lecoffre: 1975): 186-205. -

* On this pont it is important to point out that even moral impurities are expiable, but only so by divine
pardon. Note Ez. 36.24f in which God says that he will purify Isracl from her uncleanness. This is
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3—Impurity and Sin in LXX Tradition:
3.1—Ritual Impurity and Inadvertent Sin:
Neither Klawans nor Kiuchi address the issue of sin and impurity in LXX.

Milgrom notes LXX, but only to point out a possible origin to the mistranslation of
nxRvM:

It is not my intention to investigate the origin of this mistranslation. It can be
traced as far back as the LXX, which consistently renders apaptic, followed by
Philo (Laws 1.226) and Josephus (4nt. 3.230).%

But such a statement may create more confusion that it resolves, particularly if we give
any credence to Wever’s comment regarding the importance of LXX for understanding
Jewish interpretation in the 3™ century BCE and following. Moreover, Milgrom’s
statement may be misleading. If a redefinition of ‘sin offering’ is needed, perhaps the
misunderstanding is contemporary rather than ancient.

In her study on Temple language in LXX, Suzette Daniel concludes that LXX
actually clarified ambiguous phrases from Heb., phrases that may have implicated the

ritually impure or inadvertent sinner too closely with their offense. Daniel bases her

conclusions on LXX’s continual expansion and clarification of the Hebrew terms NRWUN
and DWR. For instance, she points out that one never finds a apoptia or mAnupeieia
standing alone for NRVN or DUR.® Instead, one often finds t0 mept Th¢ dpaptiog or o

tfic mAnupedeioc, where to stands for the offering, animal, or victim of or for the
1:1'ansgrcssicm.62 In short, Daniel concludes that by continually adding elements such as t6
(cf. also my discussion of Lev. 14.19-20 below) to the text in cases dealing with the ritual

impurity, the more developed LXX phrases are evidence that the translators were keen to

subsequent to punishment through conquest and exile. What is most important, however, is that Ez. 36
illustrates the same position as Lev. 26 and Dt. 32 in which the promise of return is contingent upon divine
forgiveness. Note Klawans Impurity and Sin 30-3 1and his discussion of Ez. 36 in which he draws_ reference
to the superimposition of the paradigm of ritual impurity in Ezekiel to cover for moral transgressions much
E’ke those in Lev. 18.

Milgrom “Leviticus™ v. I253. : ~ s
' Suzette Daniel Recherches sur le Vocabulaire du Culte dans la Septante (Paris: Librairie C. Klincksieck,
(}2966) 301-303. ;

Lit. ‘that which constitutes the dpaptic or TANHpeAcLE.
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show that they understood the use of auaptic and TAnupeieie, in sacrificial settings, that
is as technical terms.
So instead of misinterpreting the terms, LXX was aware of the significance of the

NRWVN sacrifice as purgation for the Temple and its implements and not as a metaphysical

characteristic of the ritually impure or inadvertent sinner. The rabbis clearly understood

the sacrifices in such terms as well.®*

Meir:

Note, for instance, the statement attributed to R.

All goats [offered as Sin-offerings, whether at the three Feasts of at the New

Moons] alike make atonement for uncleanness that befalls the Temple and its
Hallowed Things.**

For Milgrom, the rabbis made this connection independent of LXX. Daniel’s comments,

however, tend to point in the other direction and I suggest that a harmony may be reached

between the two. Both the rabbis and LXX confirm the understanding of HB: the NRWVMN

is rendered to purge the Temple and its implements of impurity caused by ritual impurity
and inadvertent sin.

In this section, I will attempt a basic formulation of the reception of the notion of
ritual and moral impurity by LXX. Initial observations on LXX in this matter are two.
First, the translators recognized two separate systems, ritual and moral impurity, in