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This picture of the “lawbreakers™ (mapdvoyor, 4.19, 23) is contrasted
with the righteousness of God, which can remove unrighteousness (4.24).
The positive antithesis to the lawbreakers appears in 4.23, 25: “those who
fear the Lord in their innocence” and “love” him.

Psalms of Solomon 8.9 also speaks, with particular reference to the
Jewish priests in Jerusalem, of “breakings of the law” (rapavoulat), which
provoke God’s wrath, It illustrates this by means of the following crimes
(8.9-12): incest, adultery, plundering of God’s sanctuary, and polluting the
altar of sacrifice (Bugtaoipiov) and the sacrifices.” It is first and foremost
the priests in the temple who are defamed here, and it appears that the cult
is ultimately made impossible by such pollution. Psalms of Solomon 8.13
underlines the gravity of these sins by saying that they surpass even the
gentiles (Umdp & ).

The association with the sinful conduct of the peoples is interesting
because this may be a further indication of the intention with which the
lawbreakers interpret the torah: in the eyes of Psalms of Solomon, they are
conforming to the lifestyle of the Hellenistic world. This is also indicated
by the context in 8.14-22, which interprets the incursion of the gentiles
into Jerusalem as God’s reaction to the sinful behavior of the upper classes
in Jerusalem: these persons were willing to make the invasion possible (see
2.1-5, 11-14; 17.11-18). This is an allusion to the incursion of Pompey

into Jerusalem in 63 BCE and to the opening of the city by the Hasmo-
naean Hyrcanus I and his adherents.®

fGod, i;ngoxz 18.8, the messiah guides human beings “in deeds of righteousness in the
ear of God™; in 9.4 and 16.9, the “deeds” f i igh-
fear of God's are open for both righteous and unrigh

7. The sacrifices are made impure by the “flow of blood.” that is to say, by contact
with menstrual blood: the priests are accused of having sexual contacts with impure
yvomen.wn!:thfremhthatthecnkbeeomcs impure. See Kenneth Atkinson, “Endur-
ing the Lord’s Discipline: Soteriology in the Psalms of Solomon in This World and the
World to Come: Soteriology in Early Judaism, ed. Daniel M. Gurtner (London: T&T
Clark, 2011), 158; Moyna McGlynn, “Authority and Sacred Space: Concepts of the
Icrusaluna The'l'empkm.z\nsteas,Wwdom,and]osep!ms,' BN 161 (2014): 124-26. 1

- Romansmlervmedthﬂebyinthepowumuggkbctweenﬂyrcanus

andAnsmbulusILwhohadholedupinthﬂanpleprecincmseeloscphm.Bl 1.131-
132, 142-147; A]. 14.58-63. On the background, see Hoim-Nielsen, “Die Psalmen
So!;wmos, 79-80; Mikael Winninge, Sinners and the Righteous: A Comparative Study
:{r Psalms of Solomon and Pauls Letters, ConBNT 26 (Stockholm: Almqvist &

ksell, 1995), 64-65; Atkinson, I Cried to the Lord, 21-36, 60-64, 135-39; Atkinson,
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Psalms of Solomon 12 takes the form of a prayer to be saved from
the lawbreakers. The image of the enemy sketched in this psalm is that of
a “lawbreaking [wapdvopog] and wicked man” whose speech is dismissed
as lawless and slanderous, mendacious and deceitful (12.1). The actions
of these “lawbreakers™ (wapdvopoi) are once again described at 12.3-4 as
the strife and rupture that they bring about in the “houses,” that is to say,
in the Jewish families. The positive antithesis appears at 12.5 in “the man
who makes peace in the home”—it is clear that the ideal meant here is
unity of the people. The basis for this peace is not stated explicitly, but it
is the understanding of the torah held by the group that stands behind
the Psalms of Solomon. The problem that smolders in the background is
the contentious behavior vis-a-vis the torah. This becomes visible in the
polemic against the lawless persons.

1.2. The Permanent Election of Israel

Psalms of Solomon 9.2 laments the “lawlessnesses™ (¢voplat) of Israel,
which have led, thanks to God’s righteous judgment, to the “dispersion”
(S1aomopd). But even though Israel has behaved wrongly, this is not the
end, since the punishment of Jerusalem makes possible a conversion
to God (9.6-7). Psalms of Solomon 9.8-11 holds fast to the permanent
election by God that is deeply rooted in Israel’s history: he is God for his
people Israel, which he loves, which belongs to him, and which is permit-
ted to ask for his mercy (9.8). The covenant formula (Lev 26:12; Jer 11:4) is
echoed in the formulation: “You are God, and we are a people whom you
have loved, ... we are yours” Psalms of Solomon 9.9 emphasizes the elec-
tion of Israel as the seed of Abraham (see 18.3) over against (napd) all the
gentiles. God has set his name upon Israel, and the election is irrevocable:
God will not cast his people off. Psalms of Solomon 9.10 summarizes this
salvific action of God upon Israel in the theology of the covenant: God has
made a covenant with the fathers that makes hope and conversion possible

“Enduring the Lord’s Discipline,” 147. See also Pss. Sol. 17.4-7, sinful rulers from
mahmkm:-m&mm'alajmmmmgsynm
Sharon underlines the anti-Roman attitude of the Psalms of Salomon in “Between
Opposition to the Hasmoneans and Resistance to Rome: The Psalms of Sdlomon and
the Dead Sea Scrolls.” in Reactions to Empire: Sacred Texts in Their Socio-political Con-
texts, ed. John A. Dunne and Dan Batovici, WUNT 372 (Tibingen: Mohr Siebeck,
2014), 41-54.
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3.3-12 posits a direct opposition between the two groups. Psalms of Solo-
mon 4.1 then begins by addressing an “unholy” man (8éBn)e),! who sits
“in the council of the holy” although his heart is far away from the Lord. It
then sketches a critical picture of the godless man. In Pss. Sol. 12-16, the
righteous and the sinners are contrasted in an eschatological perspective.
The righteous are promised deliverance, but the sinners are threatened
with destruction.

This opposition reveals the frontline between two different cultural
models, since the sinners are not only the gentiles (although they too are
sinners, cf. Pss. Sol. 2.1-2), but, even more so, the Jews who are open to the
influence of the Roman-Hellenistic culture and therefore risk hollowing
out their own identity from within. The distinction between the righteous
and the sinners becomes an existential question for the group behind the
Psalms of Solomon, who are influenced by early Jewish wisdom, but also
by the theology of Deuteronomy. Within Israel, there arises a core group of
those who remain faithful to their God and are therefore righteous. It is
vital to perceive who is in fact a sinner, that is to say, one who has assimi-
lated to the Hellenistic culture.!> One must keep strictly apart from such
persons in order not to betray one’s own identity.

1.3. The Torah as Testimony to God’s Mercy
Psalms of Solomon 10.1-3 begins with a beatitude on the one who accepts

God's reproof, education, and—to keep to the image—"blows fr9m
the whip;” and lets himself be changed thereby. The motif of education

13. The adjective basically means “accessible” because not closed off by
holiness or co?secmﬁogfmence “profane” See Franz Passow, Handwérmbud! der
Griechischen Sprache, 4 vols, 5th ed (repr. Darmstadt: Wissenschaftliche Buchgesell-
schaft, 2008), 1.1:499. .

14. Jens Schroter, “Gerechtigkeit und Barmherzigkeit: Das Gottesbild der

Salomos in seinem Verhiltnis zu Qumran und Paulus;’ NTS “,(!998_):,568'
Udo Schnelle (“Gerechtigkeit in den Psalmen Salomos und bei Paulus, in Judische

berger and Gerbern S. Oegema, SHRZ Studien 1 [Gitersloh: Gatersloher, 2002], 368)

’p“k’“the'tnwlsmd,'hnthistamisnotmedbyﬂulfnlmsofw%
15.C£themudypumﬁvexightemmcssofknmldnmm3d1md cr;;

Pﬁsonofthe'simm’wﬁhthg“genﬁb’(l.&dS&.Thetasz(M

1.1-6), “impurity” (8.22), and “lawlessaess” (¢.g., 158, 10) point to the distance

the tradition of Israel; this is expressly formulated in Pss. Sol. 17.14-15.
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describes God's salvific action with regard to the righteous in order that he
may bring them back to the right path again and again, provided that they
accept his education (10.3, “those who love him in truth”).

In the Psalms of Solomon, God’s madeia is a central factor of what he
does for the righteous in Israel: God “judges Israel with education” (xplvwy
7iv Topan év mawdela, 8.26), and God is the “educator” (madeursc) of Israel
(8.29). Psalms of Solomon 13.6-11 contrasts the destruction of the sinner
with the “education” (matd¢le) of the righteous man, whase “transgressions”
(rapanmtipata) have occurred without an evil intention, in ignorance (13.7;
cf. 3.8; 18.4). The use of the concept of mapanrapara is in itself an indica-
tion that no intentional sinning is meant here (cf. 3.7).!6 God exhorts the
righteous man like a beloved son and educates him like a first-born (13.9).
Against the social-historical background of the appreciation of the eldest
son in dassical antiquity, this expresses a very special devotion on the part
of the father and the prospect of having the position of the preferential heir.
God extinguishes the transgressions of the righteous through his education
(13.10), and the chastisement purifies from sins (10.1-2). This presupposes
that the righteous also sin but that they repent again and again and turn to
God in faithfulness (3.6-8; 9.6-7). This is why there is a difference between
the sinfully righteous!” and notorious sinners, so that 17.5 can state: “But
in our sins there rose up sinners against us”

God’s motivation is called his “mercy” (f\eog). Psalms of Solomon
10.4 takes up the theme of God’s mercy to his servants and links jt—and
thus the entire motif complex of education—to the torah: the testimony
(raprupla) to God’s merciful action is “in the law of the everlasting cove-
nant” (&v vépw dizbbens aiwviou).!® This appeals to the torah in its positive
function of attesting and presenting God’s salvific will, and the torah can
do this in the framework of the covenant that God has made with Israel
God's mercy appears as the general thrust of the torah. All the cultic and
ethical demands that the torah makes of Israel are borne by this mercy, or
they assist human beings to live out of this mercy."? The torah shows the

16. See Winninge, Simsers and the Righteous, 133.

17.ThisisthecategoryinWmninge.Simmandrh¢Righm 131-34. Schnelle
("Gerechtigkeit” 368) calls being righteous "a status concept”

18, The “eternal covenant” recalls the covenant with Abraham in Gen 17:13, 19.
See Pss. Sol. 9.9.

19. The assertion by Winninge (Sitners and the Righteous, 206) that “the Torah
‘L”h”"wdﬁdpﬁmrymk’ﬁibmdomﬁcemthisimi)gm.de.?S
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is awaited will destroy unjust rulers and “lawbreaking peoples” (g0
mapdvopa), and he will drive away the sinners from the inheritance, calling
into question their membership of Israel (17.22-24).2 Accordingly, the
messiah will gather together a “holy people” (Aadv &yiov) and “judge the
tribes of the people” (xptvel pulizg Aaol) that “is sanctified by the Lord his
God” (17.26). The delimitation becornes even clearer in the promise that
then there will be no more injustice among them and that there will not
dwell among them anyone who knows evil. “Neither settler {ndpotxog] nor
alien [dM\oyewic] shall live among them any more” (17.27-28). The settler
is an inhabitant whe lacks the rights of a citizen, and an alien comes from
another people. All those who do not truly belong to Israel, and thus their
dangerous, different culture, will no longer pose a threat to the people of
God—the delimitation is perfect!

Once the messiah has reestablished the pure, original state of things in
Jerusalem (17.30), an eschatological promise envisages a possible entry of
the gentiles, but only on the premise that they are oriented to Israel: there
will be “peoples of the gentiles” (Azoti £0véiv) who serve the messiah under
his yoke,* and there will be gentiles (€vn) who come from the end of the
earth to see his glory, “bringing as gifts her children who had fainted”
Their function is the eschatological bringing back of the Jews from the
diaspora to Jerusalem (17.30-31; cf. the motif in Isa 49:22 L.XX). Accord-
ing to 17.34, he will be merciful to all the gentiles who fear him,*! and
according to 17.43, he will rule “in the midst of sanctified peoples [Aaév]”
An eschatological opening of the Aad Israel is thus envisaged for those
gentiles who submit to the rule of the messiah.3

29. Influences from Ps 2 are discernible in the text. See John J. Collins, “The Royal
Psalms and Eschatological Messianism” in Aux origines des messianismes juifs, ed-
David Hamidovi¢, VTSup 158 (Leiden: Brill, 2013), 85.

30. The “yoke” of the messiah has political connotations; see joel Willitts, “Mat-
thewandP!abnsafSolomon’sM&ﬁmism:ACompamﬁveSmdyinFiﬁt‘C@m
Messianology,” BBR 22 (2012): 38. This concept, which is also used in 7.9, may indicate
that the sovereignty of the messiah comes about in accordance with the torah, which
the gentiles adopt.

31. The term ®4fog has positive connotations here (see Willitts, “Matthew and
Psalms of Solomon's Messianism,” 47-48).

32. The concept of Aaég does not have a univocal reference in the Psalms of Solo-
mon. Itis for Israel as the people of God (and is then used in the

; employed
singular): 9.8; 10.6; 17.20, 26, 35, 36, 43. In 5.11; 9.2; 17.29, 30, 33, it stands (in the
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2.2. The Structure in Paul’s Thinking: The Relationship to the God of
Israel in Christ

This question leads us to the fundamental structure in Paul’s thinking. At
its center stands the relationship between God and the human person.
Paul presupposes that, with Christ, the final age has dawned, and God
turns toward Israel or to human beings in a new way in Christ, opening up
the relationship to his own self. Paul affirms the eschatological significance
of the Christ-event already in the prescript of the letter, at Gal 1:4: Jesus’s
gift of himself snatches us out of the present evil acon, and this implies
that we are freed in principle from the power of sin.% This leads to a new,
eschatologically transformed existence in Christ: it is “Christ who lives
in me; and the life I now live in the flesh I live in trust in the Son of God,
who loved me and gave himself for me” (2:20). And in 6:15, he speaks of
the human being who is in Christ as a “new creation,” implying an escha-
tological change of status. Galatians 2:16 sums up this sahutary turning of
God to human beings by means of the motif of justifying. On God’s part,
this means that human beings are welcomed and saved and that their sins
are forgiven.

“Justifying” (ducaioliofar) in Gal 2:16, or “righteousness” in 2:21,
denotes an action on the part of God that puts the human being in the
right relationship to God and gives fellowship with God. The human being
himself cannot do this. This is something that God must do.”

The decisive point now is how Paul defines the part played_ by the
human being. How does the human being behave in the new relationship
to God? The Christ-event brings about here the central difference Fhat.Paul
formulates as a sharp antithesis at 2:16: the basis (éx) of justification is no
longer the works of the law but the “solid relationship to Christ” (wriomg
"Tnov Xpieron). 38 )

In)c(lissiml linguistic usage, wloTig means confidence, fidelity, and reli-
ability within a relationship-and a conviction.” The genitive term #oTig

36. Cf. Gal 4:4-5: “But when the fullness of time had come, God sent forth his
Son... to redeem those who were under the law” S

37.Cf, e.g,.l.XXPs142[143}:1—2;Mi:7:9;!)an9:14—l6:Inthchnsmmc‘ usage
of the XX, the righteousness of God means his salvific turning to his people, cf. Ps
40[41]:11; 70[71):15; 97[98]:2; Isa 45:8; 46:13; 51:5 56:11; 45.?47. ;Em 826.

38. On this antithesis, see also Gal 2:21; 3:2, 5, 10-14; 5 )

39. See Schreiber, Der erste Brief an die Thessalonicher, 93-96; Thomas Schum
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The intention to make one’s own belonging to the God of Israel vis-
ible in the Zpya vépov is, per se, positive. But for Paul, this has been ren-
dered obsolete through the eschatological Christ-event, since God has
now opened up in Christ a new possibility of belonging. The fulfilling of
the torah changes both for the Jewish adherents of Christ and for those
who come from the gentiles (£6vn).%> For the Jewish Christians, the rela-
tionship to Christ means that the customary torah actions that express
Israel’s belonging to its God lose their relevance; in addition to the iden-
tity markers mentioned above, these also include cultic actions in the
temple in Jerusalem, or the fasting that is recommended in Pss. Sol. 3.8
to atone for the sins committed in ignorance; the latter is irrelevant, since
the sins have now been removed through Christ’s gift of himself (Gal
1:4). And for the adherents from the gentiles, it is the relationship to
Christ that makes possible in the first place their belonging to the God
of Israel without accepting circumcision and commandments concern-
ing matters such as food—in short, without becoming proselytes. Like
the Jewish adherents, those from the gentiles find their orientation in
the torah and its picture of God, but they understand this in a special
manner, from the perspective of the Christ-event. It is precisely against
the background of the Psalms of Solomon that we can grasp that when
Pauls rivals in Galatia saw this opening for the Zvn, they could accuse
him of interpreting the torah in such a way that it meant a cheap assimi-
lation to the pagan culture.4

zu einem Schliisselproblem der gegenwirtigen exegetischen Diskussion, ed. Michael
Bachmann, WUNT 182 [Ttbingen: Mohr Siebeck, 2005}, 69-134) holds that only
regulations of the law are meant. Against this, see James D. G. Dunn, “The Dialogue
m; l:nd Ba;:hma:n Lutherische und Neue Paulusperspektive, 400. Philo (Praem.
-83, osephus (C. Ap. 2.291-292) alr it § works that
ooty Js Ap ) already note that it is only works
45.From the perspective of the history of scholarship, the new theological evalua-
tit'ml:!'ft_he1'egulationsoft.hetm'a.hthatmake(me'sbelm)gingto!:hchodc»fIsrae!col!‘c
ﬂwemmseparabk&omthcmdohgicalmnsequenmtbatismny,thcadmissimof
persons from the gentiles to the communities of Christ. The latter is strongly empha-
nzedbytth’ewPenpective(theﬁmctionasbmmhrymalken).
46. When Paul defends himself in Gal 1:10 against the charge that he wants to

(Pss. Sol. 4.7, 19).
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whole of history into a period before Christ and a period after Christ. This
dichotomy of the ages means that the time between Abraham and Christ
loses its contours; Moses, David, and the prophets play no role. In this pro-
visional, dark time, the law too has only a provisional function. According
to Gal 3:19, the law was added "because of transgressions,” in order to
prevent the worst from happening, or in order to bring to light hidden,
unconscious transgressions and make people conscious of them. This
function is temporary, until the coming of the “offspring” (Christ). Accord-
ing to 3:21-22, there never existed a righteousness “by the law;” because
everything, including the torah, was enclosed under sin and dominated
by sin. Prior to the “relationship of trust [nlowig),” the law had the func-
tion of guarding (3:23) and of a “tutor” (madaywyds, 3:24). This reflects an
ambivalent view. Guarding can mean protection but also imprisonment,
and the “tutor”—a slave who took boys to school or the gymnasium and
back and watched over them—could protect but also chastise. He was
responsible for protection from dangers and bad influences, but he was
also mocked, because the tutor was often a slave whose age or handicap
meant that he could not be used for any other work. The function of the
tutor recalls Pss. Sol. 7.9 and 10.1-4, but once again Paul sees it as tempo-
rary, until the coming of the relationship to Christ. Now that Christ has
come, faithful are no longer under the tutor (Gal 3:25).

Psalms of Solomon 4.4-5 summarizes the significance of the coming
of Christ: through the sending of his Son by God, the “fullness of time;” the
eschaton, has come. Since the Son himself was subject to the conditions
of humans (*born of a woman”), and specifically Jewish existence (“born
under the law”), he was able to redeem those who are “under the law
so that they receive “divine childhood”—that is, new life in the relation-
ship, in immediate closeness to God in the end-time. The motif of educa-
tion, whereby the torah played a central role as guideline, is central to the
Psalms of Solomon, but this has become obsolete in Paul, thanks to God's
salvific action in Christ. A new interpretation of the torah is both possible
and necessary,

_ Fourth, the commandment of love from Lev 19:18 becomes the new
criterion of interpretation of the torah in Gal 5:14: “For the whole law is
fulfilled in one (single) word, “You shall love your neighbor as yourself.’”

:::ana'topmduuhemnsgmssiom’(ﬂmsdeBoer.demﬁl)-
3 Paul uses the verbs ¢poupéu (transitive: to guard, to protect, but also of a gar-
nson: to occupy) and ouyrhelss (to enclose, to shelter, to encircle, to shut in).
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