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INTRODUCTION

RESTORATION AND THE REFIGURING OF ISRAEL'S IDENTITY

Toward the end of book of Deuteronomy, in chapter 30 verses 1-10, Moses
tells the Israelites assembled on the plains of Moab near the border of Canaan
what will befall their descendants in the generations to come. He discloses that,
after the Israelites endure a period of punitive exile from the land of Canaan,
YHwH, their patron deity, will restore them to the ancestral homeland and prosper
them there as of old. This reversal in the nation's fortune will occur, according to
Moses, when the Israelite exiles turn back to their god in a foreign land and
renew allegiance to YuwH alone. Although literarily the text addresses the
descendants of the exodus generation, historically Deut 30.1-10 was probably
composed shortly after groups of Judean exiles in Babylon began to return to the
homeland in the late sixth century Bce.'

Several narrative works composed in the years following the nation's
historical defeat, exile, and subsequent resettlement of the homeland allude to
Deut 30.1-10 and to Moses' vision for a restored Israel. The alluding narratives
include the books of Nehemiah, Ruth, and Tobit, as well as the Gospel of Mark.
Each of these works bears discernible traces of Deut 30.1-10, both verbal and
thematic. My project explores how reading allusion to Deut 30.1-10 in each of

the four later works contributes to the literary figuration of a restored Israel.?

1. See the next chapter for a fuller discussion of the text's historical origins and possible
meanings.
2. Because my study addresses literary figurations of Israel's identity, throughout I use the

terms "restored Israel" and "restoration." I recognize that these terms represent an ideological



What does the profile of this Israel look like? Who belongs and on what terms?
When, where, and by what means does the nation's restoration occur? By
addressing these questions I hope to underscore how reading allusion to Deut
30.1-10 in the four later narratives illumines various possible and indeed
competing literary models for refiguring Israel's identity in the wake of foreign
conquest and under the shadow of an exile literarily imagined as unresolved and
ongoing.

To undertake this study I develop an intertextual and reader-oriented
approach to biblical allusion. This approach allows for exploring the interpretive
possibilities reading allusion offers irrespective of authorial intention. Rather
than take up questions such as, "is there sufficient evidence to indicate that an
author intended to signal an allusion to Deut 30.1-10" or, "how did the author
intend for his/her original readers to construe the text's meaning in light of the
allusion,” my study considers questions such as, "what elements in the text,
whether intentional or accidental, allow for reading an allusion to Deut 30.1-10"
and, "how does the allusion, once activated, affect the perception of meaning in
the alluding text" My interests, then, are less with demonstrating that an
allusion is actually and intentionally present in the text or that an original

audience would have interpreted an allusion in a particular way and more with

claim to continuity with pre-exilic Israel and concur with Tamara Cohn Eskenazi, "From Exile and
Restoration to Exile and Reconstruction,”" in Exile and Restoration Revisited: Essays on the
Babylonian and Persian Periods in Memory of Peter R. Ackroyd (LSTS 73; eds. Gary N. Knoppers,
Lester L. Grabbe, and Deirdre N. Fulton; London: T&T Clark, 2009), 78-93, here 83 note 16, that
historically "the postexilic period [was not] a time of restoration but rather one of radical
reconstruction, under the rubric of restoration." For a brief discussion of the ideological
implications of the term "exile," see Thomas Romer, The So-Called Deuteronomistic History: A
Sociological, Historical and Literary Introduction (London: T&T Clark: 2005; repr, 2009),
109-110.



exploring how reading certain textual elements as an allusion to Deut 30.1-10
repositions meaning in both the alluding and the evoked texts.

Although I am reticent to ascribe the presence or meaning of an allusion
to an author's intention for reasons I discuss further below, I do not entirely
eschew historical concerns. In choosing which alluding narratives to consider; I
have selected works that were likely composed after Deut 30.1-10 during the
period from the Persian conquest of Babylon in 539 Bck to the Roman destruction
of the Jerusalem temple in 70 ce. This choice focuses my study on narrative
works composed during the earliest formative period for ancient Judaism and
early Christianity. It also preserves the diachronic relationship between an
earlier evoked text and a later alluding text that has conventionally characterized
studies of literary allusion. In addition, I have limited the scope of my inquiry to
narratives widely accepted as authoritative and "canonical" within the
collections of scripture developing in ancient Judaism and early Christianity. As
such, my study limits the intertextual field to narratives included in the Hebrew
and Greek Jewish Bibles and in the early Christian Bible. Further, I have chosen
to read the alluding narratives as much as possible within their historical and
cultural contexts as informed by scholarly accounts of their origins. Following
Carol Newsom, though, | treat such accounts less as normative "historical

"3 themselves intertexts, that

reconstructions” and more as "heuristic fictions,
suggest and invite (even as they limit and foreclose) certain ways of construing

allusive meaning. In what follows I introduce Deut 30.1-10 and elaborate further

3. See Carol A. Newsom, The Book of Job: A Contest of Moral Imaginations (Oxford: Oxford
University Press, 2009), 16.
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the questions my study addresses, the primary claim it advances, and the

approach to reading biblical allusion it adopts.

READING RESTORED ISRAEL

According to biblical sources, in the late eighth and early sixth centuries
BCE a series of catastrophic defeats brought about the dissolution of the northern
kingdom of Israel and its southern counterpart in Judah.* In 722 sce the Neo-
Assyrians conquered the northern Israelite capital of Samaria and dispersed
most of the survivors throughout their empire. In 597 Bce the Neo-Babylonians
besieged Jerusalem, the capital of the kingdom of Judah, and took many of the
city's elite into exile in Babylon. Ten years later, in 587 Bck, the invaders returned.
This time they destroyed Jerusalem, burned the temple of Yuwn to the ground,
and deported still more of the city's populace to Babylon. Through these events
the kingdoms of Israel and Judah suffered the loss of capital cities, major cultic
sites, ruling monarchies, and, through deportation, ancestral lands.
Compounding these ruinations were the theological implications of national
defeat and exile. Had the deities of the foreign conquerers vanquished YHuws, the
god of Israel and Judah? Or, perhaps even more troubling, was the fall of the two
kingdoms emblematic of divine indifference or abandonment?

To address these and other questions, Judeans in Babylon and in the
homeland set about the task of compiling, redacting, and augmenting the stories

and traditions of their remembered past. They also composed new texts that

4. For a historical account of the period see Rainer Albertz, Israel in Exile: The History and
Literature of the Sixth Century B.C.E. (Atlanta: Society of Biblical Literature, 2003).
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projected a future for the nation on the other side of defeat.> Some of these texts
claimed that Yuwn would eventually reverse the nation's exile and usher in an era
of renewed prosperity, peace, and political sovereignty in the homeland. In such
texts the contours of a new national identity begin to take shape. The new texts
literarily refigure the Israel of the past, whose story had ended in defeat and
exile, into a restored Israel of the future. As Hebrew Bible scholar Mark A. Smith
explains, by means of "reading, writing, and interpretation,” those who endured
the devastations endeavored to cope with their losses by "re-creating Israel's
identity" in literature.® To lend authority to promises of national restoration,
these new texts were often incorporated into older works and attributed to a
prophetic figure in the nation's past, whether Moses, Jeremiah, or Isaiah, who
spoke on Yuwn's behalf.’

One of these new texts was Deut 30.1-10. There, Moses discloses that,
subsequent to a period of punitive exile, Yawn will restore the banished nation to

its former homeland and prosper it there again under the aegis of divine

5. For the classic treatment of Israel's variegated literary response to the experience of
exile in the sixth century Bce see Peter R. Ackroyd, Exile and Restoration: A Study of Hebrew
Thought of the Sixth Century B.C. (OTL; Philadelphia: Westminster John Knox, 1968). For more
recent studies see David M. Carr, The Formation of the Hebrew Bible: A New Reconstruction
(Oxford: Oxford University Press, 2011) and Konrad Schmid, Genesis and the Moses Story: Israel's
Dual Origins in the Hebrew Bible (Siphrut 3; trans. James D. Nogalski of Habilitationsschrift,
Erzviter und Exodus: Untersuchungen zur doppelten Begriindung der Urspriinge Israels innerhalb
der Geschichtsbiicher des Alten Testaments [WMANT 81; Neukirchen-Vluyn: Neukirchener Verlag,
1999]; Winona Lake: Eisenbrauns, 2010).

6. Mark S. Smith, The Memoirs of God: History, Memory, and the Experience of the Divine in
Ancient Israel (Minneapolis: Fortress Press, 2004), 85. For a sociological explication of the
development of “crisis literature” that draws on the theory of A. Steil, see Thomas Romer, The So-
Called Deuteronomistic History: A Sociological, Historical and Literary Introduction (London: T&T
Clark: 2005; repr,, 2009), 111-115.

7. For a discussion of the phenomenon of "Mosaic Discourse" in Second Temple literature
as a means of authorizing new interpretations by relating them to the founding figure of Moses,
see Hindy Najman, Seconding Sinai: The Development of Mosaic Discourse in Second Temple
Judaism (Atlanta: Society of Biblical Literature, 2003).
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compassion. Below are two annotated English translations of Deut 30.1-10 I
have rendered, one from the Hebrew Masoretic Text (MT) and the other from the
Greek Septuagint (LXX). I have included both versions because allusions to each
[ have marked the most

are discernible in subsequent biblical literature.

significant differences between the two (in vv. 3 and 6) with boldface type.

1. Deut 30.1-10: HEBREW TEXT AND TRANSLATION

Hebrew I\/IT8

0v1377752 7Y w30 M 1

nNY UN -:55311 pi=iboly -r‘ax-r
=Rty 5:: -[::5 -Ox hawm -p:a'v

English Translation

When all these things have come upon
you, the blessing and the curse that | have
set before you, and® you come to your

senses [Heb bring back to your heart]™ in
all the nations where YHwH your God™" has
cast you out,

nun -p-rbx mimTIy n:um 2 and you return to YHwH your God, and you
ik mﬁ KRk ’::x'ﬁwx 53:) 1533 heed his voice in accord with all that | am
-[wm-b::m :{::’7 '7:: 7331 commanding you today, you and your
children,* with all your heart and with all
your person,

8. Throughout, quotations of the Hebrew Bible are from Biblia Hebraica Stuttgartensia:
With Werkgroep Informatica, Vrije Universiteit Morphology; Bible. O.T. Hebrew (Werkgroep
Informatica, Vrije Universiteit: 2006), Logos Bible Software.

9. At this point many English translations, the NRSV included, embed a conditional clause
within the larger temporal clause that begins the verse: "if you call them to mind among all the
nations.." No explicit marker of conditionality appears beyond the prefixed 1 in \DDWU] (which
itself is syntactically ambiguous). The NJPS, which does not add the conditional clause to v. 1,
more closely reflects the Hebrew by rendering vv. 1-3 as a temporal clause. My translation of vv.
1-3 aligns with the NJPS on this point.

10. I have opted for the more vivid translation, "come to your senses" (see NRSV 1 Kings
8.47, where the same idiom occurs); the rendering "take to heart" also nicely expresses the
Hebrew with an English idiom. The NRSV provides an equally viable alternative: "call them to
mind."

11. Richard D. Nelson, Deuteronomy: A Commentary (OTL; Louisville: Westminster John
Knox, 2002), 345, notes that the LXX omits the word "your God" from vv. 1, 3, and 6. He regards
the Greek text as attesting the more authentic wording.

12. Nelson, Deuteronomy, 345, observes that the LXX lacks the phrase "you and your
children."
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then YHwH your God will reverse your
fortune [Heb turn back your turning]® and
have compassion on you; he will gather you
again [Heb turn and gather you]** from all
the peoples among whom YHwH your God
scattered you.

If your outcasts are at the end of the sky,
from there YHwH your God will gather you,
and from there he will fetch you.

And YHwH your God will bring you into the
land that your ancestors possessed, and
you will inherit it; and he will do good to
you and multiply you more than your
ancestors.

And YHwH your God will circumcise your
heart and the heart of your offspring to
love YHWH your God with all your heart and
with all your person for the sake of your
life.

And YHwWH your God will place all™ these
curses upon your enemies and upon your
foes who persecuted you.

15
|

But as for you, you shall again heed [Heb
turn and heed] YHwH's voice; and you will
do all his commandments that | am
commanding you today.

And YHwH your God will make you prosper
in every work of your hand: in the fruit of
your womb, and in the fruit of your cattle,
and in the fruit of your ground for good;*®

'["1:1325"7 ¥ for YHwH will rejoice over you again [Heb
turn and rejoice over you] for good, just as
he rejoiced over your ancestors.

13. For a discussion of the Hebrew idiom see John M. Bracke, "Siib Sebiit: A Reappraisal,

ZAW 97 (1985): 233-44; see also more recently Martien A. Halvorson-Taylor, Enduring Exile: The
Metaphorization of Exile in the Hebrew Bible (VTSup 141; Leiden: Brill, 2011), 91-93.

14. The Hebrew idiom means "to do again." It appears three times in Deut 30.1-10, in vv. 3,
8, and 9.
15. Nelson, Deuteronomy, 345, notes that the word "all" does not appear in the LXX here and

in v. 8 ("all his commandments").

16. Nelson, Deuteronomy, 345, observes that Sam, LXX, and 4QDeutb do not follow the order
"womb, cattle, ground" found in the MT but instead have the order "womb, ground, cattle" that
appears in Deut 28.4, 18. He also notes that the LXX lacks the first occurrence of "for good."



‘[“75& mm 513: RN "2 10 For you will heed the voice of YHWH your
0903 ‘r:HI'D'I vnpm 1’&'113?3 7?3!275 God by keeping his commandments and his
THOR MT-ON 2N D T TEAT decrees written” in this book of
a) ‘[WDJ '?:):H 1[:135 53: instruction™® when you return to YHWH your
God with all your heart and with all your
person.*’

2. Deut 30.1-10: GREEK TEXT AND TRANSLATION

Greek LXX* English Translation
Kai éotat ¢ av ENBwotv émri o€ Tdvia 1 And it shall be, when all these words come
T4 ppATA TAUTA, 1) EVAOYIA KOl 1 upon you, the blessing and the curse that
Katdpa, fiv Edwka IO TTPoo@TTOU ooV, | put before you, and** you receive [them]
kai 8€En eig v kapdiav cou ev ALY into your heart among all the nations
T0ic EBveotv, oU dv o€ Siaokoprrion where the Lord may scatter you there,

KUPLOG EKET,

Kal EMOTPAPNon Tl kUptov Tov Bedv 2 and you return to the Lord your God and

00U KOl UTIAKOoUOT) Tiig pwviig autol obey his voice concerning all that |
KATA TIAVTA, 600 Y™ EVIEAopal oot command you today, from the whole of

ofpepov, £ BAng Tiic kapSiag cou kai ¢E your heart and from the whole of your

o ~ o |
OAng Tiig Yuyfis oou, soul,
17. In the MT the feminine singular participle, "written," corresponds to two masculine

nouns, "commandments” and "decrees." Nelson, Deuteronomy, 346, explains that Sam also
preserves this reading, but Tg, Syr, and 4QDeut” have made the participle plural.

18. Most English translations render {77377 as "law." I have opted for the more literal
"instruction” in part so that the word does not bear the theological and canonical freight of early
Christian discourse concerning the Mosaic Law.

19. It is possible to construe the two 72 clauses differently, either as temporal ("when"),
causal ("because"), conditional ("if"), or asseverative ("you will indeed"), or as some combination.
See the survey of options discussed in Marc Zvi Brettler, "Predestination in Deuteronomy
30.1-10" in Those Elusive Deuteronomists: The Phenomenon of Pan-Deuteronomism (eds. Linda S.
Schearing & Steven L. McKenzie; Sheffield: Sheffield Academic Press, 1999), 171-88, here 177-78.
I have chosen to render the verse as a temporal construction in part to echo the temporal "2
clause in v. 1-3, which, taken together with the 32 clauses v. 10, rhetorically frames the text.

20. For the Greek text I have used John William Wevers, Deuteronomium (Septuaginta: Vetus
Testamentum Graecum 3/2; Gottingen: Vandenhoeck & Ruprecht, 1977).
21. The plural verb E\Bwotv is irregular with the neuter plural subject Tavia & pripota.

John William Wevers, Notes on the Greek Text of Deuteronomy (Atlanta: Scholars, 1995), 478,
suggests that the plural verb may correspond to the phrase 1 elloyia koi 1) katdpa, which
glosses "all these words."

22. Although Wevers, Notes, 478, construes the syntax as conditional, I have followed the
NETS in rendering a temporal clause. With Wevers, 478, though, I construe the dependent clause
as continuing into v. 2. The NETS begins the main clause with the xai in v. 1b.



Kal IAoETaL KUPLOg TAG AHAPTIAG TOU
kai E\enoel o€ kal TTAAY ouvAEel o€ €k
TAVIOV TRV EBVAV, €ic oUg
SLeOKOPTILOEY OE KUPLOG EKEL.

gav 1 SiaoTopd cou at’ Gkpou ToU
oUpavol €wg dkpou Tol oupavoy,
ekeibev ouvaer o€ kUpiog 6 Bedg cou,
kal exelbev Mjpyetal oe

kai e10aEet o kUprog 6 Bedg oovu eig v
Y1V, iV EkAnpovopnoav ot TTATEPEG oov,
kai kKAnpovopfoeic altiv: Kol €U o€
IO O€L KAl TTAEOVAGTOV O€ TIOLNOEL
UTIEP TOUG TIATEPAS TOU.

kai meptkaBapiel kUprog v kapdiav
oou Kol TV kopdiav ToU GTEPPATOC
oou ayaTav kuptov Tov Bedv cou €€
OAng Tiig kapdiag oou kai €€ OAng Tiig
Yuxfis oo, va Zijs ov.

kai dyoet kuptog 6 Bedg oou Tag Apag
TaUTag Tl Toug £xBpous oou kai Tl
TOUG P1o0UVIAS OF, ot £wEAV oE.

Kail oU EmOoTpagnorn Kai eloakoyoT) Tiig
Ppwvilg kupiou ToU Beol oou kol
TIOLNTELS TAG EVIOAAS QUTOU, 600G EY ™
éviéENopal oot ofjpepov,

9

that the Lord will heal your sins®® and show
mercy to you and gather you again from all
the nations into which the Lord scattered
you.

If your dispersion is from one end of the
sky to the other end of the sky,** from
there the Lord your God will gather you,
and from there he will take you;

and the Lord your God will bring you into
the land that your ancestors inherited, and
you will inherit it; and he will do good to
you and make you numerous beyond your
ancestors.

And the Lord will cleanse your heart®® and
the heart of your progeny to love the Lord
your God from the whole of your heart and
from the whole of your soul so that you
may live.

And the Lord your God will put these
curses on your enemies and on those who
hate you, who pursued you.

And as for you, you shall turn yourself
about **and obey the voice of the Lord
your God and do his commandments, as
many as | command you today.

23. The LXX has modified the Hebrew idiom, "reverse your fortune." Wevers, Notes, 479,
observes that the change aligns with similar diction in the Palestinian Targums. According to
Wevers, the change expressed the idea that the harm done by Israel's disobedience will be
undone; they will return to their former healthy state" (479).

24. The LXX expands the Hebrew to include both ends of the horizon.

25. The LXX has modified the image of a circumcised heart in the Hebrew. Wevers, Notes,
480, thinks the choice of a Trep1- compound verb appropriate as the LXX typically renders 51m

(circumcise) with Trepitépvo.

26. The translation of the clause follows Wevers, Notes, 481, who points out that the Greek
middle verb émotpagiorn more literally translates the Hebrew idiom, which means "to do again."
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Kal TToAuwpnoeL o€ kUptog 0 Bedg oou 9 And the Lord your God will treat you with

€V TIAVTL EPY Q) TGOV XELPOV TOU, EV TOIG much care?” in every work of your hands: in
€KY OVOIG THG KOtMag oou Kol v Toig the offspring of your womb, and in the
Yevipaotv Tiig Yfig oou kai év Toic produce of your land, and in the offspring

of your livestock; for the Lord your God will
turn to rejoice over you for good,*® just as
he rejoiced over your ancestors,

EKYOVOLE TOV KTNVQOV 00oU* OTL
émoTpéyet kKUptog 6 Bedg oou
euppavBijvar emi ot ei¢ ayadd, kabot
euppavOn emi Toi¢ TaTpdotv cov,

Qv ELOAKOUOT)S TS pwviig kupiou ToU 10 if you obey the voice of the Lord your God

Beol oou puldooecBar Tag evrolag to keep his commandments and his

auTol Kai TA SiKALDpAT AUTOU KOl TG ordinances and his judgments?’ that have
Kp{o'glg QuUTOU TaG YEYPQPPévag ¢v T(:L’ been written in the book of this law, if you
B1BAie Tl vSpou TouTou, tdv turn yourself to the Lord your God>® from

the whole of your heart and from the

ETLOTpaPi)¢ 1L KUptov oV Bedv oou €E
whole of your soul.

OAng Tiig kapdiag oou kai €€ OAng Tiig
Yuyiic oou.

Allusions to Deut 30.1-10 occur in several works written during the
Second Temple period, that is, after groups of exiled Judeans had returned to
Jerusalem and constructed a new second temple to YawH. The Second Temple
period began in 539 BceE when the Persian king Cyrus conquered the Babylonian
Empire and authorized exiled peoples to return to their native lands.*! It ended
in 70 cg, when Roman forces destroyed the second temple in Jerusalem while
suppressing a major uprising in Judea. Richard Bauckham, a scholar of Second
Temple Judaism and the New Testament, has catalogued a number of allusions to

Deut 30.1-10 in Second Temple literature. These include the following texts:

27. The LXX verb molvwpnoet ("will treat you with care") adapts the Hebrew, "will make
you prosper,” and drops the word ﬁ;jD'? ("for good"). Wevers, Notes, 482, conjectures that the
verb may "cover the entire idiom in the sense of being careful in treating you well."

28. Wevers translates the phrase, "for good ends," Notes, 482.

29. The LXX adds tag kpioeig.

30. The translation, " if you turn yourself to the Lord your God," follows Wevers, Notes, 483.
31. Some scholars prefer to date the beginning of the period to 520 Bcg, when work on the

second temple began in earnest, or 515 Bcg, when the new temple was dedicated; see, e.g. Albertz,
Israel in Exile, 2.
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Nehemiah 8.1-9; Tobit 13.5-6; 14.5; among the Dead Sea Scrolls: 4Q504 1-2 v
12-13; Jubilees 1.15; and Baruch 2.30, 33.* According to Bauckham, allusions to
Deut 30.1-10 feature so prominently in Second Temple works because this text
was thought to set out "the definitive sequence of events in Israel's restoration."*
Although Bauckham may somewhat overstate the case, it is true that Deut
30.1-10 is unique when compared with other texts in the Pentateuch. Whereas
Lev 26.40-45 and Deut 4.29-31 also address Israel's post-exilic fate, Deut 30.1-10
is the only Pentateuchal text in which YnwH unambiguously promises to
repatriate the exiles to their ancestral homeland. This in part is why Bauckham
can claim that Deut 30.1-10 is "the foundational text for Israel's restoration from
exile, establishing the sequence of Israel's 'turning' to Yuwn followed by Yuwn's
'turning' Israel's captivity and regathering the scattered people to the land."**

But why was Deut 30.1-10 still perceived as relevant for texts written long
after its ostensible fulfillment in the late sixth century Bcg, when groups of exiled
Judeans in Babylon returned to the national homeland under Persian auspices?
The ongoing evocation of Deut 30.1-10 in Second Temple literature suggests at
least two possible answers. First, these allusions imply that the challenges posed
to Israel's national identity remained unresolved in the centuries that followed
Jerusalem's resettlement. With different groups of Israelites and Judeans now
living both in the homeland and in diaspora, it became even more urgent to

establish continuity with the past by laying claim to Israel's identity, traditions,

32. Richard Bauckham, "The Restoration of Israel in Luke-Acts" in Restoration: Old
Testament, Jewish and Christian Perspectives (ed. James M. Scott; JS]Sup 72; Leiden: Brill, 2001),
435-87, here 444.

33. Bauckham, "Restoration of Israel," 440.
34, Bauckham, "Restoration of Israel," 447.
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and ancestral land. Allusions to Deut 30.1-10 in Second Temple works could be
construed as granting prestige to certain communities by imagining them as
literarily embodying Moses' vision for a restored Israel.

Second, allusions to Deut 30.1-10 in Second Temple literature tacitly, if
somewhat paradoxically, affirm that the nation's exile did not come to an end
with the rebuilding of Jerusalem and the temple in the late sixth century Bce.*
Instead, these texts imagine the conditions of exilic life as ongoing not only in
diaspora but also in the homeland.** Israelites and Judeans remain under foreign
rule, many still live outside the ancestral homeland, and nearly all do not enjoy
the prosperity and peace literarily envisaged for a post-exilic restoration era. As
[ argue in the chapters that follow, for Second Temple works that imagine exile as
ongoing, Moses' words in Deut 30.1-10 could be read as a prophetic script
awaiting enactment.

Bauckham's own interest is in how Deut 30.1-10 features allusively in

Luke-Acts alongside several other prophetic texts that depict Israel's restoration.

35. See the discussion and review of scholarship in Bauckham, "Restoration of Israel,”
435-37. See also more recently Halvorson-Taylor, Enduring Exile, 6-7, whose study addresses the
early development of "the motif of a protracted and ongoing exile" in Jeremiah, Isaiah, and
Zechariah. Halvorson-Taylor begins her study with the observation: "The Second Temple period,
within its rich literary activity, witnessed the development of a motif that held that the
Babylonian exile endured beyond the returns and the restoration of the late sixth century b.c.e."
(1). She goes on to claim that, according to this motif, exile "was a condition that could not be
resolved simply by returning to the land" (1).

36. This is perhaps nowhere more striking than in the book of Ezra. On the one hand, Ezra
1.1-4 confidently asserts that the period of exile has come to a close with Cyrus' edict of
repatriation. The book accomplishes this by alluding to a prophecy uttered by Jeremiah, who
claimed that after seventy years YHwH would reverse Judah's exile (Jer 25.11-12; 29.10-14).
According to the book of Ezra, Cyrus' edict of repatriation accomplishes "the word of YauwH by the
mouth of Jeremiah" (Ezra 1.1, my translation). Later, however, Ezra concedes that, although Yawn
has graciously permitted the exiles to return to Jerusalem and rebuild the temple, they remain
enslaved to the Persian kings: "For we are slaves, yet in our slavery our god has not forsaken us"
(Ezra 9.9, my translation). The book's ambivalence suggests that, despite the community's
successes, the conditions of the exile persist nevertheless. See further the discussion in
Halvorson-Taylor, Enduring Exile, 4, 6-7.



13
He argues that Luke 1-2 sets out a program of restoration, drawn from allusions
to texts like Deut 30.1-10, that stands in substantial continuity with widespread
Jewish expectations broadly attested in Second Temple literature.”” From there
he claims that the ensuing narrative in Luke-Acts builds on the conventional
"framework of hope" set out in chapters 1-2 in order to position the career of

Jesus as "fulfil[ing] it only in unexpected ways."*®

For Baukham, "the hopes of
[Luke] chapters 1-2, Israel's scriptural and traditional expectations of
restoration,” are "fulfilled" in the later chapters of Luke-Acts through
"unexpected but divinely intended events,” such as the messiah's execution as a
criminal and exaltation to God's heavenly throne.”” Bauckham's argument
implies that the Jesus story refracted in Luke-Acts is unique when compared with
Second Temple works that evoke a similar program of restoration drawn from
allusions to paradigmatic texts like Deut 30.1-10. What sets Luke-Acts apart for
Bauckham is the surprising, "unexpected,” and unconventional ways the
narrative proceeds to enact the prophetic script for national restoration
allusively adumbrated in Luke 1-2.

But is the Gospel of Luke unique in promoting a program of restoration
that draws allusively on Deut 30.1-10 yet in ways that turn out to be innovative

and somewhat counterintuitive when read in light of the work as a whole? Four

other narratives, each written during the Second Temple period, also bear

37. Bauckham, "Restoration of Israel," 438, 464.

38. Bauckham, "Restoration of Israel," 438, see 467-487).

39. Bauckham "Restoration of Israel," 468; Bauckham explains that part of what is
"unexpected" in the later chapters of Luke-Acts is the allusive incorporation of texts not

traditionally construed as messianic to indicate how Jesus fulfills the conventional program of
restoration set forth in Luke 1-2.
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allusive traces of Deut 30.1-10: the books of Nehemiah, Ruth, and Tobit, and the
Gospel of Mark. Each of these works explores the theme of national restoration,
whether explicitly or implicitly. Nehemiah concerns the rebuilding of both the
Jerusalem wall and the Judean community during the decades that follow Cyrus'
conquest of Babylon. Ruth relates the plight of a Judean woman named Naomi
who, after enduring a self-imposed "exile" to Moab, returns to Judah having
suffered the loss of her husband, sons, and familial land. Tobit tells of an Israelite
exile who construes his healing from blindness as a portent of the nation's future
restoration from exile. The Gospel of Mark begins with an assertion that the era
of national restoration anticipated in Isaiah 40 has begun in the careers of John
the Baptizer and his successor, Jesus. How, then, does allusion to Deut 30.1-10 in
these narratives contribute to the literary figuration of a restored Israel? When
read allusively, do the stories told in these four works imagine a fulfillment of
Deut 30.1-10 that conforms to or surprises the expectations generated by
reading the allusion? A comparative analysis of the allusion's semantic effects in
these works offers to resolve these questions and may shed broader light on the
role that reading allusion plays in repositioning the perception of meaning.

In the chapters that follow I argue that varied and often competing
literary figurations of a restored Israel emerge from reading allusion to Deut
30.1-10 in Nehemiah, Ruth, Tobit, and the Gospel of Mark. Whether intended or
not, there are discernable traces of Deut 30.1-10 in each narrative that facilitate

an allusive reading. Once activated, reading the allusion positions these works as
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participants in a kind of experimental literary theatre;*’ each narrative renders a
unique interpretive performance of the Deuteronomic script for Israel's
restoration that, when compared to the evoked text, appears innovative and
unconventional. Approached allusively, the four narratives seem to cast diverse
and unlikely actors to play the role scripted in Deut 30 for restored Israel. These
include: repatriated Judean exiles sequestered from the corrupting influence of
foreigners (Nehemiah), a Moabite woman who serves as an emblem and agent of
Judean restoration (Ruth), an afflicted Israelite exile who experiences a measure
of divine restoration while living in diaspora (Tobit), and the followers of a
Galilean prophet divinely acclaimed as Israel's messiah and charged with
bringing about eschatological restoration (the Gospel of Mark). Read allusively,
then, the four Second Temple narratives enact performances of Deut 30.1-10 that
imagine various possible ways of refiguring national restoration under the
shadow of an exile literarily portrayed as unresolved and ongoing. Below I
discuss two different scholarly models for reading biblical allusion, one oriented
toward literary influence and borrowing and the other toward poststructuralist

theories of intertextuality, the latter of which I adopt in this study.

READING BiBLICAL ALLUSION
Broadly speaking, there are two ways biblical scholars approach reading

allusion in and to the Bible. Most associate allusion with traditional studies of

40. The concept is inspired in part by Carol Newsom, The Self As Symbolic Space:
Constructing Identity and Community at Qumran (Leiden: Brill Academic Publishers, 2004), 4,
who imagines the Qumran community and the early Jesus movement as being "engaged in a kind
of social theatre, enacting communities of a reconstituted Israel."



16
literary influence and borrowing and identify the text's author as the architect of
allusive meaning. Other scholars coordinate allusion with poststructuralist
theories of intertextuality and locate the production of allusive meaning with a
text's readers. Generally, those who take the first approach are interested in
establishing whether and how an author intended an allusion to be read.
Scholars who adopt the second approach are more concerned with exploring
how the process of reading an allusion affects the perception of a text's meaning
irrespective of authorial intention.*’ Below I complicate the distinction between
influence and intertextual models of biblical allusion in the context of mapping
some of the relevant scholarship; then I explain the particular approach I adopt
when reading allusion to Deut 30.1-10 in Nehemiah, Ruth, Tobit, and the Gospel
of Mark. By treating allusion as a species of intertextuality, my study retains the
conventional diachronic approach to the study of allusion, which reads a later
alluding text in light of an earlier evoked text, while emphasizing the role of
readers in configuring allusive meaning irrespective of authorial intention.

One study that strenuously promotes an influence-oriented approach to

41. For a similar discussion of these two approaches, both under the rubric of intertextuality,
see Ellen van Wolde, "Texts in Dialogue with Texts: Intertextuality in the Ruth and Tamar
Narratives,” BI 5 (1997), 1-28 (4-7). Wolde distinguishes two modes of intertextuality, one
concerned with questions of text production and the other with text reception. The former is
author-centered, while the latter is oriented toward readers. She maps the two as follows (5):

Intertextuality—text production Intertextuality-text reception
writer reader

diachronic synchronic

sources functions

causality analogy

indexicality iconicity

compulsory relations potential relations
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allusion is Benjamin D. Sommer's A Prophet Reads Scripture: Allusion in Isaiah
40-66. Sommer draws on the work of literary critics Jay Clayton and Eric
Rothstein to associate allusion with literary influence and borrowing rather than
intertexuality.” ~ Sommer understands the distinction between the two
approaches in the following way. Studies of influence are diachronic and author-
centered; they explore "how one composition evokes its antecedents, how one

n43

author is affected by another, and what sources a text utilizes. Intertextual

studies, on the other hand, are often synchronic and focus on "the reader's
construction of meaning of a given text...independent of its author."**

Sommer locates allusion within the broader framework of influence
because for him the role of the author remains central to determining when an
alleged parallel qualifies as a genuine allusion. Although he acknowledges in a
note that there may be cases in which authors allude "unconsciously" rather than

intentionally,”® most of his rhetoric foregrounds active authorial agency. For

example, in answer to the question, "Why do authors allude?" he argues that in

42. See Jay Clayton and Eric Rothstein, "Figures in the Corpus: Theories of Influence and
Intertextuality,” in Influence and Intertextuality in Literary Studies (ed. Jay Clayton and Eric
Rothstein; Madison: University of Wisconsin Press, 1991), 3-36.

43. Benjamin D. Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40-66 (Contraversions:
Jews and Other Differences; Stanford: Stanford University Press, 1998), 6.

44. Sommer, Prophet, 7-8.

45. Sommer, Prophet, 208-09 note 17. In the note Sommer disparages scholarly definitions
of allusion that place too much weight on authorial intention. As he acknowledges, one scholar
who promotes such a view is Robert Alter, The Pleasures of Reading (New York: Simon and
Schuster, 1989), 112, who contends, "allusion implies a writer's active, purposeful use of
antecedent texts;" see also Kelli S. O'Brien, The Use of Scripture in the Markan Passion Narrative
(LNTS 384; New York: T&T Clark, 2010), 22, 24: "Allusion concerns references to other texts,
which an author intentionally included in his or her own work...as a signal to the reader.
Although Sommer ostensibly eschews Alter's definition, his alignment of allusion with literary
influence and borrowing implicates his project in a similar approach. When he introduces his
study, which analyzes biblical allusions in Isaiah 40-66, Sommer, underscores its diachronic
orientation and its emphasis on purposive authorial agency: "Some authors call attention to their
own allusivity; they seem to insist on their relation to earlier texts...and, I shall argue, Deutero-
Isaiah is such a case" (9).
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alluding an author may recall, borrow, fashion, acknowledge, assert, display, or
joke.* The use of such verbs conveys a sense of purposeful agency and suggests
that the author determines what constitutes an allusion and how it affects the
meaning of his or her work. Sommer concludes that an allusive "borrowing may
tell a good deal about an author and his or her relationship to predecessors."*’
For Sommer, then, allusion reflects authorial agency and as such belongs to the
category of literary borrowing and influence rather than intertextuality.

Sommer's distinction between influence and intertextuality, however
useful heuristically for his study, is probably too stark. It is possible to conceive
of literary borrowing and influence as a particular mode of intertextuality more
broadly conceived. Indeed, this is how Christopher B. Hays maps the two
concepts in a recent essay on echoes of ancient Near Eastern texts and traditions
in the Hebrew Bible. Hays construes literary influence as "properly only a

subcategory of intertextuality."*®

For Hays, then, intertextuality constitutes a
broader phenomenon that incorporates the kind of literary borrowing with
which Sommer associates allusion. Similar to Hays, Peter D. Miscall offers a more
capacious understanding of intertextuality in an essay that explores the
relationship between the Genesis creation story and certain texts in the book of

[saiah. Miscall regards intertextuality as a "covering term for all possible

relations that can be established between texts,"” including everything from direct

46. Sommer, Prophet, 18-19.

47. Sommer, Prophet, 20.

48. Christopher B. Hays, "Echoes of the Ancient Near East? Intertextuality and the
Comparative Study of the Old Testament" in The Word Leaps the Gap: Essays on Scripture and
Theology in Honor of Richard B. Hays (eds. ]. Ross Wagner, C. Kavin Rowe, and A. Katherine Grieb;
Grand Rapids: Eerdmans, 2008), 20-43, here 25.
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quotations, to allusions, to "dependence on language itself"* 1 would argue,
then, that a concern with the "wide range of correspondences among texts,"
which Sommer associates with intertextuality, need not exclude an interest in the
"more narrow set" he aligns with studies of literary borrowing and allusion.*
One particularly influential monograph that approaches allusion as a
subcategory of intertextuality is Richard B. Hays's Echoes of Scripture in the
Letters of Paul.

Although Hays's study on biblical allusion in Paul's epistles begins by
associating allusion with intertextuality and suggesting that allusive meaning
does not depend on authorial intention, it ends by tethering allusive effects to the
intentions of a text's author and the literary astuteness of its original audience.
Hays commences his discussion of method by aligning allusion with theories of
intertextuality (French intertextualité) developed by Julia Kristeva, who coined
the term, and her colleague Roland Barthes. According to Hays, these scholars
define intertextuality in semiotic terms as "the study of the semiotic matrix
within which a text's acts of signification occur.”' Construed as such, meaning is
a function of contiguity; any given sign (or text) derives its meaning not in
isolation but in relation to other signs (or texts) as part of a larger semiotic
system (or intertextual web). As Hays explains it, intertextual studies are often

interested in more than matters of literary borrowing and influence. To

49, Peter D. Miscall, Isaiah: "New Heavens, New Earth, New Book" in Reading Between Texts:
Intertextuality and the Hebrew Bible (Literary Currents in Biblical Interpretation; ed. Danna Nolan
Fewell; Louisville: Westminster John Knox, 1992), 41-56, here 44.

50. Sommer, Prophet, 8.

51. Richard B. Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University
Press, 1989), 15.
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underscore the point, Hays appeals to literary critic Jonathan Culler, who clarifies
that intertextuality is "less a name for a work's relation to prior texts than a

"2 n other

designation of its participation in the discursive space of a culture.
words, instead of focusing narrowly on "genetic or causal explanations for
specific texts," projects performing intertextual analysis "are interested in
describing the system of codes or conventions that the texts manifest."”** It would
seem, then, that associating allusion with intertextuality allows Hays to
downplay the role of authorial agency in determining the presence and meaning
of a perceived allusion. Indeed, in Hays's initially definition of allusion, he
deemphasizes authorial intention, focusing instead on the role of readers in
producing allusive meaning.

Hays first defines allusion as a species of intertextuality concerned with
exploring the range of meaning effects generated by the audible evocation of an
earlier text in a later one. Drawing on John Hollander's notion of "echo," Hays
understands allusion as a "diachronic trope” that "functions to suggest to the
reader that text B should be understood in light of a broad interplay with text A,
encompassing aspects of A beyond those explicitly echoed.”* Hollander's
approach resonates with theories of intertexuality in its reticence to address

"problems of actual or putative audience" and its silence regarding an author's

"degree of self-awareness, of conscious design."55 Instead, Hollander's interest is

52. Jonathan Culler, The Pursuit of Signs: Semiotics, Literature, Deconstruction (Ithaca: Cornell
University Press, 1981), 103, quoted in Hays, Echoes, 15. Because my interest is in how Hays uses
the ideas of writers such as Culler and, later, John Hollander, I cite them as they appear in Hays'
work.

53. Hays, Echoes, 15.
54. Hays, Echoes, 20.
55. John Hollander, The Figure of Echo: A Mode of Allusion in Milton and After (Berkeley:



21
in how "the revisionary power of allusive echo generates new figuration."*
Following Hollander, Hays sets out to do two things: first, to identify allusive
echoes in a biblical text and, second, to map the semantic "distortions and new
figuration that they generate."” Although Hays retains the diachronic orientation
characteristic of Sommer's influence model, his intertextual approach ostensibly
allows him to explore the range of semantic effects generated by reading an
allusion irrespective of whether an author intended it or the text's original
audience understood it.

[ say "ostensibly" because Hays does not seem to follow through
consistently with the promise of an intertextual approach to allusion indebted to
Hollader's notion of "echo.” When he proceeds to discuss the problem of where
to locate the production of allusive meaning, he equivocates. Drawing on
contemporary literary theory, Hays identifies five possible sites for the
"hermeneutical event," as he calls it, involved in making meaning of allusion: (1)
the ancient biblical author, (2) the original audience/readers, (3) the text itself,
(4) a modern reader (in Hays's case, a scholarly reader), and (5) a modern
reading community (for Hays, the guild of biblical scholars).”® After surveying
these possibilities, he selects option four above: "the hermeneutical event occurs
in my reading of the text."> Based on his earlier description of this fourth option,

Hays presumably means that "the perception of intertextual effects has emerged

University of California Press, 1981), ix, quoted in Hays, Echoes, 19.
56. Hollander, The Figure of Echo, ix, quoted in Hays, Echoes, 19.
57. Hays, Echoes, 19.

58. Hays, Echoes, 26.

59. Hays, Echoes, 28.
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from my own reading experience, and no further validation is necessary."®® Yet
he hastens to qualify this assertion by appealing to the conventions of his
scholarly community (option five), which privilege the text's historical author
and audience (options one and two), buttressed by a literary poetics informed by
New Criticism (option 3).°* According to these conventions, claims about allusion
are deemed valid among biblical scholars insofar as "they can plausibly be
ascribed to the intention of the author and the competence of the original
readers" and "it can credibly be demonstrated that they occur within the literary
structure of the text."®* But how can Hays be certain that his readings of allusion
accord with the ancient author's intentions and accurately replicate the original
recipients' experience?

To address these hermeneutical problems, Hays departs from Hollander
and explicitly incorporates both the author and the original readers in a
(re)definition of allusion: "The concept of allusion depends both on the notion of
authorial intention and on the assumption that the reader will share with the
author the requisite 'portable library' to recognize the source of the allusion."®
Hays recognizes that this definition runs contrary to Hollander's notion of

allusive echo, which, "does not depend on conscious intention."®* Nevertheless,

60. Hays Echoes, 26.

61. In a review of Hays' book, Dale B. Martin, review of Richard B. Hays, Echoes of Scripture in
the Letters of Paul, Modern Theology 7, no. 3 (April, 1991), 291-292, draws attention to the mutual
incompatibility of the hermeneutical approaches Hays attempts to synthesize; specifically, he
questions "how Hays intends to enjoy such diverse bedfellows as E. D. Hirsch, Jr. (authorial
intention), T. S. Eliot (the text itself), and Stanley Fish (community of interpretation and reader-
response) all at the same time" (291).

62. Hays, Echoes, 28.

63. Hays, Echoes, 29.

64. Hays, Echoes, 29.
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he proceeds to articulate a hermeneutic that allows him to align his own readings
of allusion with those of the text's historical author and readers. To do this, he
posits a "'common sense' hermeneutics” that presupposes "an authentic analogy"
between his reading experience on the one hand and that of the author and
original audience on the other, between what the text means to him as a modern
scholarly reader and what it meant to its author and original recipients.”
Whereas Hollander seems content to acknowledge that, when it comes to allusive
echo, "we must always wonder what our contribution was - how much we are
always being writers as well as readers of what we are seeing,"®® Hays elides the
modern scholarly reader with the ancient author and audience. Presumably,
Hays makes this hermeneutical move to ward off the specters of subjectivity and
circularity that might otherwise haunt his study and to ensure that his
interpretations adhere to the "constraints" necessary for his readings to be

"¢” Hays's hermeneutical

deemed "persuasive within [his] reading community.
model, then, purportedly allows him to leverage his own allusive readings to
advance historical claims about original intent, reception, and meaning. In

summary, although Hays' model initially promises a reader-oriented intertextual

approach to biblical allusion, he ends up closer to Sommer's influence model

65. Hays, Echoes, 27.
66. Hollander, The Figure of Echo, 99, quoted in Hays, Echoes, 25.

67. Hays, Echoes, 28. Martin, review of Hays, 292, also draws attention to Hays's concern for
objectivity by pointing out his debt to New Criticism. He observes that Hays's rhetoric often
suggests that the text fosters a certain semantic inexorability, especially when he resorts to
"sham[ing] the reader into accepting his interpretation ('we cannot help hearing the echoes -
unless we are tone-deaf' 40)." Martin concludes that "Echoes is an example of the way New
Criticism and essentialist beliefs about 'the text itself' still rule so much of biblical scholarship
that calls itself literary critical." In Martin's estimation, Hays' work typifies that of many biblical
scholars plagued by a "quaint...anxiety for certitude" that arises from a concern "to adjudicate
good from bad readings" (292).
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than to Hollander's notion of echo.®®
Other scholars, however, have built on the promise of Hays's work to
develop intertextual approaches to biblical allusion that are more consistent with
Hollander's idea of "echo." These scholars focus more on the process a reader
undergoes in activating a perceived allusion than on establishing authorial
intention and original meaning. One such scholar is Timothy K. Beal.*’ Like Hays,
Beal takes Julia Kristeva's theory of intertextuality as a hermeneutical starting
point. Her theory, which draws on Mikhail Bakhtin's notion of dialogicity,”
posits that texts are not in principle isolated; every text stands in relation to
other texts, whether explicitly or implicitly. As Beal explains, intertexuality is
"that total and limitless fabric of text which constitutes our linguistic universe."”*
For Kristeva, "each word (text) is an intersection of word (texts) where are least

one other word (text) can be read.””* This means that "any text is constructed as

a mosaic of quotations; any text is the absorption and transformation of

68. Sommer, Prophet, 212 note 42, recognizes as much when he notes, "Hays uses the term
intertextual to include what I call influence and allusion." For another study that attempts to
incorporate author, text, and reader into a model for reading allusion, see Stephen P. Ahearne-
Kroll, The Psalms of Lament in Mark's Passion: Jesus' Davidic Suffering (Cambridge: Cambridge
University Press, 2007). Ahearne-Kroll prefers the term "evocation" to allusion and aims to
combine a diachronic and synchronic approach to reading allusion. Although he acknowledges
that in activating an allusion, "the insights that emerge from such a process are created by the
reader and only the reader” (26), he nevertheless choses to focus exclusively on cases that evince
to him a high probability that the author intended to evoke an earlier text (33). I am grateful to
Elizabeth Struthers Malbon for bringing this work to my attention.

69. For a critique of Beal's approach to intertextuality, see Hays, "Echoes of the Ancient Near
East," 32-34.

70. See M. M. Bakhtin, The Dialogic Imagination: Four Essays (ed. Michael Holquist; trans.
Caryl Emerson and Michael Holquist; Austin: University of Texas Press: 1981).

71. Timothy K. Beal, "Ideology and Intertextuality: Surplus of Meaning and Controlling the
Means of Production,” in Reading Between Texts: Intertextuality and the Hebrew Bible (Literary
Currents in Biblical Interpretation; ed. Danna Nolan Fewell; Louisville: Westminster/John Knox
Press, 1992), 27-39, here 27.

72. Julia Kristeva, "Word, Dialogue, and Novel," in Desire in Language: A Semiotic Approach to
Literature and Art (Leon S. Roudiez, ed.; Thomas Gora, Alice Jardine, and Leon S Roudiez, trans.;
New York: Columbia University Press, 1980), 64-91, here 66.
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another."”?

Text as intersection and mosaic is what Kristeva designates the
phenomenon of intertextuality. As she recognizes, her theory suggests that the
semantic horizons of a text are fluid and open rather than fixed and closed. She
construes "the 'literary word' as an intersection of textual surfaces rather than a
point (a fixed meaning)."”* This implies that the meaning of any given text is not
univocal but contingent and polyvalent. As Beal puts it: "Every text — as an
intersection of other textual surfaces - suggests an indeterminate surplus of
meaningful possibilities."”> From there, Beal poses the problem of how to move
from the boundless "general text" to a single written text, a move which
necessarily involves imposing limits, however arbitrary, on the intertextual
field.”®

Based on his entries in the book's glossary, Beal seems to find some
resolution to this problem in Hollander's notion of echo. He explains that
Hollander imagines texts as cavernous echo chambers that resound with the
voices of other texts.”” Once audible, the sound of one text echoing in another
has the potential to distort and alter a reader's perception of both. Beal is drawn
to Hollander's theory because it "expresses the intertextual character of all

writing" even as it "maintain[s], in the metaphor at least, a sense of closure

(walls) around a text's structure."”’”® An echo cannot be heard in the boundless

73. Kristeva, "Word, Dialogue, and Novel," 66.

74. Kristeva, "Word, Dialogue, and Novel," 65 (author's emphasis).
75. Beal, "Ideology and Intertextuality,” 31.

76. Beal, "Ideology and Intertextuality," 28.

77. Timothy K. Beal, "Glossary," in Reading Between Texts: Intertextuality and the Hebrew
Bible (Literary Currents in Biblical Interpretation; ed. Danna Nolan Fewell; Louisville:
Westminster/John Knox Press, 1992), 21-24, here 21.

78. Beal, "Glossary," 21.
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intertextual field; it becomes audible only when enclosed within the discursive
space of another text.

Beal turns next to the problem of how readers discern the voice of one
text resounding in another. Instead of being concerned with questions of
authorial intention or "the subtle artistry of the writer," Beal's entry on allusion
focuses on the process readers undertake to link one text with another"” He
cites the work of Israeli literary scholar Ziva Ben-Porat, who maps how readers
activate a perceived allusion to reposition a text's meaning. Beal resonates with
Ben-Porat's approach to allusion because she articulates a strategy for reading
relationships among specific literary texts within a broader theortical framework
of intertextuality.? My study builds on Hollander's and Beal's approach to
reading allusion and draws explicitly on Ben-Porat's model, outlined below.

Ben-Porat defines literary allusion as a device that allows readers to
activate two texts simultaneously, an alluding text and an evoked text.”’ What
results is "the formation of intertextual patterns whose nature cannot be
predetermined."® Ben-Porat outlines the process whereby readers discern and

activate an allusion in four stages.” This process begins when a reader (1)

79. Beal, "Glossary," 21.

80. Beal, "Glossary," 21.

81. Ziva Ben-Porat, "The Poetics of Literary Allusion," PTL: A Journal for Descriptive Poetics
and Theory of Literature 1 (1976):105-28, here 107. See also Ziva Ben-Porat, "The Poetics of
Allusion" (Ph.D. diss., University of California, Berkeley, 1974).

82. Ben-Porat, "Literary Allusion,” 107.

83. For a similar process, see Ellen van Wolde, "Text as Dialogue,” 7-8. Van Wolde outlines
three stages a reader undergoes once she discerns similarities between two texts and
hypothesizes that these suggest an intertextual relationship: (1) she begins by studying the two
texts on their own, attending to their intrinsic networks of meaning; (2) then, she takes an
inventory of repetitions, analogies, and similarities between the two texts to ascertain whether
the hypothesized connection is based on genuine markers in the text or associations in her own
mind; (3) finally, she becomes aware of a new level of meaning, indeed a new text, that arises
from the intertextual meeting of the two.
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recognizes that a sign in the alluding text appears to point beyond its local
context to a corresponding sign in a different text, the evoked text. She calls this
sign a "marker” because it functions for a reader as a "directional signal” that
points to "an element or pattern belonging to another independent text."®* Once
a reader (2) identifies the source of the marked element, she is able (3) to
leverage the evoked text to elucidate the meaning of the local context in which
the allusion occurs. But a reader does not fully activate an allusion until she goes
on (4) to correlate broader intertextual patterns between the two texts that
initially may have seemed unrelated. The patterns a reader generates in this final
stage of activation are "free" in that they do not depend on additional markers
elsewhere in the alluding text® and their sematic effects have an unpredicttible
quality.®®

It follows from Ben-Porat's model that readers will not necessarily
activate an allusion in the same way. Indeed, some readers may not grant the
presence of an allusive marker to begin with, due in part to the elusive quality of
the allusive marker itself. Sometimes, according to Ben-Porat, there may be
formal identity between a marker in the alluding text and its corresponding
element, the "marked," in an evoked text, e.g. "an exact quotation or a name."®’
More often, however, a reader's "identification does not depend on formal

identity" between the marker and the marked.®® In some cases "a distorted

84. Ben-Porat, "Literary Allusion,"107.
85. Ben-Porat, "Literary Allusion,” 108, note 6.
86. Ben-Porat, "Literary Allusion," 107.
87. Ben-Porat, "Literary Allusion,"110.
88. Ben-Porat, "Literary Allusion,"110.
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quotation or a unique noun in a new declension are examples of markers that are
recognizable as belonging to a certain system in spite of a new form."®* Because
the marker and the marked need not, and often are not, formally identical, it
remains for readers to determine whether and on what grounds allusive markers
occur.”® Significantly, Ben-Porat does not attempt to establish a set of criteria to
make the process of readerly detection more objective and verifiable. She merely
states that the sign functioning as a marker may be "simple or complex."" Her
reticence suggests that readers must adjudicate the grounds for determining
what constitutes an allusive marker to an evoked text. The upshot of her
discussion, as Hays recognizes, is that "there will be room for serious differences
of opinion about whether a particular phrase should be heard as an echo of a
prior text and, if so, how it should be understood."**

Further, although Ben-Porat addresses texts that are diachronically
related, as do Sommer and Hays, her theory does not explicitly locate the
production of allusive meaning in the mind of the author, or original reader(s), or
even in poetic elements intrinsic to the text beyond those that readers initially
construe as markers of allusion. As one scholar who appropriates her theory
notes, "Ben-Porat is not as concerned with the intentional arrangement of a text.

The textual marker is efficacious whether or not the author intended it to be."**

&9. Ben-Porat, "Literary Allusion,"110.

90. See van Wolde, Texts in Dialogue, 6: "By putting two texts side by side, the reader
becomes aware of the analogies, or repetitions and transformations, between texts...The
reader...[then] lets these [perceived similarities] function as signs referring to intertextual
relationships between texts."

91. Ben-Porat, "Literary Allusion,"108.

92. Hays, Echoes, 29.

93. John S. Vassar, Recalling a Story Once Told: An Intertextual Reading of the Psalter and the
Pentateuch (Macon: Mercer University Press, 2007), 21.
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This, too, is why Beal finds her approach conducive to theories of intertextuality:
"In all this, the emphasis is on how the process of allusion evokes for the reader a
larger textual field...the question of whether or not the author intended to allude
need not be raised in determining what is an allusion and what is not." (21). My
study builds on those of Hays, Beal, and Ben-Porat, by treating allusion as a sub-
species of intertexuality; following the latter two authors, together with
Hollander, I take a reader-oriented approach and concentrate on the semantic
effects generated by reading an allusion, whether intented or accidental. Such an
approach allows for uncoupling allusive meaning from authorial intention, which
is especially relevant to studies of biblical allusion generally and to my project in
particular.

One recent monograph that implements Ben-Porat's intertexual approach
to allusion is Beth Tanner's The Book of Psalms Through the Lens of
Intertextuality. Tanner explains that locating the production of allusive meaning
with authorial intention can be problematic, especially in books of the Hebrew
Bible.”* This is because the final form of biblical texts often stands at a significant
remove from any author(s), which makes it difficult to speak with certainty about
intentionality.”® In addition, she goes on to point out the inherent circularity
involved in the attempt to divine authorial intention from biblical texts by

situating them in an author's historical context. Because scholarly depictions of

94. Beth LaNeel Tanner, The Book of Psalms through the Lens of Intertextuality (Studies in
Biblical Literature 26; New York: Peter Lang, 2001), 33. Although books in the New Testament
may not be as removed from their authors as those in the Hebrew Bible, in many cases there is
often enough debate about authorship and/or original audience to warrant the kind (if not
degree) of cautionary approach Tanner advocates concerning claims of authorial intentionality.

95. Tanner, Book of Psalms, 33.
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ancient Israel's history and culture are almost wholly constructed from the
biblical texts themselves, "history or culture in biblical studies cannot stand as an
independent judge as to the author's intent."*® Tanner prudently concludes that
attempts to evaluate a biblical author, especially an author's allusive
intentionality, remain "speculative" at best.”

The four alluding narratives I consider in this study illustrate and
underscore the problems Tanner points out. In each context where I read an
allusive marker to Deut 30.1-10, authorship remains literarily opaque and
contested among scholars. In the chapters that follow I argue that markers of
allusion to Deut 30.1-10 are discernable in Nehemiah's prayer in chapter 1, in the
account of Ruth's return with Naomi to Judah in Ruth 1, in the literary frame of
Tobit in chapters 1, 13, and 14, and in Jesus' apocalyptic discourse in Mark 13. In
each case the text's historical origins and authorship remain to greater and lesser
degrees uncertain and debated. Was Nehemiah's prayer part of the so-called
Nehemiah Memoir, or was it a later editorial addition to the Memoir?® If the
latter, did it originate with the author of Chronicles or with an independent
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redactor?”” Was the book of Ruth written by an author living in the early decades

96. Tanner, Book of Psalms, 33.
97. Tanner, Book of Psalms, 33.

98. Joseph Blenkinsopp, Judaism: The First Phase, The place of Ezra and Nehemiah in the
Origins of Judaism (Grand Rapids: Eerdmans, 2009), 100-101, for example, considers Nehemiah's
prayer in 1.5-11a an editorial insertion rather than an original part of the autobiographical
material.

99. See the discussion and review of scholarship in Sara Japhet, "The Relationship between
Chronicles and Ezra-Nehemiah," in From the Waters of Babylon to the Highlands of Judah: Collected
Studies on the Restoration Period (Winona Lake, Ind.: Eisenbrauns, 2006), 169-182; repr. from
Congress Volume: Leuven, 1989 (VTS 43; Leiden: Brill Academic, 1991), 298-313, who concludes
that different writers with distinct ideologies composed the books of Chronicles and Ezra-
Nehemiah respectively.
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of a divided Israelite and Judean monarchy, as at least one commentator posits,'”
or was it composed much later during the Persian period?'”" Was the literary
frame of Tobit written by the same author who produced the story about Tobit's

healing from blindness in the book's core chapters?'’?

Was Jesus' apocalyptic
discourse against the temple original to the author of the Gospel, or was it
incorporated into the narrative from a preexisting independent source? If the
latter, was this source an extended Passion Narrative or did it include only the
apocalyptic discourse itself?'* In each case, to make an assertion about authorial
intentionality would require a level of historical certitude and scholarly
consensus that does not and probably will not exist.'®* Not only is it historically
imprudent to associate allusive meaning with an author's intention, from the

standpoint of contemporary hermeneutics it is scarcely possible to do so.

Much contemporary hermeneutical theory has troubled the notion that a

100. Kirsten Nielsen, Ruth: A Commentary (OTL; Louisville: Westminster/John Knox, 1997),
21-28.

101.  See the discussion in Tamara Cohn Eskenazi and Tikva Frymer-Kensky, The JPS Bible
Commentary: Ruth (Philadelphia: The Jewish Publication Society, 2011), xvi-xix, who conclude
that the book was probably composed in the early Persian period.

102.  See the discussion and review of scholarship in John J. Collins, "The Judaism of the Book
of Tobit," in The Book of Tobit: Text, Tradition, Theology, Papers of the First International
Conference on the Deuterocanonical Books, Pdpa, Hungary, 20-21 May, 2004, ed. Géza G. Xeravits
and Jdzsef Zsengellér (JS]Sup 98; Leiden: Brill, 2005), 23-40, who argues that an editor added a
literary frame oriented toward Jerusalem (parts of chapters 1, 13-14) to an older core story
redolent with the folkloric motifs of the "grateful dead" and "the dangerous bride" (chapters
2-12).

103. See the discussion and review of scholarship in Adela Yarbro Collins, Mark: A
Commentary (Hermeneia; Minneapolis: Fortress, 2007), 593-600. See also George W. E.
Nickelsburg, "The Genre and Function of the Markan Passion Narrative," HTR 73 (1980), 153-84.
104. See Newsom, Job, 16, who, in view of the lack of certainty and consensus, ventures that
alternate scholarly accounts of a book's origins "are valuable not so much as historical
reconstructions as suggestions for different ways of reading the book" Newsom prudently
regards such accounts as "heuristic fictions, invitations to read the book 'as if' it had come into
being in this or that fashion, with the intents and purposes characteristic of such an origin." In
Kristeva's terms, Newsom's approach suggests that scholarly arguments about the origins of a
biblical book function as intertexts that readers may leverage to (re)position meaning.
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text's meaning is univocal and coextensive with the intentions of an author. This
problem receives explicit treatment in the work of French philosopher Paul
Ricoeur among others. To explain what takes place when spoken discourse
becomes fixed in a written text, Ricoeur develops the notion of distanciation.
According to Ricoeur, inscribing oral discourse in writing distances the resultant
text from its author's intentions. He argues that the act of writing "makes the
text autonomous in relation to the intention of the author. What the text signifies
no longer coincides with what the author wanted to say."'” This does not mean
that texts have no authors; rather, "a text remains a discourse told by somebody,
said by someone to someone else about something."'® Undoubtedly, biblical
authors made use of literary allusion as a device to forge semantically freighted
links between texts. The problem that Ricoeur highlights, however, is that when
dealing with a written text "the author is not available for questioning."*"” Along
with the concept of distanciation, Ricoeur also argues that written texts do not
possess a univocal meaning, bound up with an author's intention, but instead
demonstrate a surplus of meaning. As Ricoeur explains, the act of writing allows

a literary work "to transcend its psycho-sociological conditions of production

105.  Paul Ricoeur, "The Hermeneutical Function of Distanciation,” trans. David Pellauer,

Philosophy Today 17, no. 2 (Summer, 1973): 129-141, here 133.

106.  Paul Ricoeur, Interpretation Theory: Discourse and the Surplus of Meaning (Fort Worth:
Texas Christian University Press, 1976), 30.

107. Ricoeur, Interpretation Theory, 30. Although in places Ricoeur intimates that if the
author were present, then she could tell readers what she had intended, I am reticent to grant
such a point. 1 am more confident affirming that an author could clarify what she intended to
write (compositional intentionality) than what she intended to mean (hermeneutical
intentionality). I am not convinced that, psychologically, writers are fully cognizant of their own
hermeneutical intentions. Further, were an author to attempt to clarify her intentions after
writing a text, she would be doing so not only as the author but also as a reader of her own work;
that is, she would be attempting to clarify/interpret a distanciated text. I am indebted to Prof.
Larry Bouchard for these insights.



33
and to be open to an unlimited series of readings, themselves situated within
different socio-cultural contexts."'”® Ricoeur's hermeneutic thus underscores
both that a text means more than its author intended and that authorial intention
is itself all but unrecoverable.

Ricoeur's notions of distanciation and the surplus of meaning share
affinities with certain poststructuralist assumptions about textuality that accord
with the approach to reading biblical allusion I take in this study. In an essay on
Deconstructive Criticism and the Hebrew Bible, Dana Nolan Fewell begins with
the premise that textual meaning is inherently unstable. She argues that texts,
like people, do "not manifest one uncontestable meaning;" moreover, a "text's
possible meanings (like our own various roles in life) are not even necessarily
compatible."'”® To explain what she means, Fewell imagines looking at a painting

that, from a distance, appears to be entirely blue.'*

On closer inspection,
however, there are several red dots around the margins of the painting and some
scattered across the middle. Fewell goes on to ask how the painting should be
interpreted. Which layer is dominant and which in the background? Does the red
emerge out of the blue, or is the red superimposed over the blue? Are the red
dots the result of an accidental spattering of paint, or are they there by design?
Does a vast unseen field of red lie submerged under the blue? What else has been

hidden or marginalized by the blue? Is the painting about the blue or about the

red? Does it tell a story of the blue's dominance over the red or of the red's

108.  Ricoeur, "Distanciation,” 133.

109. Dana Nolan Fewell, "Deconstructive Criticism: Achsah and the (E)razed City of Writing"
in Judges & Method: New Approaches in Biblical Studies, second edition (Gale A. Yee, ed;
Minneapolis: Fortress Press, 2007), 115-37, here 116.

110.  The following paragraph draws on Fewell, "Deconstructive Criticism," 116-17.
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clandestine subversion of the blue?

From there, Fewell argues that texts are like her imagined painting;
although most readers can recognize the major subjects of a text, like the blue in
the painting, even these subjects "do not elicit uniform interpretations."**" This is
because texts always have "various hues" and "various dimensions of character,
nuances of argument, ambiguities of imagery, vocabulary, and syntax that keep
even the most commonly accepted subject from being decidable."''* Such
elements function like the red dots in her painting in that they have the potential
to reposition a text's meaning: they "may disturb, they may counter, they may
discredit, they may dismantle, they may subvert, they may twist, they may draw
attention away from the dominant meanings and subjects of the text."' It is
these "seemingly incidental” elements, which often "go unnoticed by many," that
conspire to "complicate and destabilize meaning."'**

Fewell's analogy provides a useful heuristic tool for conceptualizing the
effects of reading literary allusion. Rather than stabilizing or closing textual
meaning, allusions function instead like the surfacing "red dots" in Fewell's
"blue" painting. Once readers activate an allusion, the allusion has the potential
to expand and alter the semantic horizons of a text in sometimes significant and
frequently unpredictable ways. Reading allusion allows for generating new
shades of meaning made possible by the perception that one text intersects with

another. In Fewell's terms, a textual sign that appears to be "blue" turns out on

111.  Fewell, "Deconstructive Criticism,” 117.
112.  Fewell, "Deconstructive Criticism," 117.
113.  Fewell, "Deconstructive Criticism,” 117.
114.  Fewell, "Deconstructive Criticism," 117.
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closer inspection to bear traces of "red." The intersection of the two colors opens
the borders of each. What were once discrete hues of "blue" and "red" now
playfully merge and give rise to something other, something "purple."'”®> This
conception of textuality underlies my approach to biblical allusion. As I
understand it, activating a perceived allusion allows readers to link an earlier
text with a later text to generate new semantic figurations. The emergent
figurations have the potential to affect how readers perceive meaning in both the
alluding and the evoked texts irrespective of authorial intention.

Returning to Fewell's image of the painting, in my analysis of allusions to
Deut 30.1-10 I begin by drawing attention to the places where I see allusive "red
dots" submerged in textual seas of "blue." I argue that, whether by design or
accident, markers of allusion to Deut 30.1-10 are discernible in Nehemiah, Ruth,
Tobit, and the Gospel of Mark. My aim is not to adduce evidence that an allusion
is "really there" or that certain verbal collocations are intentional literary
allusions to Deut 30.1-10 and not conventional turns of phrase, traces of oral
tradition, or marks of non-literary patterns of thought. Instead, my interest is in
considering how reading certain textual signs as allusive markers of Deut
30.1-10 repositions the perception of meaning in the alluding (and evoked)
works. As such, my goal in detecting traces of Deut 30.1-10 in the four narratives
is to provide a context of plausibility for activating the allusion and exploring its

broader semantic effects.*'®

115.  This is similar to van Wolde's third stage, described above in note 61.

116. In van Wolde's terms, this provides "a basis for intertextual linking" by demonstrating
that "intertextuality is not just something in the reader's mind, but that the markers in the text
make this connection possible" (van Wolde, "Text as Dialogue,” 8). It is important to bear in mind,
though, that van Wolde's reader-oriented "text reception” model concentrates on possible and
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Because discerning an allusion is itself an interpretive act, in each case |
explain what prompts me to detect traces of Deut 30.1-10 in the four Second
Temple narratives. There are several phenomena that, when taken together,
consistently trigger my readings of allusion. These phenonena are not
prescriptive criteria meant to distinguish valid from invalid allusions; rather, they
are descriptive of my own allusive reading practice, informed by several factors.
Among these factors are the contours of the biblical texts themselves, both their
composition and canonical placement subsequent to Deut 30.1-10 (whether in
the Hebrew or Greek Jewish Bibles or in the early Christian Bible), their
interpretive reception in related ancient works (e.g. The Gospel of Matthew's
adaptation of Mark 13), and a certain measure of scholarly intuition, itself
informed by training in historical and literary modes of critical inquiry. Typically,
the phenomena that trigger my readings of allusion include some combination of
the following: (1) verbal affinities, ranging from precise to suggestive, though
always (as it turns out) with at least one shared word or phrase between the two
texts; (2) thematic parallels, whether major or minor; (3) similarities between
the "emplotment” of Israel's restoration in Deut 30.1-10 and the sequence of
episodes in the four alluding works; (4) allusions to the book of Deuteronomy
elsewhere in the four narratives that suggest reading certain signs as markers of
Deut 30.1-10 even if they may have been "intended" to point elsewhere or,
perhaps, nowhere; (5) the recognition by other readers, whether ancient or

modern and scholarly, of an allusive marker to Deut 30.1-10 in Nehemiah, Ruth,

potential relationships between texts rather than on the actual or necessary relationships that
characterize ,an author-centered "text production” model (5-6).
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Tobit, or the Gospel of Mark.

After identifying markers of Deut 30.1-10, I proceed to activate the
allusion to consider how it affects both the local context in which it occurs and
the global coxtext of the narrative as a whole. In making this move, [ am not
concerned with whether such effects were authorially intended or historically
perceived by ancient readers. Rather, I seek to explore the range of semantic
possibilities an allusive reading of Deut 30.1-10 allows in order to discern the
extent to which the balance of the four alluding works conforms to or surprises
the expectations generated by reading the allusion.

That having been said, my intent in performing this kind of reading is not
to isolate the biblical narratives from their historical context as if this were
irrelevant to their interpretation. Literature, whether biblical or otherwise, is
neither aloof from implication in history, nor is it simply a passive reflector onto
a more concrete and perspicacious extra-textual reality. Rather, as Jean E.
Howard, a scholar of English Renaissance literature, insists, "literature is part of
history;" in language that resonates with Kristeva's, she clarifies that "both social
and literary texts are opaque, self-divided, and porous, that is, open to mutual
intertextual influences of one another"*” For Howard, this means that literature

"11% in that it exercises "real power" as "an agent in

has an "ideological function
constructing a culture's sense of reality."""* Howard's new historicist model thus

regards literature as a form of social practice that both refracts and shapes the

117. Jean E. Howard, "The New Historicism in Renaissance Studies." English Literary
Renaissance 16 (1986): 13-43, here 25, author's emphasis.

118. Howard, "New Historicism," 29.

119. Howard, "New Historicism," 25, author's emphasis.
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patterns of discourse that characterized its contemporary cultural milieu.
Although I am reticent, largely on hermeneutical grounds, to associate the
presence or meaning of an allusion with authorial agency, my study nevertheless
resonates with Howard's model in the following ways. To begin with, [ approach
the four alluding narratives as literary productions of the Second Temple period
composed after Deut 30.1-10. This means that I read the alluding narratives
within their historical and cultural contexts as informed by scholarly accounts of
their origins. [ do not, however, treat these accounts as strictly objective or
normative reconstructions. Rather, following Carol Newsom, [ appropriate them

n120

as "heuristic fictions that permit certain ways of construing allusive

' Specifically, this allows for approaching the alluding works as

meaning.'?
participants in a wider Second Temple discourse concerning the re-forming of
Israel's identity in the wake of events that took place during the sixth century Bck.
As Newsom elsewhere underscores, the question of national identity remained at

the heart of the discursive matrix that shaped Judaic culture throughout the

Second Temple period:

One can treat the diverse cultural phenomena of Second Temple
Judaism as a protracted discussion of the question, "What is it that
really constitutes Israel?" Not every society is so preoccupied with
a discourse of identity, but the peculiar historical circumstances of
Second Temple Judaism brought that issue to the fore. Even when

120.  See Newsom, Job, 16.

121. 1 find Newsom's approach consonant with the following set of assumptions Howard,
"New Historicism," associates with new historicism: first, the human self is a construct and
product "of specific cultural discourses and social processes” and does not possess "a
transhistorical core of being" (20); second, the contemporary scholar, as a product of his or her
own historical context, cannot claim strict objectivity but instead always approaches the past "in
part through the framework of the present” (23); and third, history itself is best understood as "a
construct made up of textualized traces assembled in various configurations by the historian/

interpreter” rather than as "a realm of retrievable fact" (23-24).
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not explicitly engaged in responding to one another, the literary
works, religious movements, new social institutions, emerging

symbols, and so forth, ceaselessly suggested alternative ways of
answering that question.'*

As Newsom intimates, the production of new literary works was one means by
which Jews engaged in the cultural project of refiguring the nation's identity
during the Second Temple period. Building on Newsom's insights, my study
explores the interpretive possibilities opened up by reading allusion to Deut
30.1-10 in Nehemiah, Ruth, Tobit, and Mark. In doing so, it considers the
capacity of those works to imagine and so also to shape alternate visions of a
restored Israel at a time when ancient Jews and early Christians lived under the
shadow of foreign rule and literarily imagined themselves as enduring a

protracted experience of exile.

ProspecTUs

In the chapters that follow I begin with a literary orientation to Deut
30.1-10 in which I map the contours of the text's own allusive topography
(chapter 1). Next, I trace the path of the text's allusive reception among non-
narrative works of the Second Temple period (chapter 2). Then, I explore how
reading allusion to Deut 30.1-10 in Nehemiah, Ruth, Tobit, and the Gospel of
Mark contributes to the literary figuration of a restored Israel in unexpected and
often unconventional ways (chapters 3-6). I argue that, when read allusively,

these works cast a company of diverse and unlikely actors in the role of

122.  Newsom, Symbolic Space, 4.
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Deuteronomy's restored Israel. Such actors include returning Judean exiles led
by a Persian-appointed governor (Nehemiah), a Moabite woman who facilitates
Judean restoration (Ruth), a pious though afflicted Israelite who experiences
restoration outside the homeland (Tobit), and the followers of a crucified
Galilean prophet acclaimed by God as Israel's messiah and charged with the task
of bringing about eschatological restoration (Mark). I conclude that reading
allusion to Deut 30.1-10 in these four works illustrates several possible and
competing literary models for figuring the identity of a restored Israel in the
wake of an exile whose horizons are imagined as extending well into the Second

Temple period.
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CHAPTER ONE

READING ALLUSION IN DEUTERONOMY 30.1-10

INTRODUCTION

This chapter offers a literary introduction to Deut 30.1-10 that explores
the text's own allusive character and contribution to the book. I begin with a
brief orientation to the book of Deuteronomy that situates 30.1-10 within a
larger section (chapters 29-32) in which Moses addresses Israel's near and
distant future. I also discuss how scholars have understood the book and the
significance of Deut 30.1-10 in particular. Most scholars date Deut 30.1-10 to the
the late exilic or early Persian period. Reading the text in this context, some
scholars have construed Deut 30.1-10 as expressing a summons to national
repentance that mitigates the finality of divine curse and inflects the book as a
whole with a message of hope. After introducing the book and its reception
among scholars, I discuss the text's literary structure and themes. I argue that
Deut 30.1-10 envisions Israel's restoration as proceeding in two stages. First,
Israel turns back to YuwH while in exile; second, Yuwn reverses the nation's
fortune by returning the exiles to their homeland and prospering them there as
of old. This literary figuration privileges returning exiles by granting them the
status of restored Israel and the right to acquire and settle the ancestral land.
From there, I attend to the text's own allusive texture. I discuss grounds for
reading Deut 30.1-10 as an intertextual mosaic comprised of allusions to several
texts from elsewhere in the book of Deuteronomy, chapters 6, 10, 28, and 29 in

particular. Read allusively, the text offers an important qualification to the
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finality of YHwH's curse as expressed in chapter 28. Finally, I coordinate this
allusive reading with a historical intertext: Cyrus' conquest of Babylon in 539 BcE
and his policy of repatriating subject peoples to their native lands, both of which
are commemorated in an inscription known as the Cyrus Cylinder. Reading Deut
30.1-10 in dialogue with this historical intertext positions the biblical text as a
counter-edict of repatriation that credits Yuwn's renewed compassion, instead of
Cyrus' magnanimity or Marduk's beneficence, with effecting Israel's restoration

to the national homeland.

THE Book oF DEUTERONOMY: LITERARY STRUCTURE AND SCHOLARLY RECEPTION

Literarily, the book of Deuteronomy takes the form of an extended
farewell discourse that Moses offers on the day of his death. Moses delivers his
speech on the plains of Moab along the southeastern border of Canaan. He
addresses his remarks to the children of the exodus generation, who have laid
claim to Canaan as their ancestral homeland. Structurally, the book divides into
four major sections. The book marks each literary division by an editorial
superscription written in the third-person voice of the narrator.  The
superscriptions function to introduce successive material and appear at the
following junctures: 1.1; 4.44; 29.1 (MT 28.69); and 33.1.'*

The first section, Deut 1.1-4.43, presents a retrospect on the doomed
exodus generation. After the Israelites disobey YHw, the offended deity forbids

those who experienced the exodus from entering the land of Canaan, the land

123.  See the discussion in Dennis Olson, Deuteronomy and the Death of Moses: A Theological
Reading (Overtures to Biblical Theology; eds. Walter Brueggemann et al.; Minneapolis: Fortress
Press, 1994), 14-17, which also informs the survey that follows.
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which Yuwn long ago promised to their ancestors. Instead, YuwH condemns the
exodus generation to die in the liminal space of the wilderness between Egypt
and Canaan (1.34, 39-40; 3.14-16). In chapter 4 Moses issues a summons to
obedience directed toward the children of the exodus generation, who stand
poised to enter Canaan in place of their ill-fated parents. Moses warns, however,
that if future generations forsake Yuwn then the deity will banish them from the
homeland to live among the nations (4.25-28). Moses tempers the warning with
the assurance that Yuwn will not entirely abandon the exiles. Rather, if they seek
him and return to him while in exile, they will find him (4.29-31).

The second and largest section, Deut 4.44-28.68, contains a multi-layered
legal code whose overall form has been adapted from Neo-Assyrian treaties.'*
The book frames the legal code as a treaty or covenant between YuwH and Israel.
Ynwh plays the role of the suzerain, offering protection and care, while Israel acts
the part of the vassal, rendering loyal obedience. Evidently, the treaty was
intended for the exodus generation but only concluded with its children (5.1-3;
26.16-19). The first generation had received the Decalogue at Horeb (i.e. Sinai)
after escaping from Egypt. But only the second generation, gathered in Moab,
receives the full legal code, which, the book discloses, Yuwn had entrusted
privately to Moses at Horeb (5.4-33). In effect, the book of Deuteronomy

purports to be the literary record of this disclosure. The legal code itself is

124.  For Deuteronomy's relation to ancient Near Eastern (ANE) treaties, see Delbert R. Hillers,
Treaty-Curses and the Old Testament Prophets (Biblica et orientalia 16; Rome: Pontifical Biblical
Institute, 1964); Moshe Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon,
1972; Repr,, Winona Lake: Eisenbrauns, 1992); and Dennis ]J. McCarthy, Treaty and Covenant: A
Study in Form in the Ancient Oriental Documents and in the Old Testament (2d ed.; Analecta Biblica
21; Rome: Biblical Institute, 1978).
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perhaps best known for its emphasis on the centralization of cultic worship at
"the place where Yuwn your God will choose to make his name dwell” (12.11). As
such, it represents an innovative attempt to orient Israel's worship around a
central cultic site devoted to a single deity. The legal code is primarily intended
to govern the nation's life in the land of Canaan (5.31; 6.1), though at times the
book suggests that its observance also qualifies Israel for entrance into the new
homeland (6.18-19; 11.8-9).

The third section of the book, 29.1 (MT 28.69)-32.52, features the
ratification of a covenant at Moab with the second generation. The text describes
this Moab covenant as a supplement to the earlier covenant made at Horeb,
where YHwH gave the Decalogue to the exodus generation. This new covenant at
Moab essentially binds the second generation and their descendants to observe
the legal code of the previous section, which Yuwn had originally disclosed only to
Moses while at Horeb. The contents of the book's third section concern Israel's
future, both near and distant. More remotely, Moses bemoans Israel's failure to
observe the legal code and the people's eventual defection from YHwH to serve
other gods. He then predicts the nation's punitive banishment from the land but
adds the qualification that, if the exiles turn back to Yuwn, the deity will return
them to the land bequeathed to their ancestors (29-30). Closer to hand, Moses
appoints Joshua to succeed him and provides for the deposition and reading of

the torah (7170) or divinely disclosed "instruction” (i.e. the book of

Deuteronomy) every seven years at Sukkot, the Feast of Booths (31). At the end
of the section Moses sings a prophetic poem on Israel's coming fate known as the

Song of Moses (32).



45

Finally, in the book's fourth section, 33.1-34.12, Moses pronounces an

oracular blessing on each of the Israelite tribes (33). The final chapter of the

book chronicles Moses' death and hidden burial on Mt. Nebo in the land of Moab

outside Canaan. The book closes with a stirring paean in honor of Moses that
distinguishes him as the superlative and archetypal prophet of Yawh.

Scholarship on the book of Deuteronomy'*

has tended to approach the
book as part of various purported collections of biblical literature. Readers who
follow the traditional canonical arrangement regard Deuteronomy as the final
work in a Pentateuch that also includes the books of Genesis, Exodus, Leviticus,
and Numbers. Some scholars, however, locate the book within a Hexateuch that
concludes with the book of Joshua.'®® Still others approach the book as the first
work in a larger Deuteronomistic History (DtrH) comprised of the books of

Judges, Samuel, and Kings."”’

The regnant position remains the latter and has
undergone several important developments and modifications.

In his seminal study on the DtrH, Martin Noth postulated that a single
author working from a variety of sources produced the entire work shortly after

the final event chronicled in the books of Kings: the realease of the exiled Judean

king Jehoiachin from prison and his promotion in the Babylonian court (2 Kings

125.  For surveys of modern scholarship see John Van Seters, The Pentateuch: A Social-Science
Commentary (Sheffield: Sheffield Academic, 1999; repr, London: T & T Clark, 2004), 30-86;
Rainer Albertz, Israel in Exile: The History and Literature of the Sixth Century B.C.E. (trans. David
Green; Atlanta: Society of Biblical Literature, 2003); Thomas Romer, The So-Called
Deuteronomistic History: A Sociological, Historical and Literary Introduction (London: T & T Clark,
2005; repr,, 2009), 13-43.

126.  For the classic treatments, see ]. Wellhausen, Die Composition des Hexateuchs und der
historischen Blicher des Alten Testaments (Berlin: Georg Reimer, 3d ed., 1889) and Gerhard von
Rad, "The Form-Critical Problem of the Hexateuch," in The Problem of the Hexateuch and Other
Essays (trans. E. W. T. Dicken; Edinburgh: Oliver & Boyd, 1966), 1-78.

127.  Martin Noth, The Deuteronomistic History (JSOTSup 15; Sheffield: JSOT Press, 1981).



46
25.27-30), ca. 562 Bce. Noth contended that the Deuteronomist (Dtr) sought to
produce a history of Israel and Judah that comports with the ideology of
retributive justice promoted in the book of Deuteronomy. Accordingly, the DtrH
interprets the conquests of Assyria and Babylon over Israel and Judah
respectively as the implementation of Yuwn's covenantal curse for the failure of
the two nations to uphold the covenant.

Two significant early modifications of Noth's proposal ensued. Gerhard
von Rad appealed to the promise of a perpetual dynasty to David (2 Sam 7) and
the release of Jehoiachin at the end of 2 Kings to challenge Noth's pessimistic
characterization of the DtrH.'*® Alternatively, Hans Walter Wolff argued that, in
accord with Jeremiah's prophecies, the DtrH issues a summons to national
repentance most vividly expressed in two late additions to Deuteronomy: Deut
4.29-31 and 30.1-10."*

The most significant developments of Noth's thesis came from two groups
of scholars, one German and another American. Working in Germany, Rudolf
Smend and his students posited three major redactions of the DtrH, all of which

0

were produced in the sixth century Bce.”™® The literary strata they uncovered

128.  Gerhard von Rad, "The Deuteronomic Theology of History in I and II Kings," in idem, The
Problem of the Hexateuch and Other Essays (trans. E. W. T. Dicken; London: SCM, 1984), 205-21.

129.  Hans Walter Wolff, "The Kerygma of the Deuteronomistic Historical Work" in The Vitality
of Old Testament Traditions (eds. Walter Brueggemann and Hans Walter Wolff; trans. Frederick C.
Prussner of "Das Kerygma des deuteronomistischen Geschichtswerk," ZAW [1961]: 171-86;
Atlanta: John Knox Press, 1975; repr, in Reconsidering Israel and Judah: Recent Studies on the
Deuteronomistic History (eds. Gary N. Knoppers and ]. Gordon McConville; SBTS 8; Winona Lake:
Eisenbrauns, 2000), 62-78.

130. Rudolph Smend, "Das Gesetz und die Volker: Ein Beitrag zur deuteronomistischen
Redaktionsgeschichte," in Probleme biblischer Theologie: Festschrift Gerhard von Rad (ed. H. W.
Wolff; Munich: Chr. Kaiser, 1971), 494-509. For an English translation of this essay, see Rudolph
Smend, "The Law and the Nations: A Contribution to Deuteronomistic Tradition History" in
Reconsidering Israel and Judah: Recent Studies on the Deuteronomistic History (eds. Gary N.
Knoppers and ]. Gordon McConville; trans. Peter T. Daniels; SBTS 8; Winona Lake: Eisenbrauns,
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were these: an initial pro-monarchical redaction (DtrH),"*

a subsequent anti-
monarchical redaction inspired by the prophets (DtrP), and finally a nomistic
redaction (DtrN) that stressed the importance of obeying YuwH's commandments
for acquiring and maintaining the land. Meanwhile, in the United States Frank
Moore Cross and his students developed the theory of a double redaction of the
DtrH."* In contrast to Noth and Smend, Cross and his colleagues argued that the
first redaction (Dtr") took place during the reign of the Judean king Josiah in the
late seventh century Bce. This was largely a piece of royal propaganda calculated
to promote the "reforms" of the ambitious young king. The second redaction
(Dtr?) followed after Jerusalem's destruction in the early sixth century Bce and
was more pessimistic in outlook.

Variations on Noth's thesis persist, and despite the prominence of Cross'
model in English language scholarship broad consensus has remained elusive.'*
For example, a recent proposal by the French scholar Thomas Romer promises a

sociological, historical, and literary approach to the DtrH. Romer combines

aspects of Smends' and Cross' models to posit three stages of literary

2000), 95-110. See also, e.g, Walter Dietrich, Prophetie und Geschichte: Eine
redaktionsgeschichtliche Untersuchung zum deuteronomistischen Geschichtswerk (FRLANT 108;
Gottingen: Vandenhoeck & Ruprecht, 1972); Timo Veijola, Die ewige Dynastie: David und die
Entstehung seiner Dynastie nach der deuteronomistischen Darstellung (AASFB 193; Helsinki:
Suomalainen Tiedeakatemia, 1975). Smend and his colleagues are often referred to in
scholarship as the Gottingen school.

131. Smend uses DtrH to denote the earliest stratum of the Deuteronomistic History, whereas
English language scholars use DtrH to refer to the Deuteronomistic History as a whole.

132. E M. Cross, "The Themes of the Book of Kings and the Structure of the Deuteronomistic
History," in idem, Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel
(Cambridge: Harvard University Press, 1973), 274-289; see also, e.g., Richard D. Nelson, The
Double Redaction of the Deuteronomistic History (JSOTSup 18; Sheffield: JSOT Press, 1981). Cross'
model remains regnant in English language scholarship.

133.  For an elaborationn of the questions that animate much current scholarship on the DtrH,
see the essays collected in T. Romer, ed., The Future of the Deuteronomistic History (Leuven:
Leuven University Press, 2000).
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development: an initial stage during the Assyrian period, a middle stage during
the Neo-Babylonian period, and a final stage during the Persian period.”** As for
Deut 30.1-10, scholars working with the model of a DtrH consistently attribute
the text to the latest proposed redactional layer or to a subsequent editorial
hand, most often dated to the early years of the Persian period."*®

Recently, Swiss scholar Konrad Schmid has challenged the premises of
both the Hexateuch model and the DtrH."** Schmid argues that the primary fault
line in the early narratives of the Hebrew Bible occurs not between Joshua and
Judges, as in the Hexateuch model, or between Numbers and Deuteronomy, as in
the DtrH, but between the books of Genesis and Exodus. Schmid locates
Deuteronomy within a larger complex of material that tells the story of Moses
and Israel (Exodus-Kings). Schmid distinguishes this work, the Moses-Israel
story, from another body of traditions about the nation's ancestors: Abraham,
I[saac, and Jacob (Genesis). According to Schmid, the ancestor narratives and the
Moses-Israel story give two alternate and competing accounts of the nation's
origins. In the former Israel emerges from within the land of Canaan, while in
the latter the nation's story begins outside the homeland in Egypt. Schmid
argues that the two works were first brought together by priestly tradents in the

first half of the fifth century.””” They are connected literarily by a number of

134.  Roémer, Deuteronomistic History.

135. See the survey of scholarly positions in J. G. McConville, "1 Kings VIII 46-53 and the
Deuteronomic Hope" VT XLI], no. 1 (1992): 67-79, here 70-71.

136. Konrad Schmid, Genesis and the Moses Story: Israel’s Dual Origins in the Hebrew Bible
(Siphrut 3; trans. James D. Nogalski of Habilitationsschrift, Erzviter und Exodus: Untersuchungen
zur doppelten Begriindung der Urspriinge Israels innerhalb der Geschichtsbiicher des Alten
Testaments [WMANT 81; Neukirchen-Vluyn: Neukirchener Verlag, 1999]; Winona Lake:
Eisenbrauns, 2010).

137.  Schmid, Genesis and the Moses Story, 255.
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"bridge texts" that presume a unified narrative arc that encompasses the
ancestor narratives in Genesis and the story of Israel's rise and fall in Exodus-
Kings; Schmid's bridge texts include Gen 15, Gen 50-Exod 1, Exod 3-4, Exod 15,
and Josh 24.'*® Regarding Deut 30.1-10, Schmid argues that this text, together
with the Decalogue in Deut 5, dates to the early Persian period. He contends that
these two texts place an interpretive frame around the legal material in chapters
6-26 that allows diaspora Jews to remain loyal to YHwn by observing the
Decalogue rather than the particular laws of the legal code, which are oriented
toward life in the homeland (e.g. the call for centralized worship).”*® At the end
of this chapter I offer a tentative historical reading of Deut 30.1-10 informed in
part by the scholarly consensus that it belongs to an early Persian period edition
of the book. Below, I attend to the text's literary structure and themes and to the

contours of its own allusive topography.

DeutERONOMY 30.1-10: FiGURING ISRAEL's RESTORATION

Literarily, Deut 30.1-10 is located in the third section of the book of
Deuteronomy (29.1 [MT 28.69]-32.52) as part of the supplementary Moab
covenant made between Yuwh and the children of the exodus generation. In
keeping with the forward-looking orientation of this section, the text purports to
offer a glimpse into Israel's distant future. It envisions a time after the minatory

curses of chapter 28 have become historical reality. Chapter 30 begins by

138.  Schmid, Genesis and the Moses Story, 157-158.

139.  Schmid, Genesis and the Moses Story, 151; see also Konrad Schmid, "Das Deuteronomium
innerhalb der 'deuteronomistischen Geschichtswerke' in Gen-2Koén" in Das Deuteronomium
zwischen Pentateuch und deuteronomistischem Geschichtswerk (FRLANT 206; eds. E. Otto and R.
Achenbach; Géttingen: Vandenhoeck & Ruprecht, 2004).
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presuming Israel's defeat and deportation from its land in a punitive exile. From
there, the text projects a reversal in the nation's fortune that restores Israel to
divine favor and to the prosperity and peace once enjoyed by the ancestors (i.e.
the book's putative audience, the children of the exodus generation). Below are

English translations of both the Hebrew MT and the Greek LXX of Deut 30.1-10.

1. Deut 30.1-10: HEBREW TEXT AND TRANSLATION

Hebrew MT140
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English Translation

When all these things have come upon
you, the blessing and the curse that | have
set before you, and you come to your
senses [Heb bring back to your heart] in all
the nations where YHwH your God has cast
you out,

and you return to YHWH your God, and you
heed his voice in accord with all that | am
commanding you today, you and your
children, with all your heart and with all
your person,

then YHwH your God will reverse your
fortune [Heb turn back your turning] and
have compassion on you; he will gather you
again [Heb turn and gather you] from all
the peoples among whom YHwH your God
scattered you.

If your outcasts are at the end of the sky,
from there YHwH your God will gather you,
and from there he will fetch you.

And YHwH your God will bring you into the
land that your ancestors possessed, and
you will inherit it; and he will do good to
you and multiply you more than your
ancestors.

140.  Throughout, quotations of the Hebrew Bible are from Biblia Hebraica Stuttgartensia:
With Werkgroep Informatica, Vrije Universiteit Morphology; Bible. O.T. Hebrew (Werkgroep
Informatica, Vrije Universiteit: 2006), Logos Bible Software.
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2. DEuT 30.1-10: GREEK TEXT AND TRANSLATION

Greek LXX'!

Kai €éotat wg av EANBwaotv i ot Tavia
TA plipaTa TAUTA, 1) eVAOYia KAl 1
KATApa, fv ESKA TTPO TIPOCWTIOU GOV,
kai &€En eig v kapdiav cou ev ALY
10i¢ EBveotv, ou Gv oe SaokopTrion
KUPLOG EKET,

Kai EmoTpagnoT) €Tl kuptov Tov Bedv
oov Kal UTTaKoUaT) Thg ¢wviig autol
KATA TAVTA, 600 Y™ EVIEANOpaL oot
onpepov, €€ SAng Tiig kapdiag cou kot €€
OAng Tiig yuyfig cou,

141.
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And YHwH your God will circumcise your
heart and the heart of your offspring to
love YHWH your God with all your heart and
with all your person for the sake of your
life.

And YHwH your God will place all these
curses upon your enemies and upon your
foes who persecuted you.

But as for you, you shall again heed [Heb
turn and heed] YHwH's voice; and you will
do all his commandments that | am
commanding you today.

And YHWH your God will make you prosper
in every work of your hand: in the fruit of
your womb, and in the fruit of your cattle,
and in the fruit of your ground for good; for
YHuwH will rejoice over you again [Heb turn
and rejoice over you] for good, just as he
rejoiced over your ancestors.

For you will heed the voice of YHwWH your
God by keeping his commandments and his
decrees written in this book of instruction
when you return to YHwWH your God with all
your heart and with all your person.

English Translation

And it shall be, when all these words come
upon you, the blessing and the curse that |
put before you, and you receive [them] into
your heart among all the nations where the
Lord may scatter you there,

and you return to the Lord your God and
obey his voice concerning all that |
command you today, from the whole of
your heart and from the whole of your
soul,

For the Greek text I have used John William Wevers, Deuteronomium (Septuaginta: Vetus

Testamentum Graecum 3/2; Gottingen: Vandenhoeck & Ruprecht, 1977).



Kal IAoETaL KUPLOg TAG AHAPTIAG TOU
kai E\enoel o€ kal TTAAY ouvAEel o€ €k
TAVIOV TRV EBVAV, €ic oUg
SLeOKOPTILOEY OE KUPLOG EKEL.

gav 1 SiaoTopd cou at’ Gkpou ToU
oUpavol €wg dkpou Tol oupavoy,
ekeibev ouvaer o€ kUpiog 6 Bedg cou,
kal exelbev Mjpyetal oe

kai e10aEet o kUprog 6 Bedg oovu eig v
Y1V, iV EkAnpovopnoav ot TTATEPEG oov,
kai kKAnpovopfoeic altiv: Kol €U o€
IO O€L KAl TTAEOVAGTOV O€ TIOLNOEL
UTIEP TOUG TIATEPAS TOU.

kai meptkaBapiel kUprog v kapdiav
oou Kol TV kopdiav ToU GTEPPATOC
oou ayaTav kuptov Tov Bedv cou €€
OAng Tiig kapdiag oou kai €€ OAng Tiig
Yuxfis oo, va Zijs ov.

kai dyoet kuptog 6 Bedg oou Tag Apag
TaUTag Tl Toug £xBpous oou kai Tl
TOUG P1o0UVIAS OF, ot £wEAV oE.

Kail oU EmOoTpagnorn Kai eloakoyoT) Tiig
Ppwvilg kupiou ToU Beol oou kol
TIOLNTELS TAG EVIOAAS QUTOU, 600G EY ™
éviéENopal oot ofjpepov,

Kal TToAuwpnoet o€ kUptog O Bedg cou
€V TIAVTL EPYQ TOV XELPOV GOV, £V TOIG
€KY OVOIG TiG KOIMOG 00U KAl €V TOIG
Yeviipoowy g YTig oou Kal ev Toig
EKYOVOLg TMV KTNVQOV 0oU* OTL
gmioTpéyet kUprog O Bedg cou
euppavBijvar et ot eig ayadd, kabot
euppavOn emi toig TaTpdotv cou,

Qv EL0AKOUOT) TG pwVii¢ Kupiou TOU
Beol oou puldooeoBar Tag eviolag
auTol Kai Ta SikatpATa AUToU Kol TG
Kploelg aUTOU TAG YEYPOHHEVOS EV TG
BiPAiw ToU vépou touTou, tav
ETTLOTPAPT)§ ETTL KUpLov TOV Bebdv oou €
OAn¢ Tiic kapdiag oou kai €€ OAng Tiig
Yuyiic oou.
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that the Lord will heal your sins and show
mercy to you and gather you again from all
the nations into which the Lord scattered
you.

If your dispersion is from one end of the
sky to the other end of the sky, from there
the Lord your God will gather you, and
from there he will take you;

and the Lord your God will bring you into
the land that your ancestors inherited, and
you will inherit it; and he will do good to
you and make you numerous beyond your
ancestors.

And the Lord will cleanse your heart and
the heart of your progeny to love the Lord
your God from the whole of your heart and
from the whole of your soul so that you
may live.

And the Lord your God will put these
curses on your enemies and on those who
hate you, who pursued you.

And as for you, you shall turn yourself
about and obey the voice of the Lord your
God and do his commandments, as many
as | command you today.

And the Lord your God will treat you with
much care in every work of your hands: in
the offspring of your womb, and in the
produce of your land, and in the offspring
of your livestock; for the Lord your God will
turn to rejoice over you for good, just as he
rejoiced over your ancestors,

if you obey the voice of the Lord your God
to keep his commandments and his
ordinances and his judgments that have
been written in the book of this law, if you
turn yourself to the Lord your God from the
whole of your heart and from the whole of
your soul.

In the text's canonical placement, Moses offers a prophetic adumbration
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of Israel's distant future, in which YuwH returns the descendants of those exiled
among the nations to their ancestral homeland as the vanguard of a restored
Israel. The text figures Israel's restoration in discrete stages. As Richard D.
Nelson, a scholar of the Deuteronomistic History, recognizes, in the text "the path
of return is laid out step by step."'** Indeed, as I argue in subsequent chapters,
Second Temple works such as Jubilees, 4QMMT, Nehemiah, and Tobit, seem to
treat the text as a script awaiting enactment. What, then, are the major episodes
or stages that comprise Deut 30's figuration of Israel's restoration from exile?'**

Although there is not universal consensus among scholars, I align with the
majority in affirming that the text configures the nation's restoration as
unfolding in two primary stages. First, in vv. 1-2 Israel turns to YuwH in renewed
allegiance while in exile. Second, in vv. 3-9 YnwH pledges to reverse the nation's
fortune for the better by restoring it to the homeland and to the conditions of

prosperity once enjoyed by the ancestors. Verse 10 offers a concluding reflection

that underscores Israel's role in securing this future: the nation must return to

142.  Richard D. Nelson, Deuteronomy: A Commentary (OTL; Louisville: Westminster John
Knox, 2002), 348.

143.  For an argument, oriented toward a Structuralist approach, that texts such as Deut
30.1-10 evince an underlying conceptual scheme, "the familiar sin-exile-restoration (SER)
scheme," see James M. Scott, "Paul's Use of Deuteronomic Tradition," JBL 112 (1993): 645-65,
here 650. Scott appropriates the model of the SER scheme developed by Hebrew Bible scholar
0dil H. Steck called the deuteronomische Geschichtsbild, the "Deuteronomistic conception of
Israel's history." See further Odil H. Steck, Israel und gas gewaltsame Geschick der Propheten:
Untersuchungen zur Uberlieferung des deuteronomistischen Geschichtsbildes im Alten Testament,
Spdtjudentum und Urchristentum (WMANT 23; Neukirchen-Vluyn: Neukirchener Verlag, 1967).
Steck sets out his model in six parts, the historical development of which he traces in several
stages. In a table of abbreviations appended to his book, Steck lists all six parts and the pages on
which they are discussed in the body of the work (323). Scott, "Paul's Use," 647-650 provides a
lucid survey of Steck's six-part model of the deuteronomische Geschichtsbild. Scott, "Paul's Use,"
647, 650, concludes with Steck, Israel, 189, that from 200 Bce to 100 ce this conceptual
schematization of Israel's history pervaded nearly all Palestinian Jewish literature as well as
certain early Christian works. For a critique of Steck and Scott, see Guy Waters, The End of
Deuteronomy in the Letters of Paul (WUNT 221; Tiibingen: Mohr Siebeck, 2006), 29-42.
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Yuwt in exile and keep his commandments perpetually once in the homeland.

Most English translations construe the Hebrew text as figuring the

nation's restoration in these two stages.'** A temporal clause in vv. 1-3 provides

the contours of the two stages.
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you, the blessing and the curse that | have
set before you, and you come to your
senses [Heb bring back to your heart] in all
the nations where YHwH your God has cast
you out,

and you return to YHWH your God, and you
heed his voice in accord with all that | am
commanding you today, you and your
children, with all your heart and with all
your person,

then YHwH your God will reverse your
fortune [Heb turn back your turning] and
have compassion on you; he will gather you
again [Heb turn and gather you] from all
the peoples among whom YHwH your God
scattered you.

The major English translations regard verses 1-2 as a subordinate temporal

clause introduced by mﬁ:"p T‘I:Cﬂz ("When [all these things] have come"),

whose main clause begins in v. 3 with the notice IM3-N} T I>8 MM 2

("then Yuwn your God will reverse your fortune").

The temporal sequence

implies a causal relationship between the two stages of restoration. That is, the

sequence suggests that Israel must first turn back to YuwH before the deity

revives compassion for the exiles and reverses the nation's fortune for the better.

144.  See, e.g, the NRSV quoted above in the Introduction.
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Several modern translations, such as the NRSV, make this explicit by embedding a
conditional clause within the structure of the temporal clause: ""When all these
things have happened to you...if you call them to mind...’and return to the Lorp
your God..’then the Lorp your God will restore your fortunes and have
compassion on you.." (Deut 30.1-3 NRSV, my emphasis)."*® Despite the
consensus regarding the two-stage restoration figured in the text, at least one
scholar promotes an alternate way of construing the syntax. In what follows I
analyze his argument and offer reasons for maintaining the majority view.
In a provocative essay published in 1999, Hebrew Bible scholar Marc
Brettler argues that Deut 30.1-10 actually outlines a single-stage process of

restoration.*®

He attributes the nation's repentance while in exile (30.1-2)
exclusively to YHwH's agency and gracious initiative. To make the case, Brettler
projects the theology of Deut 30.6, where YuwH circumcises Israel's collective
heart, onto vv. 1-2 and reinterprets the syntax of the passage accordingly.'*’
Brettler argues for beginning the main clause earlier than v. 3 with the first

prefixed perfect verb in v. 1, N3wTY, "then you will come [to your senses]" (my

translation, reflecting Brettler's construal of the syntax). This reading exploits

145.  No explicit marker of conditionality appears beyond the prefixed } in \DZWU] (which
itself is syntactically ambiguous). The NJPS, which does not add the conditional clause to v. 1,
more closely reflects the Hebrew by leaving the element of conditionality in vv. 1-2 as more of a
connotation than a denotation of the temporal configuration: "When all these things befall you -
the blessing and the curse that [ have set before you - and you take them to heart amidst the
various nations to which the Lorp your God has banished you, and you return to the lord your
God, and you and your children heed his command with all your heart and soul, just as I enjoin
upon you this day, then the lord your God will restore your fortunes and take you back in love . . ."
My translation of vv. 1-3 aligns with the NJPS on this point.

146. Marc Zvi Brettler, "Predestination in Deuteronomy 30.1-10" in Those Elusive
Deuteronomists: The Phenomenon of Pan-Deuteronomism (eds. Linda S. Schearing & Steven L.
McKenzie; Sheffield: Sheffield Academic Press, 1999), 171-88.

147.  Brettler, "Predestination,” 177: "If that typical reading is rejected, the passage would read
very smoothly, and the theology of v. 6 would permeate all of it."
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the admittedly ambiguous syntax of the temporal clause to suggest that both
Israel's turning in exile in vv. 1-2 and the circumcision of the nation's heart in v. 6
result from Ynwn's agency. For Brettler, Deut 30.1-10 thus affirms that "there is
no need for Israel to return of its own initiative before Yuwn steps in."'** To

render his approach consistent, Brettler must construe the 72 clauses in v. 10 not

as explanatory, temporal, or causal but as asseverative: "You will indeed heed
Yuws your God...you will indeed return to Yawn your God."'**  Given the text's
purported emphasis on exclusive divine agency, Brettler argues that, while
borrowing diction from elsewhere in the book, Deut 30.1-10 is a late tendentious
insertion into the book: "Deut 30.1-10 is likely quite late and is sui generis within
Deuteronomy in terms of ideology, though not in terms of phraseology."*® As I
discuss more fuly in the next chapter, Brettler believes that the author of Deut
30.1-10 inserted the text in an effort to align the book's theology with that of
prophetic texts such as the new covenant promise in Jer 31.

Brettler's interpretation of the text's syntax is certainly possible and is, as
he shows, reflected in some, though not all, Second Temple texts that allude to

Deut 30.1-10."' The major problem with his approach, however, is that it is

148.  Brettler, "Predestination,” 182.

149.  Brettler, "Predestination,” 178. Brettler's translation of v. 10 does not account for the
LXX, which unambiguously renders the two Hebrew 72 clauses as conditional. In the LXX at least
the conditional clauses in v. 10 imbue the temporal clause in vv. 1-3 with connotations of
conditionality.

150. Brettler, "Predestination,” 186.

151.  See, implicitly, 4QMMT and, more clearly, 4Q504 and (possibly) Baruch 2.27-35 (see the
discussion of these texts in the next chapter). Although Brettler also includes Neh 1.8-9, the
syntax of the allusion remains ambiguous as in Deut 30.1-3 itself. At most, these Second Temple
texts illustrate the possibility of exploiting the syntactical ambiguity of Deut 30.1-3 to advance a
particular ideological figuration of Israel's restoration. In effect, this is what Brettler himself has
done.
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overly subtle. In Brettler's understanding, "Dtr clichés have been intentionally
used"™ in the text in order to smuggle into the book an otherwise innovative
proposal, namely that Yuwn is solely responsible for bringing about Israel's
restoration.””® Brettler ascribes the text to "a later editor [who] wanted to sneak
an innovative idea into the text by dressing it — even over-dressing it — with Dtr

"15% The difficulty with this claim is that the "clichéd" language

phraseology.
effectively assimilates the text to the retributive ideology that otherwise
characterizes the book. Toward the end of his essay Brettler himself concedes

the point:

It is quite possible that the author of this passage did not fully
appreciate that by integrating his ideas into the book of
Deuteronomy, their theological innovation, namely that Yuwn will
assure Israel's repentance, might be lost, as this passage would be
read within the purview of standard Deuteronomic ideology.'*®

In contrast to Brettler, | argue that Deut 30.1-10 stands in continuity with the
book's ideology of retribution. That is, the temporal sequence in vv. 1-3, echoed
later in v. 10, suggests that Yuwn returns the exiles to the homeland and
circumcises the national heart after (and in response to) Israel's return to Yawx
while in exile. Further, the theology of v. 6 is not so alien as Brettler supposes. As
[ discuss below, it is possible to read v. 6 as an allusive response to a theological
problem that arises in chapter 29, namely that in withholding from Israel an

understanding heart YawH may be at least partially responsible for the nation's

152.  Brettler, "Predestination,” 178.
153. Brettler, "Predestination,” 186.
154.  Brettler, "Predestination,” 186.
155. Brettler, "Predestination,” 186.
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disloyalty. With these considerations in view, I think it best to retain the
traditional reading, which understands Israel's restoration as unfolding in two
stages, the first in the subordinate temporal clause in vv. 1-2 and the second
beginning with the main clause in v. 3.

In the first stage (vv. 1-2), then, the exiles turn back to YawH in a pledge of
renewed allegiance.'*® In the second (v. 3a), Yuwn responds by vowing to reverse
the nation's (mis)fortune for the better. The text signals this second stage with
an idiomatic expression in Hebrew, J013%-n® 7°>8 M 2w (lit. "And Yawn
your God will turn back your turning"), which connotes a general reversal of
fortune®’ or, in this particular context, a restoration from exile.”®® The LXX has

interpreted this expression with the phrase, kol 1doetar KUpLOg TAG AHAPTIOG
oou ("And the Lord will heal your sins"). As John Wevers explains, the phrase in

the LXX signifies an undoing of the harm brought about by Israel's

disobedience.” In both the MT and the LXX this expression introduces the

156.  Scholars have identified various chiastic patterns in the text. For example, Timothy A.
Lenchak, "Choose Life!" A Rhetorical-Critical Investigation of Deuteronomy 28,69 - 30,20 (AnBib
129; Rome: Pontifical Biblical Institute, 1993), 178 observes a chiastic pattern in vv. 8-10 and a
larger one that encompasses the entire text based on the repetition of words and phases in vv. 1,
2 and 10. Nelson, Deuteronomy, 347, also notes two chiastic patterns in the text; the first charts
the alternation of subjects between Israel and Yuwn, while the second develops around variations
of the root 2 ("turn, return") and the repetition of the phrase, 7[@@;'5;);1 ﬁ;;b"?;; ("with
all your heart and with all your person") in vv. 2, 6, 10. See also Jeffrey H. Tigay, Deuteronomy (JPS
Torah Commentary; Philadelphia: The Jewish Publication Society, 1996), 284, who in noting a
chiastic pattern oriented around 2 confirms the two-stage model of restoration advocated
here: "The chiasm shows how Israel's return to the Lord will lead to His returning them."

157.  See Ezekiel 16.53 and esp. Job 42.10.

158.  See]John M. Bracke, "Siib Sebiit: A Reappraisal,” ZAW 97 (1985), 233-44; see also the lucid
discussion of the idiom in Martien A. Halvorson-Taylor, Enduring Exile: The Metaphorization of
Exile in the Hebrew Bible (VTSup 141; Leiden: Brill, 2011), 91-93; see also Joseph Blenkinsopp,
Judaism: The First Phase, The Place of Ezra and Nehemiah in the Origins of Judaism (Grand Rapids:
Eerdmans, 2009), 124.

159. John William Wevers, Notes on the Greek Text of Deuteronomy (Atlanta: Scholars Press,
1995), 479.
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program of restoration enumerated in vv. 3b-9. First, in vv. 3b-5b, YawH
repatriates Israel to its ancestral land, however far flung its dispersion. Next, in
vv. 5b and 9 YuwH renews Israel's prosperity in the land. Yuwn promises good to

Israel (v. 5b: 3W7Y; v. 9: :itb‘?) to a degree that exceeds (v. 5b) or equals (v. 9)

the experience of the ancestors. The deity's beneficence brings remarkable
fecundity to the people, their livestock, and the land that sustains them. Verses 5
and 9 form an inclusio around vv. 6-8, in which Yuwn takes steps to ensure Israel

retains the land. First, YuwH, circumcises (‘77;, MT) or cleanses (Trepu(aeaplef,

LXX) the collective heart to facilitate willing and abiding loyalty to the deity and
obedience to his commandments. Verses 6 and 8 seem calculated in part to
prevent Israel from bringing on itself once more the disasters that ensued from
forsaking Yuwn. Having mitigated the internal threat to Israel's stability in the
land, verse 7 addresses potential dangers from outside the homeland. The
transfer of divine imprecations from Israel to its adversaries in v. 7 implicitly
secures the nation's political sovereignty over the homeland. In summary, vv.
3-9 set out a comprehensive program of national restoration in which YawHn takes
extraordinary measures to ensure Israel's repatriation to, prosperity within, and
perpetual retention of the ancestral homeland. The text's figuration of the
nation's future suggests, then, that when Israel's restoration arrives it will not be
partial, temporary, or tenuous but rather swift, complete, and enduring.

As part of its program for restoration the text constructs a new national
identity for a restored Israel. Deut 30.1-10 adumbrates a profile of this restored

Israel that includes the following elements: repentance in exile, return to and
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resettlement of the national homeland, extraordinary fecundity, circumcision of
the heart, and vindication over enemies. With language that echoes vv. 2 and 8,
the text's final verse compliments this profile by accenting the role Israel plays in
securing restoration: having turned back to Yuwn while in exile (10b), those who
resettle the land then obey the divine will "written in this book of torah (nﬁm;n
M AIRT T993)," ie. the book of Deuteronomy (10a).'* This profile has
certain ideological implications. Deut 30.1-10 implicitly reserves membership in
restored Israel for repentant exiles who resettle the homeland. On the one hand,
the text broadens the constituency of the exiles to include not just Judeans in
Babylonia but those scattered among "all the peoples” (30.3). On the other hand,
the text intimates that repatriated exiles are the only group that can assert
continuity with pre-exilic Israel and lay claim to the ancestral land and the
prerogative of divine favor. Deut 30.1-10 remains conspicuously silent about the
status of those who never left the homeland or of those who continue to abide

outside its borders in diaspora.

READING DEUTERONOMY 30.1-10 As AN INTERTEXTUAL MoSAIC

The verbal and thematic contours of Deut 30.1-10 bear discernible traces
of several other texts in the book of Deuteronomy. By approaching these traces
as allusive markers, it is possible to read Deut 30.1-10 as an intertextual mosaic

comprised of allusions to other texts elsewhere in the book of Deuteronomy,

160.  See Georg Braulik, "The Development of the Doctrine of Justification," in The Theology of
Deuteronomy: Collected Essays by Georg Braulik (trans. Ulrika Lindblad of idem, "Gesetz als
Evangelium. Rechtfertigung und Begnadigung nach der deuteronomiums [Stuttgart, 1988],
123-160; N. Richland Hills: BIBAL, 1994), 151-164, here 164.
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principally chapter 28. Deut 28 concludes the legal code of chapters 6-26 with a
series of divine blessings and curses. These are framed as two possible
alternatives that govern the nation's fate. If Israel remains loyal to the covenant,
Yuwn will bestow blessings such as abundant fecundity, national security,
seasonal rains, and regional hegemony (28.4-14). If Israel betrays the covenant
to serve other deities, then Yuwn will unleash a devastating series of curses that
includes pestilence, disease, drought, futility, foreign invasion, national
subjugation, and deportation from the land (28.16-44).

Ancient Near Eastern vassal treaties, especially those of the Neo-Assyrian
Empire, routinely concluded with a series of minatory curses such as those found
in Deut 28.'*" These treaties threaten that the gods will impose punitive
sanctions against vassal nations that break their oaths of fealty to the suzerain
power. Among these sanctions, deportation from the homeland often appears as
a form of national destruction.'® For example, the treaty of Esarhaddon with the
king of Tyre, drafted in 672 Bck, reads in part: "May Melgarth and Eshmun deliver
your land to destruction and your people to deportation; may they [uproot] you

from your land."'*® Deut 28.63-64 also associates deportation with destruction.

3’5:7 -n'h ww-wwx: ‘l"ﬂ 63 Just as YHWH rejoiced in doing you good
12 n:nx m:m‘rbw mpmigly J’U"I5 and in multiplying you, so YHwWH will rejoice
mpmiglyy 7’:&75 03’53.7 T W in annihilating and destroying you. You will
TRINT bxm =[ginich) Mi=pigh -rﬂnw-r‘m be forcibly removed from the land of which
-mwwb RYND TRNTIWN you are entering to take possession.

161. See Halvorson-Taylor, Enduring Exile, 22, who argues that "ancient Israel inherited a
concept of exile" from its ancient Near Eastern counterparts as reflected in their treaties.

162.  Halvorson-Taylor, Enduring Exile, 24.

163. Esarhaddon's treaty with Baal, King of Tyre (iv:14-17); Simo Parpola and Kazuko
Watanabe, eds., Neo-Assyrian Treaties and Loyalty Oaths (SAA 2; Helsinki: University of Helsinki
Press, 1988), 27; quoted from Halvorson-Taylor, Enduring Exile, 24.
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D“?é::_]g"?;:;l hlﬂj FX°9) 64 Yhwh will scatter you among the peoples
s:]':r:j:;n: TIRT AZPTIVY PINT A3pn from one end of the earth to the other, and
AR YIRS wR ohOnN oaoN o there you will serve other gods — mere
' 17381 Py 7naxy  wood and stone — that neither you nor
o T your ancestors have known.
In these verses Israel's deportation and dispersal among the nations occur as a
form of national destruction at YuwH's hand.

Deportation also connotes the dissolution of Israel's relationship with
Yuwn.'®* Israel's scattering in 28. 64 "among all the peoples from one end of the
earth to the other” (P87 m¥p~TY1 PINT A3%pn DMYI-523) threatens to
reverse its divine election in 7.6 "out of all the peoples on the face of the earth”
(MATINT "32-5y X 07w Son). The final verses of chapter 28 confirm
that deportation implies divine repudiation by employing a startling image.'®® In
a reversal of the exodus, YHwH threatens to send Israel back to Egypt to be sold as
slaves (28.68; see also 2 Kings 25.26), symbolically undoing the event that

precipitated Israel's birth as a nation. Indeed, according to verses 45-46 YuwH's

rejection of Israel will be complete and irreversible.

\?[ﬂé‘mﬁ n‘ax:r ﬂﬁ?‘?@ﬂ"?? ?[’,L;‘STJ nx;n 45 All these curses will come upon you, and

nYRY X502 TIRET T Tem
PRIEn MY IR M SiP3
PR WX PRPM

1029y~ TY

they will pursue you and overtake you until
you are destroyed; for you would not heed
the voice of YuwH your God to keep his
commandments and decrees that he
commanded you.

So they will become a sign and a portent
on you and your descendants for eternity.

These verses, combined with the image of deportation and exile as a return to

164.  See the discussion of this theme as it pertains to Deut 28 in Halvorson-Taylor, Enduring

Exile, 25-31.
165.  Halvorson-Taylor, Enduring Exile, 30.
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Egypt, suggest that Israel's ruination will be total and irrevocable. There is no
indication that Israel's fall is only partial or temporary or that the exiled nation
may one day reclaim its privileged status or reacquire its former homeland. As
Halvorson-Taylor concludes: "in the oldest layers of Deut 28, exile is understood
as a permanent disaster that might befall Israel, as befits the context of a treaty
curse;" it is only later, in the post-exilic period, that texts such as Deut 30.1-10
"represent exile as potentially coming to an end."**
Deut 30.1-10 overrides the categorical claims of chapter 28 by allusively
inverting its diction and imagery. The text promises the exiles nothing less than a
restoration to the prosperity that in former times was coextensive with divine

7 There are even indications that Israel's post-exilic prosperity will

blessing.'®
exceed that of its ancestors (30.5). Deut 30.1-10 begins in v. 1 by recalling the
two alternatives of blessing and curse set before Israel in chapter 28. The
opening phrase of the chapter, "When all these things have come upon you, the
blessing and the curse that I have set before you," echoes 28.2, 15, and 45. Deut
30.1-10, however, has subtly transformed the two alternatives of chapter 28 into

two successive stages in Israel's history, stages that by the time of the text's

composition have already transpired."® The historical sequencing of blessing

166.  Halvorson-Taylor, Enduring Exile, 30-31.

167. Alexander Rofé, "The Covenant in the Land of Moab, Deuteronomy 28.69-30.20:
Historico-Literary, Comparative and Form Critical Considerations" in Das Deuteronomium.
Entstehung, Gestalt und Botschaft (ed. N. Lohfink; BETL 68; Leuven: Leuven University Press,
1985, 310-20; repr.,, Alexander Rofé, Deuteronomy: Issues and Interpretation [Old Testament
Studies; ed. David J. Reimer; London: T & T Clark, 2002]), 193-203, here 195, notes many of the
inversions of chapter 28 discussed below. Rofé, however, infers from this that Deut 30.1-10 was
originally a continuation of chapter 28 and so not a part of the Moab covenant. He suggests that
30.1-10 "was transferred here by a scribe who wanted the consolation to follow all punishment,
even the one mentioned in 29.21-27" (195). Because Deut 30.7 alludes not to chapter 28 but to
29.20, Rofé contends that it must be a later addition to the text.

168. A. D. H. Mayes, "Deuteronomy 4 and the Literary Criticism of Deuteronomy," JBL 100



64
and curse allows the text to plot a third and final chapter in the national story:
Israel's restoration to divine blessing and return to the national homeland.

The text's reversal of chapter 28 begins in earnest with 30.3, which claims
that Yawn "will gather you again from all the peoples among whom Yuwn your

God scattered you ((R® TIO8 MY FXODT WX DMYITODN FXIPY 3E)."

This declaration reverses the threat of 28.64: "Ynwn will scatter you among the
peoples from one end of the earth to the other (CI"??D:_]L‘TI'B;; }‘rlﬂj F3¥em
TONRT TXPTIVY PONT T3Pn)." Significantly, it tacitly signals the reclamation
of Israel's chosen status by recalling the nation's initial election in 7.6 "out of all
the peoples on the face of the earth (MMIRT *2~5v @y oMY Soan)"
Moreover, when Yawn vows in 30.4 to gather Israel's outcasts as far as "from the
end of the sky (@MWm 12P3)," this playfully extends the hyperbole of 28.64,
where Yuwh threatens to scatter the nation "from one end of the earth to the
other (PINT T3P~V PINT 12PN)."  Indeed, it seems that the LXX more
closely aligns 30.4 with 28.45 when it predicates a gathering "from one end of
the sky to the other end of the sky (&’ dkpou ToU oUpavol Ewg dkpou ToU
oUpavol)." The allusive inversion of 28.45 in 30.4 suggests that Yuws's

restorative compassion exceeds the reach of his imprecatory fury.'®’
Deut 30.1-10 continues to reverse the comminations of chapter 28 with

the announcement in v. 5 that "Yawn your God will bring you into the land that

(1981): 23-51; repr. A Song of Power and the Power of Song: Essays on the Book of Deuteronomy
(SBTS 3; ed. Duane L. Christensen; Winona Lake: Eisenbrauns, 1993), 195-224, here 224.
169. See Tigay, Deuteronomy, 432, who observes, "However, in 30:1-10, the promises of
prosperity after restoration are so glorious that they practically overshadow the threats."
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your ancestors possessed and you will inherit it (FTAW71)." This evokes the end
of 28.63, "You will be forcibly removed from the land that you are entering to
possess (.-‘r@r;h‘?)," to imagine the undoing of Israel's exile from the land. The
latter part of v. 5, "he will do good (F31°7T1) to you and multiply you (F37M),"
also echoes language from 28.63, which recalls a time before the onset of the

curses when "YHwH rejoiced over you to do you good (:Pp"ﬁ%) and to multiply
(nﬁ;ﬁﬂ‘?ﬂ) you." The allusion intimates that Yuwn will restore Israel to the
prosperous conditions that prevailed before the nation defected from the
covenant.

This reading gains force from 30.9, which promises "Yawn your God will
make you prosper in every work of your hand: in the fruit of your womb, and in
the fruit of your cattle, and in the fruit of your earth for good." The assertion
reiterates language from 28.11, where YuwH assures the nation that loyalty yields
prosperity and abundant fertility: "And Yuwn will make you prosper for good in
the fruit of your womb, and in the fruit of your cattle, and in the fruit of your
earth.""”® Below are the two verses in Hebrew, each of which portrays Israel's
"good" (21) in terms of the same triad of divine blessings.

T3 93 T Teyn 933 UGN MM TN
(Deut 30.92) 73107 FORTN “7BIY FTHTI V7D

"TID3Y RT3 279 FR3 093 M3k MM Fmim
(Deut 28.11a) NN

170.  See also 28.4 and 18, which contain an analogous triad in an alternate order.
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The conclusion to 30.9 furthers the allusion to chapter 28 by drawing once more
on 28.63. The promise that "Yuwn will rejoice over you again (g i 230°
\?[’%STJ) for good, just as he rejoiced (W) over your ancestors” in 30.9 reverses the
warning in 28.63 that YuwH will respond to Israel's infidelity by "rejoicing" or
"delighting" (@) in its annihilation: "so Yawn will rejoice (@™@?) over you to
exterminate you and destroy you." Read allusively, then, Deut 30.1-10
consistently appears to echo chapter 28 in order to overrule the finality of
Israel's imagined destruction with a prophetic announcement of a restoration to
divine favor and prosperity emblematic of the pre-exlic era.
Allusions to three other texts in Deuteronomy are discernible in 30.6 in

conjunction with the metaphor of heart circumcision.'”

jng'n;ﬁ 7[’.'[5& i 5@1 6 And YhwH your God will circumcise your
NN n;ngb YN 3;_'?'3737. heart and the heart of your offspring to

'1[275;'5331 :[:3(?-5:3 7[’1‘[5& one YuwH your God with all your heart and
JeE 7 TITe e ’:[’5H '[:.7?:5 with all your person for the sake of your

life.

The image of a circumcised heart connotes the removal of any volitional

impediment to Israel's collective loyalty to Yuwn.'

Implicitly, the operation
prevents the former exiles from recapitulating the kinds of perfidious deeds that
called down Yuwn's wrath. That Yuwn performs the operation on both the initial

generation of returning exiles and their offspring contributes to the sense that its

effects are ongoing.

171.  For a comprehensive discussion of the metaphor, see R. Le Déaut, "Le théme de la
circoncision du Coeur (Dt. 30:6; Jer. 4:4) dans les versions anciennes (LXX et Targum) et a
Qumran,” VTSup 32 (1982): 178-205.

172.  See Tigay, Deuteronomy, 285; Nelson, Deuteronomy, 137.
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The metaphor of heart (un)circumcision appears elsewhere in the
Hebrew Bible but functions differently.'”® Two other texts summon Israel itself to
circumcise the collective heart (Deut 10.16; Jer 4.4). Several others invert the
metaphor to create the pejorative image of an uncircumcised heart, whether of
Israel (Lev 26.41), of the nations (Ez 44.6-9), or of both (Jer 9.25). Deut 30.6 is
thus unique in promoting the notion that Ynwn will intervene to circumcise the
heart of those who return from exile to resettle the homeland.

Approaching the book of Deuteronomy as a whole, the divine circumcision
of the heart in 30.6 appears to solve certain problems posed by texts earlier in
the book. In 10.16 Moses commands Israel to counter its obstinate disposition
by circumcising the national heart: "So circumcise the foreskin of your heart
(DQ;;? néjx;), and do not stiffen your neck any longer." Prior to chapter 10
the image of the heart appears most prominently in 6.5-6: "*You shall love Yuwn
your God with all of your heart (,‘[;;‘?'5;;), and with all of your person, and
with all of your might. °And these words that I am commanding you today shall

be on your heart (jg;'?"?:])." Both 6.5 and 10.16 are framed as directives from

Moses issued with the expectation that Israel both can and will comply.
In contrast, chapter 29 is starkly pessimistic about the capacity of Israel's
heart to acknowledge YuwHn's beneficent rule. In vv. 4, 6 (MT vv. 3, 5) Moses

cautions:

173.  On the development of the metaphor, see Werner E. Lemke, "Circumcision of the Heart:
The Journey of a Biblical Metaphor" in A God So Near: Essays on Old Testament Theology in Honor
of Patrick D. Miller (eds. Brent A Strawn and Nancy R. Bowen; Winona Lake: Eisenbrauns, 2003),
299-319.
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D°y1 PYT2 3% 02% MM N8 “Butto this day YHwH has not given you a
LT RT TY :_NQW'? 0TRY m?\tj‘? heart to know, or eyes to see, or ears to
:0DTON MY "IN 2 ﬂi?‘n:] ]:_77;55 hear...%so that you may know that | am
) . ' . . YHwH your God.

These verses offer an explanation as to how Israel became so intractably
disobedient that YHwn was compelled "in anger, wrath, and great fury...[to] cast
them into another land as is now the case" (29.28, MT 29.27). With this in mind,
Eckhart Otto reads Deut 30.6 as a response to the concession in 29.3 that Yuwn is
at least partially responsible for Israel's incorrigibility.'’* Taken as such, Deut
30.6 reverses the deity's decision to hasten Israel's doom by denying the
wayward nation an understanding and obedient heart. The possession of the
circumcised heart thus implicitly ensures that Israel will not betray the covenant
once back in the homeland and set in motion events that would ensue in a second
exile. The allusion to Deut 6.5 at the end of v. 6 positively affirms this notion; it
suggests that the circumcised heart enables restored Israel to fulfill the mandate
of its election by rendering willing allegiance to YawH alone.

Additional allusions to chapter 29 are audible in Deut 30.7. This verse

uses the word n‘n‘?zg:r, "the curses,” instead of the term .‘r‘?i?PU, "the curses,"
which appears in Deut 30.1 and throughout chapter 28. The word used in Deut
30.7, m‘?gg, does occur frequently in chapter 29 in vv. 12, 14, 19, 20, and 21 (MT
vv. 11, 13, 18, 19, and 20)."® Further, Deut 29.21 (MT 29.20), which uses the

plural m'?g as in 30.7, also includes the phrase, "written in this book of the

174.  Eckart Otto, "Old and New Covenant. A Post-exilic Discourse between the Pentateuch
and the Book of Jeremiah. Also a Study of Quotations and Allusions in the Hebrew Bible," OTE 19,
no. 3 (2006): 939-49, here 943.

175. Brettler, "Predestination,” 183.
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torah" (177 MIAAT D93 113302), which recurs in 30.10 (79993 1123020
il ﬂ\ﬁjnﬂ). Some scholars, such as Alexander Rofé, have argued that 30.7 is a

later insertion into the text because it alludes to chapter 29 and appears to
rupture the thematic continuity between vv. 6 and 8."”° Given the relationship of
30.6 to chapter 29 discussed above as well as the links between 29.21 (MT
29.20) and 30.7 and 10 mentioned here, I think it more prudent to conclude with
Brettler that Deut 30.1-10 "is a learned written addition, very well integrated

into, and thus subsequent to, the previous two chapters.""”’

Literarily, the
allusion to chapter 29 in 30.7 furthers the motif of inversion. Over against the

finality of 29.20 (MT 29.19), "and every curse (n‘?gc.;r"?;) that is written in this

book will rest upon him, and Yawn will wipe out his name from under the sky,"”®

Deut 30.7 imagines a time when Yuwn will transfer the curses from the once-
doomed nation and place them on its enemies. Collaterally, this move secures
Israel's political hegemony over the newly reacquired homeland.

Read allusively, then, Deut 30.1-10 echoes several texts from elsewhere in
the book, notably chapters 6, 28, and 29. Construed as such, Deut 30.1-10
subverts the book's figuration of exile as a permanent and irrevocable
manifestation of divine wrath by attributing to Moses a prophecy of national
restoration. In place of a decisive repudiation by the deity and a perpetual exile

among the nations, Deut 30.1-10 predicates a reversal of the nation's fortune that

176. Rofé, 195; see also Nelson, Deuteronomy, 349, note 6.

177. Brettler, "Predestination,” 183.

178.  Although the verse refers to a single hypothetical defector, the end of v. 19 (MT v. 18)
suggests that the arrogance of the one will affect the fate of the many; moreover, v. 25 (MT v. 24)
speaks in the plural about those who abandoned the covenant (see the NRSV, which translates the
pronouns as plural throughout).
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allows Israel to fulfill the promise of its initial election by YHwH.

HISTORY AS INTERTEXT

What, if anything, does this reading suggest about the text's historical
origins? In what follows, I argue that reading Deut 30.1-10 together with the
intertext of Cyrus' conquest of Babylon in 539 BcE positions the text as a counter-
edict of repatriation. That is, the text attributes Israel's restoration not to the
beneficence of a foreign monarch and his patron deity but to the reparation of
Israel's covenant with Yuwn and the renewal of divine compassion.'”’

According to the Cyrus Cylinder, the victorious Persian king authorized
several groups exiled by the Babylonians to return to their native lands. Cyrus
went on to provide for the refurbishing of dilapidated local temples and the
restoration of plundered divine images - all under the beneficent auspices of
Marduk, the chief Babylonian deity."® Although the Cylinder does not specifically
name Judah among Cyrus' beneficiaries, it gives a sense of how the king
represents his disposition and policies toward former subjects of the Babylonian

Empire. If, as many scholars conclude, Deut 30.1-10 was composed during the

179.  Scholars are virtually unanimous in ascribing Deut 30.1-10 to the late exilic or early
Persian period. Brettler, "Predestination,” 185, note 46, who attributes the text to the exilic
period, points to stylistic connections with the prose sections in Jeremiah, Ezekiel, and Second
Isaiah. He also cites as evidence the phrase, "book of the torah” in v. 10, which "is particularly
well attested in Nehemiah and Chronicles" (184). For an argument that the text was composed
during the post-exilic period see N. Mendecki, "Dtn 30,3-4 - nachexilisch?," BZ 29 (1985): 267-71;
see also Schmid, Genesis and the Moses Story, 150-51.

180.  The Cyrus Cylinder (ca. 539-530 Bcg) chronicles Cyrus' victory over the Babylonian king
Nabonidus, his peaceful takeover of Babylon, and his acts of beneficence toward its subject
peoples. For a discussion of the Cyrus Cylinder and a quotation of the relevant portions, see
Albertz, Israel in Exile, 113-116. Photographs of the Cyrus Cylinder as well as an English
translation are available online at the website of the British Museum in London, England: Irving
Finkel, trans. of the text on the Cyrus Cylinder, n.p. [cited 25 Aug 2012]. Online: http:/
/www.britishmuseum.org/ explore/highlights/article_index/c/cyrus_cylinder_-_translation.aspx.
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early years of the Persian period, perhaps Cyrus' victory over the Babylonians in
539 Bce and the policies that ensued called for an update to the book of
Deuteronomy to bring the text into alignment with the new situation.

Adding force to this proposal is an argument Geo Widengren advances
concerning texts in the Hebrew Bible, such as Deut 30.1-10, that forecast Yuwn's
gathering of Israel's dispersed to return them to the homeland. In an essay
entitled "Yahweh's Gathering of the Dispersed,” Widengren compares these
biblical texts to several royal inscriptions and psalms from ancient
Mesopotamian empires in which the "gathering and return" formula also
appears.” Among them, for example, is an inscription from the Neo-Assyrian
king Assurbanipal concerning Babylon that reads in part: "Its scattered people |

gathered and then restored to their place."'®

Remarkably, the same formulaic
diction appears centuries later in the inscription on the Cyrus Cylinder, which
celebrates the Persian king's peaceful conquest of Babylon: "All their inhabitants
I gathered and then restored to their habitation."'®® This is significant because it
indicates that this kind of stock vocabulary was still in use as late as the Persian
conquest of Babylon in 539 Bce. After coordinating several Akkadian terms and
phrases with their counterparts in Hebrew biblical texts (Deut 30.3 among

them), Widengren finds "astonishing agreement between Akkadian and Hebrew

use" of the "gathering the dispersed” thematic and concludes that its occurrence

181. Geo Widengren, "Yahweh's Gathering of the Dispersed," in In the Shelter of Elyon: Essays
on Ancient Palestinian Life and Literature in Honor of G.W. Ahlstrom (JSOTSup 31; eds. W. Boyd
Barrick and John R. Spencer; Sheffield: JSOT Press, 1984), 227-245; see also Geo Widengren, "The
Gathering of the Dispersed," SEA 41-42 (1976-1977): 224-234.

182. Widengren, "Yahweh's Gathering," 235.

183.  Widengren, "Yahweh's Gathering," 236.
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in texts of the Hebrew Bible "is due to the direct influence of Mesopotamian

civilization."*®*

Although Widengren's conclusion may be overstated, his
argument invites an exploration of how the Cyrus Cylinder, when read as an
intertext for Deut 30.1-10, affects the meaning of the biblical text.

Taking the Cyrus Cylinder as an intertext for Deut 30.1-10 allows for
construing the Deuteronomic text as a kind of counter-edict of repatriation.
Understood as such, Deut 30.1-10 tacitly subverts Cyrus' claim that Marduk
authorized the Persian conquest of Babylon and the subsequent repatriation of
subject peoples. Against this, Deut 30.1-10 credits Israel's restoration to the
reparation of the nation's covenant with Yawn and to the revival of the deity's
compassion. The text authorizes those dispersed by Yuwn's wrath to return to
their ancestral homeland to begin a new life once more under the aegis of Yown's
blessing.

In such a setting the literary conceit of the book would have strengthened
the text's appeal. Deut 30.1-10 implicitly casts the exiles in the role of the second
generation of Israelites poised to enter Canaan in place of their parents. For both
the children of the exodus generation and the returning exiles, the text portrays
Yuwin's wrath as having been exhausted on a former unfaithful generation,
whether those who perished in the wilderness outside Egypt or those who
suffered defeat and exile among the nations. The book of Deuteronomy thus

assures both the fictive and historical audiences that the period of divine wrath

has ended, that Yuwn's compassion rests upon them, and that they are the

184. Widengren, "Yahweh's Gathering," 239.
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rightful heirs to the legacy and land of their ancestors - so long as they uphold

the oath of loyalty to Yuwn forsaken by the previous generation.

CoNcLusION

In this chapter I have argued that, literarily, Deut 30.1-10 configures
Israel's restoration into two distinct episodes or stages. First, Israel renews
allegiance to Yuwn while in exile. Second, YnwH reverses the nation's fortune by
returning the exiles to their homeland and prospering them there as before.
After resettling the exiles in their ancestors' land, Yuwn grants them abundant
fecundity, a capacity for ongoing loyalty, and vindication over foreign adversaries.
Ideologically, the text's figuration privileges those in diaspora who return to the
homeland by granting them the status of restored Israel, the right to acquire and
settle the ancestral land, and the prestige of divine favor. The text remains
conspicuously silent about the fates of those who never left the homeland or who
remain living in diaspora. Read allusively, Deut 30.1-10 resounds with echoes of
several other texts in the book of Deuteronomy, chapters 6, 10, 28, and 29 in
particular. These allusions conspire to undermine the book's portrayal of exile as
final and irreversible in order to project a future for Israel in which the
descendants of those banished by the deity's wrath may return to the homeland
and prosper there under Yuwn's blessing. Finally, bringing Deut 30.1-10 into
conversation with the intertext of the Cyrus Cylinder positions YHwH's promise of
future restoration as a counter-edict of repatriation that attributes the exiles'
resettlement of their native land to Israel's repentance and YHwH's compassion

rather than Cyrus' patronage or Marduk's beneficence.
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Allusions to Deut 30.1-10 are discernible in a number of Second Temple
literary works in addition to Nehemiah, Ruth, Tobit, and the Gospel of Mark, the
four narratives that feature in this study. These allusions attest to the text's
ongoing vitality and appeal during the Second Temple period. They underscore
its capacity to generate new allusive figurations of a restored Israel long after the
text's ostensible fulfillment in the late sixth century Bcg, when the first waves of
exiles returned from Babylonia to resettle Jerusalem and rebuild Yuwh's temple.
The next chapter surveys the reception of Deut 30.1-10 in non-narrative
literature of the Second Temple period. Throughout, I explore how reading
allusion to Deut 30.1-10 generates diverse and competing figurations of Israel's
identity in the context of an exile that was often literarily imagined as enduring

well into the Second Temple period.
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CHAPTER Two

THE ALLUSIVE RECEPTION OF DEUTERONOMY 30.1-10
IN NoN-NARRATIVE SECOND TEMPLE LITERATURE

INTRODUCTION

This chapter surveys allusions to Deut 30.1-10 that scholars have
identified in non-narrative works written or redacted during the Second Temple
period. Reading allusion to Deut 30.1-10 in these works underscores the text's
capacity to generate multiple and competing figurations of a restored Israel in
the context of an exile that is literarily imagined as unresolved and ongoing. It
also provides a context of plausibility for discerning allusive traces of Deut
30.1-10 in the four Second Temple narratives I discuss in the chapters that
follow: Nehemiah, Ruth, Tobit, and the Gospel of Mark.

Richard Bauckham has drawn attention to the numerous allusions to Deut
30.1-10 in Second Temple literature as evidence of the text's importance and
broad appeal during this period. In a study exploring the theme of Israel's
restoration in Luke-Acts, Bauckham claims that "Deuteronomy 30:1-5 is the
foundational text for Israel's hope of restoration from exile, establishing the
sequence of Israel's 'turning' to Yhwn followed by YHwn's 'turning' Israel's
captivity and regathering the scattered people to the land."'®® Elsewhere in the
essay, Bauckham enumerates several Second Temple texts that allude to Deut

30.1-10; his list includes Neh 8.1-9; Tob 13.5-6; 14.5; 4Q504 1-2 5.12-13; Jub

185. Richard Bauckham, "The Restoration of Israel in Luke-Acts" in Restoration: Old
Testament, Jewish and Christian Perspectives (ed. James M. Scott; JS]Sup 72; Leiden: Brill, 2001),
435-487, here 447.
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1.15; and Bar 2.30, 33."®® The first two texts in Bauckham's list are narrative
works that I discuss in the body of the dissertation. Below I treat the remaining
three along with others he does not mention. Before turning to these, I briefly
discuss a number of other texts that have an ambiguous allusive relationship to
Deut 30.1-10: Deut 4.29-31; 1 Kings 8.46-53; and several passages from the book

of Jeremiah.

TEexTs oF AMBIGUOUS ALLUSIVE RELATIONSHIP TO DEUTERONOMY 30.1-10

There are several texts whose allusive relationship to Deut 30.1-10
remains a point of contestation among scholars. These texts include Deut
4.29-31; 1 Kings 8.46-53; and several texts in the book of Jeremiah that envision
national restoration from exile. For each of these texts there are several scholars
who advocate some kind of literary and thematic relationship to Deut 30.1-10.
Opinions differ, however, concerning the existence, extent, and direction of
influence. Some scholars, for example, contend that a single author composed
Deut 30.1-10 and one or more of the above-mentioned texts. Others assign them
to different authors but do not agree as to the extent and direction of literary
influence. It is beyond the scope of this project to attempt a resolution to these
matters. Instead, I survey below some of the scholarly options and comment on
the implications of reading the allusion along the lines of one or more of the

various proposals.

186. Bauckham, "Restoration,” 440; his list includes texts that allude to Deut 30.1-5.
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A.Deut 4.29-31
Both Deut 4.29-31 and 1 Kings 8.46-53 feature language and themes that
resonate with Deut 30.1-10. In contrast to the latter text, however, neither Deut
4.29-31 nor 1 Kings 8.46-53' explicitly identifies return to the national
homeland as a defining feature of Israel's restoration.'®® Deut 4.29-31 occurs
toward the end of the first section of Deuteronomy (1.1-4.43). It is part of an
extended paranetical discourse in chapter 4 in which Moses summons the
children of the exodus generation to comply with Yuwn's covenant in order to
ensure their possession of the land promised to their ancestors. In vv. 29-31
Moses anticipates Israel's return to Yuwn after enduring a punitive exile among

the nations (vv. 27-28).

DMyl Q20X T DI 27 And YHwH will scatter you among the
iy 127& nm: 'IDD?D ann nmxrzm peoples; and you will be left few in number
:TRW O2NR MY among the nations where YHwH will lead
you.

R 'rwxm D"rsx nrzrnn'r:m 28 There you will serve gods that are a work
&51 ]1&1"x5 wx 1:&1 TV OTIN of human hands — wood and stone — that
S innil qu psgxn x‘;j Pynwﬂ neither see nor hear nor eat nor smell.

FIOR MITNN DWW DRWRIY 29 But from there you will seek YwH your
ﬁ:};‘?"??; nar;}j'm 7D NN god, and you will find him if you seek him
:ﬂ@;;'b;;n with all of your heart and with all of your
person.
27373 5: -nxxm ‘[5 723 30 When you are in distress and all these
MY n:”m Dﬁnﬂj nﬁnxg -;‘7;@-; things find you in the days ahead, then you
~1‘73:1 ighejalivg -p-r')x will turn back to YHwH your god and heed
his voice.

187. See also Lev 26.40-45, in which Yuwn promises to remember the covenant with Israel's
ancestors if the exiles confess their iniquity and perfidy.

188.  Cf. Richard D. Nelson, Deuteronomy: A Commentary (OTL; Louisville: Westminster John
Knox, 2002), 69, who thinks Deut 4.29-31 may imply repatriation: "Although no return from exile
is explicitly mentioned, there is at least a hint of this possibility in the promissory content of
Yahweh's covenant with the ancestors."
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KRN 3‘7 ﬂ’ﬁbﬁs i =Eint] 55‘5 "D 31 Because YHWH your god is a compassionate
N3N h;rzj'} ij G &‘?j god, he will not abandon you or destroy
:D{[’? :.7\3_(;7: 1E7§< ?[ﬂxj':l;g: you; he will not forget the covenant with
your ancestors that he swore to them.

Although many scholars recognize the verbal and thematic affinity these verses
share with Deut 30.1-10, opinions differ as to the exact nature of their
relationship. Hans Walter Wolff and Richard D. Nelson, for example, argue that
the same author composed both texts, probably in the late exilic or early post-
exilic period.”® These scholars regard Deut 4.29-31 as a late interpolation into
the chapter, marked in part by a shift from the largely second-person plural
discourse in vv. 1-28 to the predominate use of the second-person singular in vv.
29-40. Alternatively, A. D. H. Mayes argues for the literary integrity of Deut
4.1-40, though he too proposes that it belongs to the same late redactional
stratum as does Deut 30.1-10."° Other scholars distinguish between Deut

4.29-31 and 30.1-10. Marc Brettler, for one, reads Deut 30.1-10 as a later

exegetical expansion of 4.29-31 that differs in emphasis, themes, and style.”’ On

189.  Hans Walter Wolff, "The Kerygma of the Deuteronomistic Historical Work" in The Vitality
of Old Testament Traditions (eds. Walter Brueggemann and Hans Walter Wolff; trans. Frederick C.
Prussner of "Das Kerygma des deuteronomistischen Geschichtswerk," ZAW [1961], 171-86;
Atlanta: John Knox Press, 1975; repr., in Reconsidering Israel and Judah: Recent Studies on the
Deuteronomistic History (eds. Gary N. Knoppers and ]. Gordon McConville; SBTS 8; Winona Lake:
Eisenbrauns, 2000), 62-78, here 75; Nelson, Deuteronomy, 348 note 2; see also Frank Moore
Cross, Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge:
Harvard University Pres, 1973), 278 note 3 and Jon D. Levinson, "Who Inserted the Book of the
Torah?" HTR 68, nos. 3-4 (July-Oct 1975): 203-33, who both posit a single author (Dtr?) for Deut
4.29-31; 30.1-10 and 1 Kings 8.46-53; see also Jeffrey H. Tigay, Deuteronomy (JPS Torah
Commentary; Philadelphia: The Jewish Publication Society, 1996), 432, who regards Deut 4.29-31
and 30.1-10 as exilic interpolations into the book but does not explicitly specify whether a single
author wrote both texts.

190. A. D. H. Mayes, "Deuteronomy 4 and the Literary Criticism of Deuteronomy," JBL 100
(1981): 23-51; repr. A Song of Power and the Power of Song: Essays on the Book of Deuteronomy
(SBTS 3; ed. Duane L. Christensen; Winona Lake: Eisenbrauns, 1993), 195-224, here 197-202,
217-219, upholds the literary unity of Deut 4.1-40 but proposes that it belongs to the same late
redactional stratum as does Deut 30.1-10.

191. Marc Zvi Brettler, "Predestination in Deuteronomy 30.1-10" in Those Elusive
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the other hand, Eckart Otto regards Deut 4.1-40 as a unified literary text
composed during the early Persian period."”> Following G. Vanoni, he discerns
allusions to Deut 30.1-5 in 4.27, 29-32, 34, and 38-40."" If this latter suggestion
is correct, it may be that, by omitting any explicit reference to repatriation, Deut
4.29-31 tacitly authorizes an experience of restoration for those outside the

homeland in diaspora.

B. 1 Kings 8.46-53

A similar lack of consensus also characterizes scholarship on the
relationship between Deut 30.1-10 and 1 Kings 8.46-53, the seventh petition of
Solomon's dedicatory prayer for the Jerusalem temple. Here again, several
scholars acknowledge the verbal and thematic kinship between the two texts but

make alternate claims about literary priority.” In 1 Kings 8.46-53 Solomon

Deuteronomists: The Phenomenon of Pan-Deuteronomism (eds. Linda S. Schearing & Steven L.
McKenzie; Sheffield: Sheffield Academic Press, 1999), 171-88, here 184-85; see S. R. Driver,
Deuteronomy (ICC: Edinburgh: T & T Clark, 1895), 328; Robert Polzin, Moses and the
Deuteronomist: A Literary Study of the Deuteronomic History; Part One: Deuteronomy, Joshua,
Judges (New York: Seabury, 1980), 70.

192.  Eckart Otto, "Old and New Covenant. A Post-exilic Discourse between the Pentateuch
and the Book of Jeremiah. Also a Study of Quotations and Allusions in the Hebrew Bible," OTE 19,
no. 3 (2006): 939-949, here 944; see Eckart Otto, Das Deuteronomium im Pentateuch und
Hexateuch: Studien zur Literaturgeschichte von Pentateuch und Hexateuch im Lichte des
Deuteronomiumrahmens (Forschungen zum Alten Testament 30; Tiibingen: Mohr Siebeck, 2000),
157-75; see Konrad Schmid, Genesis and the Moses Story: Israel’s Dual Origins in the Hebrew Bible
(Siphrut 3; trans. James D. Nogalski of Habilitationsschrift, Erzviter und Exodus: Untersuchungen
zur doppelten Begriindung der Urspriinge Israels innerhalb der Geschichtsbiicher des Alten
Testaments [WMANT 81; Neukirchen-Vluyn: Neukirchener Verlag, 1999]; Winona Lake:
Eisenbrauns, 2010), 150, note 652.

193.  Otto, "A Postexilic Discourse,” 944; see also G. Vanoni, "Anspielungen und Zitate innerhalb
de hebraischen Bibel. Am Beispiel von Dtn 4,29; Dtn30,3 und Jer 29,13-14, in Jeremia und die
"deuteronomistische Bewegung" (BBB 98; ed. W. Gross; Weinheim: Beltz, Athendum, 1995),
383-397, here 396.

194.  For more on the allusive character of the prayer, and the seventh petition specifically, see
E. Talstra, Solomon's Prayer: Synchrony and Diachrony in the Composition of 1 Kings 8, 14-61
(Contributions to Biblical Exegesis and Theology 3; Kampen: Kok Pharos Publishing House,
1993), 216-225.
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imagines a scenario in which Israel's sin against YawH precipitates military defeat
and deportation from the land. Surprisingly, Solomon does not ask YuHwH to
return repentant captives to the homeland as he does in vv. 33-34. Instead, the
king implores YuwH to grant the exiles "compassion before their captors” (v. 50,
oaw "32% DpMIS DRNM) if they "come to their senses” (v. 47, 137

Dé‘?"?;«;) and "turn back to you with all their heart and with all their person in
the land of their enemies who took them captive" (v. 48, b;;'?"?;; =p‘§zg 12T
DNR 12W-WN DTP3OR PIRI OwDI-5231). The end of the books of Kings
seems to instatiate part of Solomon's petition. In 2 Kings 25.27-30 the
Babylonian king unexpectedly releases the captive Judean monarch Jehoiachin,
promotes him over the other subject kings in Babylon, and grants him the
prestige of a daily allowance and a seat at the royal table.

Scholars are divided as to the literary relationship between Deut 30.1-10
and 1 Kings 8.46-53. On one side are Frank Moore Cross and Jon D. Levinson. On
the basis of the verbal parallels adduced above, both scholars argue that Deut
30.1-10 and 1 Kings 8.46-53, together with Deut 4.29-31, were composed in exile
as part of a second redaction of the DtrH (Dtr?)."® That is, these scholars regard
all three texts as the product of the same editorial hand. On the other side are
scholars who construe 1 Kings 8.46-53 as a later text that alludes to Deut
30.1-10. For example, in a note Marc Brettler refers to "the use of Deut. 30.1-10

in the exilic section of Solomon's prayer (1 Kgs 8.46-50).""° ]. G. McConville

195.  Seenote 4 above.

196. Brettler, "Predestination,” 180, note 33; in his essay M. Brettler, "Interpretation and
Prayer: Notes on the Composition of 1 Kings 8.15-53" in Minhah le-Nahum (JSOTSup 154; eds. M.
Brettler and M. Fishbane; Sheffield: Sheffield Academic Press, 1993), 17-35, Brettler argues for
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provides a more extensive argument for reading allusion to Deut 30.1-10 in 1
Kings 8.46-53. He contends that the allusion functions to subvert the
Deuteronomic vision of restoration by limiting the national hope from
repatriation to the homeland to compassion while in exile.'” Somewhat
problematically, his argument seems to require dating 1 Kings 8.46-53 to the
exile and Deut 30.1-10 even earlier. Other scholars, such as Marvin A. Sweeney,
argue that Solomon's prayer addresses not the Babylonian exile of Judah but "the
Assyrian exile of the northern tribes of Israel” because it envisions the exile and
return of the people to a temple that remains standing in vv. 33-34."® Taking the
opposite view, Volkmar Fritz sees in the text an incipient diaspora ideology
beginning to take shape. Commenting on 1 Kings 8.46-53, Fritz argues that the
petition "points to a time in which the exiles accepted their fate and started to
settle in foreign lands," which suggests that the text was composed in "postexilic
times.""”® If Fritz's position is taken as a starting point, then it is possible to read
1 King's 8.46-53 as an allusion to Deut 30.1-10 that obfuscates the latter's
promise of repatriation to allow for an experience of restoration in diaspora.
Construed as such, Jehoiachin's release from prison at the end of 2 Kings would
signal the availability of YHwH's restorative compassion in diaspora mediated

through the clemency of the foreign king.

reading an allusion to Deut 4.29-31 in 1 Kings 8.46-50 but does not mention Deut 30.1-10.

197. J. G. McConville, "1 Kings VIII 46-53 and the Deuteronomic Hope," VT XLII, no. 1 (1992):
67-79.

198.  Marvin A. Sweeney, I & I Kings: A Commentary (OTL; Louisville: Westminster John Knox,
2007), 130.

199.  Volkmar Fritz, 1 & 2 Kings (Continental Commentary; Minneapolis: Fortress, 2003), 100.
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C. Restoration Texts in the Book of Jeremiah
Several scholars have proposed some form of literary relationship
between Deut 30.1-10 and texts in the book of Jeremiah that discuss the nation's
restoration together with similar texts in the book of Ezekiel (e.g. 11.14-21;
36.16-38). Because most of the scholarly energy concerns the kinship between
Deut 30.1-10 and Jeremiah, I will focus my discussion there. A number of
locutions in Deut 30.1-10 also appear in texts concerning Israel's restoration in

the book of Jeremiah.?” These include the following terms and verbal

collocations:
73, hiphil (cast out): 30.1, 4 (niphal)
18, hiphil (scatter): 30.3
7°3p, piel (gather): 30.3,4
MW 33 (reverse [your] fortune): 30.3
X33, hiphil (bring back): 30.5
51, qal (circumcise) + 32% (heart): 30.6
Wi, qal (rejoice, delight): 30.9
30, qal (return) + 335 (heart): 30.10

Below is a brief catalogue of texts in the book of Jeremiah where the above

locutions occur.

Jer 23.7-8 (also 16.14-16; OG, after v. 40) - YHwH promises a new
exodus from the land of the north and from all the lands where
Israel has been driven.

Jer 24.4-7 - "Good figs," Judeans exiled to Babylon, are contrasted
with "bad figs" (vv. 8-10), Judeans who remained in the land or fled
to Egypt; to the "good figs," who return to Yuwn with all of their
heart, Yuwn will grant the land and give a heart to know him.

Jer 29.14 (absent in OG; present in Theod, T, S, and Vg)*"' - Yawn

200. Many of these verbal parallels are noted in Driver, Deuteronomy, 328-330; see also
Brettler, "Predestination,” 187.
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will reverse the fortune of exiled Judeans and gather them from all
the nations and places to which they were driven and bring them
back to the place from which they were exiled.

Jer 30.3 (OG 37.3) - Yuwn will reverse the fortune of Israel and
Judah and bring both exiled nations back to the ancestral land to
possess it.

Jer 31.8, 33-34 (0G 38.8, 33-34) - YuwH will gather the remnant of
[srael from the land of the north and from the remotest part of the
earth (31.8); YuwH will make a new covenant with Israel and Judah
in which he will forgive sin and write the divine torah on Israel's
heart; as a result, instruction will become redundant because all
will know Ynwn (31.33-34).

Jer 32.37-41 (0OG 39.37-41) - YuwHn will gather the exiles from all
the lands to which he had driven them in wrath; Yawn will give
them one heart to fear him perpetually; Yuwn will make an eternal

covenant to do them good and to cause their heart to fear him in
order to prevent them from turning away again.

Of the above texts, the language in Deut 30.1-10 comes closest to Jer 24.4-7;
29.14; 30.3; and 32.37-41.

As with Deut 4.29-31 and 1 Kings 8.46-53, several scholars have
recognized the parallels in diction between Deut 30.1-10 and Jeremiah, but
consensus has yet to emerge regarding the direction and extent of literary
influence. The situation is complicated both by the lack of agreement about the
relationship between the book of Jeremiah and the Deuteronomists more

202

broadly“™ and also by the complex redactional history of Jeremiah itself, which

201. Jack R. Lundbom, Jeremiah 21-36: A New Translation with Introduction and Commentary
(The Anchor Bible 21B; New York: Doubleday, 2004), 354.

202.  The first to contend for extensive Deuteronomistic influence on the book of Jeremiah was
Bernard Duhm, Das Buch Jeremia (KAT 11; Tiibingen: J.C.B. Mohr, 1901), who attributed
approximately 70% of the book to Deuteronomistic redactors. For a survey of scholarship and an
argument against the Deuteronomistic provenance of Jer 31-34 specifically, see William McKane,
A Critical and Exegetical Commentary on Jeremiah XXVI-LII (ICC; Edinburgh: T & T Clark, 1996),
823-827. For recent contributions, see Thomas Romer, "How Did Jeremiah Become a Convert to
Deuteronomistic Ideology? in Those Elusive Deuteronomists: The Phenomenon of Pan-
Deuteronomism (JSOTSup 268; Linda S. Schearing & Steven L. McKenzie eds.; Sheffield: Sheffield
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by most accounts has undergone several stages of editing and expansion.””®
Several scholars contend that texts in Jeremiah have influenced the
production of Deut 30.1-10. In a seminal essay entitled "The Kerygma of the
Deuteronomistic Historical Work,"” Hans Walter Wolff enumerates many of the
above linguistic parallels and concludes that Deut 30.1-10 "makes use of the

n204

salvation words of the Jeremiah tradition. Similarly, in a study of the

"gathering and return” formula in Jeremiah and Ezekiel, Johan Lust deduces that
Deut 30.3-5 "has combined the terminology of Jeremiah with that of Ezekiel in

such a way that one has to conclude that it was inspired by these prophetic

n205

writings. Lust, who also takes account of the parallels in Mesopotamian

2% thinks that Ezekiel and Jeremiah drew first from

sources noted by Widengren,
Mesopotamian royal ideology and then influenced Deut 30.1-10. More recently,
Marc Brettler has ventured that the author of Deut 30.1-10 was influenced by an
exilic Deuteronomistic redaction of Jeremiah, especially Yuwn's pledge in Jer

207

31.31-34 to make a new covenant. To corroborate the claim of Jeremiah's

literary priority, scholars often point out that the verbal parallels adduced in

Academic Press, 1999), 189-199 and Thomas Romer, "The Formation of the Book of Jeremiah as a
Supplement to the So-called Deuteronomistic History" in The Production of Prophecy:
Constructing Prophecy and Prophets in Yehud (BibleWorld; Diana V. Edelman and Ehud Ben Zvi
eds.; London: Equinox, 2009), 168-183.

203.  For the conception of Jeremiah as a "rolling corpus," see William McKane, A Critical and
Exegetical Commentary on Jeremiah I-XXV (ICC; Edinburgh: T & T Clark, 1986), xlvii-xcii.

204.  Wolff, "Kerygma," 74.

205. ]. Lust, "Gathering and Return' in Jeremiah and Ezekiel" in Le Livre de Jeremie: Le
Prophete et Son Milieu les Oracles et Leur Transmission (ed. P.-M. Bogaert; Leuven: Leuven
University Press, 1981), 119-142, here 125.

206. Geo Widengren, "Yahweh's Gathering of the Dispersed," in In the Shelter of Elyon: Essays
on Ancient Palestinian Life and Literature in Honor of G.W. Ahlstrom (JSOTSup 31; eds. W. Boyd
Barrick and John R. Spencer; Sheffield: JSOT Press, 1984), 227-245; see the discussion of
Widengren above in the first chapter.

207. Brettler, "Predestination,” 187.
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Deut 30.1-10 are virtually absent from the rest of Deuteronomy and from the
DtrH more broadly but occur frequently in the several texts listed above from the
book of Jeremiah.

Representing the other side, McConville asserts the literary priority and
influence of Deut 30.1-10 throughout his theological commentary on the book of
Jeremiah.”® Likewise, Rudolph Otto argues that Jer 30.3 quotes Deut 30.3 and
that Jeremiah 30-31 recapitulates the sequence set out in Deut 30.1-10, where
Yuwn remedies the nation's heart after returning the exiles to the land.*” Otto
further contends that Jer 29.14, which does not appear in the OG, is a late
Masoretic addition to Jeremiah 29 drawn from Deut 30.1, 3, and 5.*° The
summary of his conclusions attests to the complexity of both the problem of

literary influence and the solutions proposed by scholars.

The Deuteronomistic Jeremiah-tradition in Jeremiah 29:13.14aa
was adopted in the post-Deuteronomistic chapter Deuteronomy
4:29 together with the Deuteronomistic supplement of
Deuteronomy in Deuteronomy 30.1-10, which was adopted in the
post-Deuteronomistic Jeremiah-texts of the LXX-version in
Jeremiah 30:1-3, 31:27-34, that reacts to the post-Deuteronomistic
covenant theology of the Pentateuch..."*"!

Suffice it to say that adjudicating the relationship of literary dependence between
Deut 30.1-10 and the book of Jeremiah remains a scholarly conundrum that still

awaits resolution and consensus.

208. ].G. McConville, Judgment and Promise: An Interpretation of the Book of Jeremiah (Winona
Lake: Eisenbrauns, 1993).

209.  Otto, "A Post-exilic Discourse," 943-944.

210.  Otto, "A Post-exilic Discourse," 944-945; Lundbom, Jeremiah 21-36, 354 does not regard
the verse as a Masoretic expansion but instead attributes its absence to haplography as it does
appear in Theod, T, S, and Vg.

211. Otto, "A Post-exilic Discourse," 946-47.
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Whatever the direction of literary influence, scholars such as Rudolph

Otto and Dennis Olson correctly emphasize the ideological differences between
the two.”"* First, in many of the Jeremiah texts the promise of repatriation does
not depend, as it does in Deut 30.1-2, on Israel's prior return to Yawn while in
exile.””

For example, in Jer 30.3 Yuwn offers restoration without explicitly

requiring that the exiles first pledge renewed allegiance to the covenant.

ﬁil‘f?'mﬁ? o83 o2 M3 9D 3 For look, days are coming — an oracle of

T SN MY MAYTNY N3
TINTTON DONIWM YT N
:TIWTM DNIIRD ORNITIWR

YHwH — when | will reverse the fortune of
my people, Israel and Judah, says YHwWH;
and | will bring them back to the land that |
gave to their ancestors, and they will take
possession of it.

Deut 30.3, 5 makes a similar claim using much of the same vocabulary. The

difference is that the Deuteronomy text prefaces these verses with a subordinate

temporal clause in vv. 1-2 in which Israel first turns back to Yuwh while in exile.

D’j;l‘-[ti'5; ?["%:TJ mﬁ:"p T‘rjm 1 When all these things have come upon

NNY YR TPOPMY MRIT MPNT
077523 7337758 Dawm T2k

R TR T T e

wr Tt

RYREY TON MY D30
RN DT IR "2TIEN 59D 15P3
PTWDITO23 F327023 T

you, the blessing and the curse that | have
set before you, and you come to your
senses [Heb bring back to your heart] in all
the nations where YHwH your God has cast
you out,

and you return to YHwWH your God, and you
heed his voice in accord with all that | am
commanding you today, you and your
children, with all your heart and with all
your person,

212. Otto, "A Post-exilic Discourse," 947, note 16 stakes out his position in explicit contrast to

Brettler's assertion of theological continuity between Deut 30.1-10 and Jer 31.31-34; see the
discussion below; Dennis Olson, Deuteronomy and the Death of Moses: A Theological Reading
(Overtures to Biblical Theology; eds. Walter Brueggemann et al.; Minneapolis: Fortress Press,
1994).

213.  Although see Jer 29.13 [0G 36.13] and 31.18-20. The latter is an oracle addressed to
"Ephraim" that originally may have concerned the exile of the northern tribes.
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RO IMIDYTNN TAION MY 387 3a then YHwH your God will reverse your
fortune and have compassion on you...
PIRT-O8 TI58 MYTY 9873 52 And Yewn your God will bring you into the
LLAIDWTM TANAR WITWR land of which your ancestors took
possession, and you will take possession of
it...

The sequence established by the temporal clause suggests that Yuwn's offer of
reversal and repatriation depends on the prior repentance of the exiles. This is
why many English translations (e.g. NRSV) render the phrase, "and you come to
your senses," in v. 1 as conditional, "if you come to your senses" ("if you call them

to mind,” NRSV), even though there is no specific marker of conditionality

214

beyond the 1 prefixed to the verb 3w (which is syntactically ambiguous).

Second, Otto, Olson, and others have shown that the ideology of
restoration promoted by Deut 30.1-10 differs from that advocated in Jer
31.31-34, in which Yuwn vows to make a new covenant with the returned exiles.

Below is the Hebrew text of Jer 31.31-34 and an English translation.

"M2) MTYTORY ORI 0MY 1137 31 Look, the days are coming — an oracle of
D732 AT NN2TRRY 5;51?@77 na3a~nN YHwH — when | will make with the house of
Salmin| Israel and with the house of Judah a new
' covenant,

=R mjﬁ:g-n;; A9 W8 N30 XD 32 not like the covenant that | made with their
DI PING OROXITD 0TI P ancestors in the day | took them by the
9DINY MDMITNR DT TN hand to bring them out from the land of
C T iaymv-oR) oo opbya Egypt, because they broke my covenant,
oo Ty and | had to prove myself their master"*** —
an oracle of YHwWH.

214.  The NJPS, which only renders the temporal clause and does not add a conditional clause,
more accurately reflects the Hebrew text.

215. The translation of this clause follows Leslie C. Allen, Jeremiah: A Commentary (OTL;
Louisville: Westminster John Knox, 2008), 351.
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ki gt ?‘ﬁD& R nﬁ:‘r NNT 92 33 "But this is the covenant that | will make
'rﬁ"'l:]x: D‘r‘r =habln] ﬁnx bxwwﬂ with the house of Israel after those days" —

le 55.7'1 D:HP: *mm Ny MmNl an oracle of YHwH: "I will put my torah

mm Dﬂ-[bxb D‘b MY 3NN within them, and | will write it on their
,Dy‘; 15 T heart; and | will be their god, and they will

be my people.

R W‘IS'ﬁ'n& R T 1'[?:5" &51 34 And they will no longer teach, each man his
TN T 1nx'7 mx-ng neighbor and each man his brother, saying:
DJDDDB "mx '1:.7'[" nSm'ﬂ: 'Know YHwH;' for all of them will know me

DJW5 nbox "D -n-p-nm DBNJ e from the least of them to the greatest of
$TIWTIDIN xb nnxun‘71 them" — an utterance of YHwH. For | will
forgive their iniquity, and | will remember
their sin no longer."
In contrast to Otto and Olson, Marc Brettler claims not only that Deut 30.1-10
draws on Jer 31.31-34 but also that the two texts stand in theological
continuity.?’® According to Brettler, Yawn assumes full responsibility for Israel's
restoration in both texts. To advance his claim, Brettler reconfigures the syntax
of Deut 30.1-10.*” He begins the main clause not in Deut 30.3, where most
translations place it, but in v. 1 with the first prefixed verb. The result would
read as follows: "When all these things come upon you...then you will come to
your senses...and YawH will reverse your fortune." This removes the implication
of conditionality from the opening verses. From there, Brettler projects the
theology of Deut 30.6, where YHwH circumcises Israel's collective heart, onto the
exiles' turn to YuwH in vv. 1-2. This allows him to construe the text as crediting

218

Yuwn with effecting Israel's repentance while in exile.”” Because he concedes

that the syntax of Deut 30.1-3 remains ambiguous, Brettler must support his

216. Brettler, "Predestination,” 173-174.
217. Brettler, "Predestination,” 175-177.

218.  Brettler, "Predestination,” 177: "If that typical reading is rejected, the passage would read
very smoothly, and the theology of v. 6 would permeate all of it."
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reading with extra-textual evidence.”" For this, he appeals to Jer 31.31-34.*° He
argues that the author of Deut 30.1-10 draws on Jer 31.31-34 in order to smuggle
a theology of unilateral divine agency into the book of Deuteronomy. In Brettler's
estimation this act of allusive subterfuge allows the author of Deut 30.1-10 to
subvert the notion, replete throughout the book of Deuteronomy, that Israel's
fate depends on its response to Yuwn's covenant.*'

The problem with this reading, as | mentioned in the previous chapter, is
that it is overly subtle. Given that the rhetoric of Deut 30.1-10 looks so similar to

the rest of the book, as Brettler himself concedes,***

there is nothing to prevent a
reading that would align Deut 30.1-10 with classic Deuteronomic retributive
theology: Yuwn does circumcise the nation's heart but only after Israel has taken
the initiative to renew the covenantal bond while in exile. Further, as Otto
understands the verse, Deut 30.6 responds to an internal problem raised by the
notion in 29.4 (MT 29.3) that "Yuwn himself is preventing His people from

hearing and seeing."***

If Yuwn has withheld from Israel an understanding and
compliant heart, then YHwH must provide the solution in order to prevent Israel,

once back in the homeland, from lapsing into the same pattern of disobedience

219.  Brettler, "Predestination,” 176: "I would suggest that from the syntactic perspective, the
clause structure of [Deut 30] vv. 1-9...is ambiguous. In such cases, extra-syntactic considerations
must be considered to resolve the ambiguity."

220. Brettler, "Predestination," 174, 178, and 186-87; on the question of literary influence,
Brettler concludes: "it seems quite possible, even likely, that Deut. 30.1-10 may be later than the
exilic Dtr redaction of Jeremiah, and thus the Deuteronomy passage has been influenced by
Jeremiah" (187).

221. Brettler, "Predestination,” 178, 186.

222.  Brettler, "Predestination,” 186: "It is quite possible that the author of this passage did not
fully appreciate that by integrating his ideas into the book of Deuteronomy, their theological
innovation, namely that Yuwn will assure Israel's repentance, might be lost, as this passage would
be read within the purview of standard Deuteronomic ideology."

223.  Otto, "A Post-exilic Discourse," 943.
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that precipitated the exile. Instead of aligning Deut 30.1-10 with Jer 31.31-34,
then, the promise in v. 6 that Yuwn will deal with Israel's heart actually serves to
distinguish them. In contrast to Jeremiah's promise of a new covenant, Deut
30.1-2 foregrounds the initiative of the exiles in turning back to YawH prior to
resettling the homeland and acquiring the circumcised heart.
Another difficulty with Brettler's claim is the conflation of Jeremiah's new
covenant with Deuteronomy's circumcised heart. Brettler argues that the two
images are "parallel” and coordinates Deut 30.6 with the notion in Jer 31.34 that

"all will be pre-programmed or 'firmwired' to follow Ynwn."***

According to
Jeffrey H. Tigay, however, this is not what the image of heart circumcision
connotes. Tigay explicitly differentiates Deut 30.6 from the formulations found
in some prophetic texts that argue that "God would ultimately 'program' Israel to
be loyal and obedient to him, so that they would obey him instinctively and never
again experience exile."*”® Among the prophetic texts Tigay cites are Jer 31.31-34
and 32.38-41,°* the very texts Brettler adduces to argue for theological
continuity between Jeremiah and Deut 30.6.*” According to Tigay, Moses does
not claim that Yuwn will "program” Israel's heart for obedience.””® Instead, the
metaphor of heart circumcision "implies only that God would remove

impediments that prevent Israel from voluntarily following God's teachings."**

224. Brettler, "Predestination,” 174.
225.  Tigay, Deuteronomy, 285.

226. Tigay, Deuteronomy, 400, note 8 (left column); he also lists Hos 2.21; Jer 24.7; Ezek
11.19-20; 36.25-28.

227.  Brettler, "Predestination,” 173.
228.  Tigay, Deuteronomy, 285.
229.  Tigay,Deuteronomy, 285.
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Although heart circumcision seems implicitly to provide Israel the means to
avoid a second exile, especially in its application to both the former exiles and
their descendants, the metaphor does not go so far as to suggest that Israel may
dispense with learning the divine will from the "book of the torah" (30.10). The
text affirms that, after the exiles have returned to the land, Yawn will grant the
community a heart willing to obey the prescriptions of the written torah. The
divine circumcision of the heart thus removes any volitional impediments to
restored Israel's willing allegiance to YawH's commandments.
Indeed, the most significant incongruity between the Jeremiah texts and
Deut 30.1-10 concerns the role of torah in the restored community. Reading
Deut 30.6 together with vv. 8 and 10, the circumcised heart facilitates Israel's
obedience to the divine commandments "written in this book of torah" (.'rljmp:r
7T T7IAT 7993). Olson explains that in Deuteronomy the teaching of "the
scriptural torah" by one generation to the next is what engenders obedience to
the divine will.*® Olson directs attention to Deut 31.9-13, where the torah
appears as "a catechism or foundational teaching document that is to be written

"231 Circumcision of the heart

down and taught from generation to generation.
thus grants Israel the willingness to obey but not innate knowledge of Ynwn's
torah.*** The divine torah remains written in "the book" (71993) and must be

learned from authorized tradents.

The opposite obtains in Jer 31.31-34. There, YuwH pledges to inscribe

230. Olson, Deuteronomy and the Death of Moses, 154, who cites Deut 4.1, 5, 10, 14; 5.31; 6.1,
6-7;11.19; 31.19, 22 in support of this view.

231.  Olson, Deuteronomy and the Death of Moses, 154.
232.  Olson 154.
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torah on Israel's heart. This act apparently renders human instruction
superfluous, as in 31.34 "they will all know me, from the least of them to the
greatest of them" (023737 TY) DPR5 "HIR W7 0DID7ID). As Otto explains:
"Israel will not be a community of teaching and learning the torah, which was
transcribed by Moses, but the torah will be written on everybody's heart, so that
there will be no necessity for teaching and learning the torah."** In contrast, to
Deut 30.6, 8, 10, then, Jeremiah's new covenant offers Israel not only the will to
obey but also an innate knowledge of YawH's torah that reduces the catechetical
program of Deuteronomy to redundancy.”**

The two texts also differ concerning the role of the covenant made with
the exodus generation. Deut 30.1-10 occurs within the section of the book that
introduces the Moab covenant. YuwH makes the covenant at Moab specifically
with the children of the exodus generation and their descendants (29.14-15 [MT
29.13-14]). The Moab covenant binds the second generation to observe the legal
code disclosed privately to Moses on Mt. Horeb (i.e. Mt. Sinai). According to Deut
29.1 (MT 28.69), the Moab covenant does not replace but rather supplements the

Horeb/Sinai covenant by extending it to a new generation:

T MR n’ﬁl_:;ltr ’ﬁ_;'{ T-rbx These are the words of the covenant that
7IRI ORI 733-NY N5 MEHN® Yrwd commanded Moses to make with the
ON® NID7WN8 N3 729 IR Israelites in the land of Moab in addition to
o ' . $39m3 the covenant that he had made with them
o at Horeb.

Significantly, the verse conflates members of the exodus generation, who entered

233.  Otto 947.
234.  Olson, Deuteronomy and the Death of Moses, 154.
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into the covenant at Horeb, with their children, who receive the covenant at
Moab. As Richard D. Nelson observes, "The generations merge: all are addressed
as having experienced the past from Egypt to the victories over Sihon and Og. All
are challenged to obey the covenant."”** Even, then, as the text distinguishes the
two covenants of Horeb and Moab, it takes measures to coordinate them and
make them interdependent. For Nelson, this is part of a larger narrative strategy
in the book intended to authorize the contents of the Moab covenant (i.e. the
book of Deuteronomy) by relating them to the Decalogue given earlier at Horeb.
The notion that Moses receives the contents of the Moab covenant at the same
time the exodus generation receives the Decalogue "thus serves as an etiology
that authorizes the contents of Deuteronomy."”*® Deut 30.1-10 fits into this
schema by reactivating the Moab covenant for repentant exiles. Deut 30.6 grants
to restored Israel the willingness to keep the commandments that their
forbearers had broken. As with the literary conceit of the Moab covenant, this
allows a new generation to succeed where the previous one had failed.

Jer 31.31-34 also predicates a new era for Israel, marked by another
covenant, but the breech with the past is more profound. The text depicts Yawn
as eschewing the former covenant made with the exodus generation in favor of a
new covenant. Terence Fretheim is probably correct to coordinate this contrast
with Jer 23.7-8 (also 16.14-15), where YHwH promises that, in swearing oaths,

people will no longer invoke the god who brought Israel out of Egypt but the god

235.  Nelson, Deuteronomy, 340.
236.  Nelson, Deuteronomy, 77.
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who led Israel out of exile.”*” That is, in the future Israel's restoration will eclipse
the exodus to become the new paradigmatic redemptive event that defines
Israel's identity. Jer 31.31-34 takes the contrast a step further. As the exodus
resulted in the covenant mediated by Moses, so the return from exile will yield a
new covenant. But the new covenant does not serve as a supplementary
correlative to the exodus covenant; rather, the latter covenant effectively replaces
the former. According to 31.32 the exodus covenant was flawed because it could
be - and in fact was - broken. The new covenant resolves this problem and
thereby renders the former redundant. Under the aegis of the new covenant,
Yuwn inscribes the torah on the nation's heart so that all will know and
acknowledge him as the nation's rightful god. The new covenant thus implicitly
transfers the torah from stone tablets to Israel's heart in order to secure its
observance.

In Deut 30.6, however, the problem is not that torah remains outside the
national heart but that the heart is unwilling to obey its precepts. The verse
solves the problem by means of a divine circumcision of the heart, which
removes impediments to Israel's willing allegiance. The commandments
themselves, however, remain external to the heart "written in this book of the
torah" (Deut 30.10).”® By the end of Deuteronomy, the torah scroll is set
alongside the ark, which contains and preserves the stone tablets of the

Decalogue (Deut 10.5; 31.26). On the one hand, this signals the derivative

237. Terence E. Fretheim, Jeremiah (Smyth & Helwys Bible Commentary; Macon: Smyth &
Helwys, 2002), 442.
238.  Olson, Deuteronomy and the Death of Moses, 154.
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character of the written torah (i.e. the book of Deuteronomy); on the other hand,
placing the torah alongside the ark subtly authorizes its use as a stand-in for the
tablets after Judah's fall to Babylon.**

It is true that in several places Deuteronomy depicts the words of the
covenant as being upon or in the collective heart (6.6; 11.18; 30.14). But this is
different from what Jer 31.31-34 envisions in conjunction with the new covenant.
First, as Nelson explains, the Deuteronomic images are both "literary metaphors
of constant attention and awareness" and "descriptions related to actual,
concrete practices,” such as hanging texts around the neck for either

® Second, and more importantly, in the

instructional or apotropaic uses.**
Deuteronomy texts Israel assumes responsibility, whether explicitly (6.6; 11.18)
or implicitly (30.14), for placing Yawn's words in the heart. In Jer 31.33, however,
YuwH puts the torah within Israel and writes it on the collective heart, rendering
written torah superfluous.

Reading Deut 30.1-10 in conversation with Jer 31.31-34, whatever the
direction of influence, thus illustrates the different figurations of restoration each
text envisions. Contrary to Jer 31.31-34, Deut 30.1-10 implicitly frames YHwn's
compassionate reversal of the nation's fortune as a response to Israel's
repentance while in exile. Further, Deuteronomy does not replace an older
covenant with a newer one but rather preserves the Horeb covenant (literarily

and literally) alongside the Moab covenant. Finally, Deut 30.1-10 stresses the

ongoing pedagogical role of written torah even for those who possess the

239.  Olson, Deuteronomy and the Death of Moses, 176-177.
240. Nelson, Deuteronomy, 92.
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circumcised heart.
Given the ambiguity of the literary relationships among Deut 30.1-10,
Deut 4.29-31, 1 Kings 8.46-53, and Jeremiah, it may be more productive to shift
the discussion away from how to untangle the chain of influence and toward how
reading the allusion contributes to each text's figuration of a restored Israel.
Although these texts, along with others such as Lev 26.40-45 and Ezek 11.14-21;
36.16-38, partake of a specialized vocabulary as well as a set of stock images and

common themes,**!

they each deploy them differently to construct literary
profiles of restoration that are quite distinct and often mutually incompatible. In

what follows, I survey the varied figurations of restored Israel that result from

reading allusion to Deut 30.1-10 in non-narrative Second Temple works.

Avrusion To DEuTERONOMY 30.1-10 IN NoN-NARRATIVE SECOND TEMPLE WORKS

In this section I discuss non-narrative Second Temple works in which
scholars have discerned allusions to Deut 30.1-10. In each case scholars
unequivocally affirm the literary priority of Deut 30.1-10. As I elaborate below,
not all of the alleged echoes of Deut 30.1-10 are equally audible, especially given
the similarities adduced above among Deut 30.1-10 and Deut 4.29-31; 1 Kings

8.46-53; and texts in the book of Jeremiah. After discussing the textual grounds

241.  According to Benjamin Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40-66
(Stanford: Stanford University Press, 1998), 32-33, this fact alone troubles any attempt to
determine the presence and direction of literary borrowing; in his estimation, "we cannot view an
older text as a source for a [later] passage...if both utilize stock vocabulary...or treat a subject that
calls for certain words." For example, the two times Sommer mentions Deut 30.4 he refuses to
render a verdict on the text's literary relationship to other texts with similar diction because all of
them employ "stock vocabulary” (218, note 6) and "make use of a widespread vocabulary cluster”
(257, note 90).
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for reading an allusion to Deut 30.1-10, I offer some reflections on how such a

reading, where justified, might affect an understanding of the alluding text.

A. Baruch

The apocryphal book of Baruch purports to be the work of the prophet
Jeremiah's secretary, Baruch, written in Babylon to the community of Judean
exiles there. Several sections comprise the book, including a narrative
introduction (1.1-14), a prose prayer of confession (1.15-3.8), and two poems:
one celebrating wisdom (3.9-4.4) and the other offering consolation (4.5-5.9).
Each section probably originated as an independent composition, which a later
redactor incorporated into the final form of the book sometime during the
second or first century Bce. The four sections were likely composed in Hebrew;
but the book survives only in translations, of which the Greek recension is the
most substantial.***

Alleged allusions to Deut 30.1-10, together with allusions to Deut 4.29-31
and several of the texts in Jeremiah mentioned above, occur in the second section

of the book, the prose prayer of confession in Bar 2.30-35. The Greek text follows

the English translation below.

*0...But they will turn back to their heart in the land of their exile
*land know that I am the Lord their God. And I will give them a
heart that obeys and ears that hear, **and they will praise me in the
land of their exile, and they will remember my name **and turn

242.  See the discussions of the book's literary and historical origins in Anthony ]. Saldarini,
The Book of Baruch (NIB vol. 6; Nashville: Abingdon, 2001), 929-934; David G. Burke, The Poetry
of Baruch: A Reconstruction and Analysis of the Original Hebrew Text of Baruch 3:9-5:9 (SBLSCS;
Chico: Scholars Press, 1982), 1-32. For a reconstruction of the Hebrew Vorlage see Emanuel Tov,
The Book of Baruch: Also Called 1 Baruch (Greek and Hebrew) (Texts and Translations 8;
Pseudepigrapha Series 6; Missoula: Scholars Press, 1975).
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away from their stiff neck and their evil deeds, for they will
remember the way of their ancestors who sinned before the Lord.
And I will return them to the land, which I swore to their
ancestors: to Abraham, to Isaac, and to Jacob, and they will rule it,
and | will multiply them, and they will not be diminished in
number; **and [ will establish for them an eternal covenant to be
their god and they will be my people, and I will no longer remove
my people Israel from the land, which I gave to them.**?

P, .xal €motpéyouotv ml kapdiav aut®dV év Yi ATOIKIOHOU
aut®dv *'kal yvoooviat 61t £y® kuptog 0 Beog autdv. kai ddow
auToic kapdiav kal Gta dkovovia, Zkai aivéoouoi pe év Y]
amoikiopol aut®dv kai pvnobnoovrar 1ol ovépotds pou Pkai
ATOOTPEYOUTLY A0 VATOU QUTOV TOU OKANpoU Kol aTo
TovpOdV  TIpAYpHATwV aut®dv, o1t pvnoBnooviar Tiig 080U
TATEPOV  QUTOV IOV  QPOPTOVIWV  Evavil  Kupiou. kol
ATOOTPEY® AUTOUS E1¢ TNV YTV, v Hpooa Toig TOTpAoLy AUtV
10 APpaap kol 1@ loaok kai 1@ lakwP, kai kupievocouotv
avtiig, kai TANBuv®d altolg, kai ou pn opikpuvBdor Pkal
othow altoic Stabikny aidviov Tob eivai pe altoic eic Oeov kai
autol Eoovial pot i Aadv, Kai oU Kiviow €Tt TOV AAGV HOU
Topan\ & Tiic yfic, fig Edwka avroic.?*

It is possible to construe Bar 2.30 as an echo of Deut 30.1. The phrase "they will
turn back to their heart in the land of their exile" is a literal translation of the
Hebrew idiom that appears in Deut 30.1: 7329-5% N3awm (lit. "you bring back
to your heart," that is, "you take to heart" or "come to your senses"). In addition,
Bar 2.34 appears to echo Deut 30.5, in which YuwH brings the exiles back to the
land of their ancestors to take possession of it and multiplies them there.

Brettler cites Bar 2.30-35 as evidence for his proposal that in Deut 30.1-3

"it is Ynwn's grace that causes him to make Israel return or repent."”**> According

to Brettler, this is how the author of Baruch construes the syntax of Deut 30.1-3.

243.  The translation is my own made from the Greek text in Tov, The Book of Baruch, 24, 26.
244,  The Greek text is reproduced from Tov, The Book of Baruch, 24, 26.
245. Brettler, "Predestination,” 181-82, here 182.
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But there are several difficulties with this reading. Although Brettler is correct
that Baruch ascribes Israel's repentance to YuwHh's agency, the text's assertion of
this point in vv. 30-31 does not depend on Deut 30.1-3 but on a conflation of Jer
24.7 and Deut 29.4, 6.**° In Jer 24.7 Ynuwn declares: "I will give them a heart to
know me, that I am Yuwh, and they will be my people, and I will be their god; for
they will turn back to me with all of their heart." Below is the verse in Hebrew

and Greek.

D% oY% WL MM an 3 nR npa? 2% ond nnd
10357523 "8 13w oo o T

Kol dow aUtoig kapdiav ol e1dévar autoug epe OTL €YW) Eipt
KUpLOG, Kal EoovTal pot €ig Aadv, kal eyw Eoopat autoig eig Bedv,
OTL EMOTPaPNOOVTIAL ETT Epe €€ OANG Thig Kapdiag aUT@dVv.
The references to Israel turning back to Yaws and to Yuwn giving the nation a
heart to know him resonate with Baruch 2.30-31. Moreover, the covenantal
formula, "and they will be my people, and [ will be their god,” that appears at the
end of Jer 24.7 also occurs in Bar 3.35 in the context of the "eternal covenant."
In addition to echoing Jer 24.7, Baruch also inverts the negative
assessment made of Israel in Deut 29.4, 6 [MT, LXX 29.3, 5]: "*But to this day

Yuwn has not given you a heart to know, or eyes to see, or ears to hear...’so that

you may know that [ am Yuwn your god." The verse appears below in Hebrew

and Greek.

vhrS> ooty nigtd oopwy npTh 3% 0% MM oy

246.  See the discussion in Odil Hannes Steck, Das apokryphe Baruchbuch: Studien zu Rezeption
und Konzentration "kanonischer" Uberlieferung (Forschungen zur Religion und Literatur des Alten
und Neuen Testaments; Gottingen: Vandenhoeck & Ruprecht, 1993), 109; see also Tov, Baruch,
25, who notes the allusion to Jer 24.7.
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FRMION YT M VD WIR TYRYT.MT BT Ty
koi oUk Edwkev kUptog 6 Beog Upiv kapdiav eidévar xai
opBahpoug  PAémelv kai  wTa Akovew  Ewg TG Mpépag

TOUTNG. .. VA Y VTE OTL 0UTOG KUpLog O Beog Updv.
Here, Bar 2.31 seems to reverse Deut 29.4, 6 [MT, LXX 29.3, 5], where YHwH
withholds a knowing heart and hearing ears to prevent Israel from
acknowledging the deity's exclusive rights to the nation's allegiance. Baruch's
claim that Israel will turn back to Yuwn while in exile thus resonates more closely
with the diction and imagery of Jer 24.7 and Deut 29.4, 6 rather than that of Deut

30.1-3.

It is important to note, however, that the ascription of the exiles'
repentance to YHwH's agency appears neither in Deuteronomy 29 nor in Jeremiah
24. Rather, the notion is a unique contribution of Baruch. In Jer 24.7 Yuwn gives
the nation an understanding heart only after returning the exiles in Babylon to
their homeland in 24.6. By contrast, in Baruch's prayer Israel receives a heart to
know Ynwn while still in exile. In fact, nowhere does the book of Jeremiah claim
that YuwH renews Israel's heart outside the homeland. In 31.33 and 32.39, the
two verses most similar in thought to 24.7, YuwH acts upon the nation's heart
after the exiles have come back to the ancestral land (see also 31.27-28 and, by
implication, v.32; 32.37).*¥ Baruch's contribution, then, to the figuration of a
restored Israel is the notion that Yawn rectifies the nation's heart, thereby
enabling repentance, before returning the exiles to the homeland. It is not clear,

however, that the book evokes Deut 30.1-3 to advance this claim.

247.  The same is true of the sequences in Ezek 11.17-20 and 36.24-27 respectively.
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Indeed, on closer examination, it is unlikely that Deut 30.1 contributes the

phrase in Bar 2.30, "they will turn back to their heart in the land of their exile

and know that I am the Lord their god." The Hebrew idiom, 723558 nawvm

(lit. "bring back to your heart") also appears in Deut 4.39 and 1 Kings 8.47,**

both of which align more closely with Bar 2.30 than does Deut 30.1. In Deut 4.39

Moses adjures: "So know today and bring back to your heart [i.e. take to heart]

that YawH - he is the only god in heaven above and on earth below; there is not

another" Below is the verse in Hebrew and Greek.

DMW2 DOTONT XTI U2 9335708 hawm o py
PTWY N AIAR PINTTOYY Syen

Kal YV@OT) ofjpepov kal €miotpagnion i) diavoiq 61t KUptog O
Bed¢ oou, outog Beog €v TG oUpavd Avw kai €Tl THg YT KATW,
KAl OUK EOTLV ETL TIAN)V AUTOU

This verse has two of the components in Bar 2.30-31: the idiom, "bring back to

your heart" as well as the exhortation to know that Yaws is god. 1 Kings 8.47, 48

features the same idiom. Below are the verses in English, Hebrew, and Greek:

“But if they bring back to their heart [i.e. come to their senses] in
the land where they have been taken captive, and turn back, and
implore your favor in the land of their captivity...*if they turn
back to you with all their heart and with all their person in the land
of their enemies who took them captive, and make intercession to
you toward their land, which you gave to their ancestors...

TN PANT) N3Y) DY) WK PN BISTON A3wm”
PON3 DUDITODIY DIIPTODI TR 3 TL.omaw pINd
ORI TN DFTI YT TN AP0B0M DON 10TIWR DI

...0MIaRD

Ykai emoTpéyouotv kapdiag autdv ev T Yij, ou pernybnoav

248.

See Steck, Das apokryphe Baruchbuch, 109.
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ekel, Kol emoTpéywory kai denbdoiv oou ev yij peroikiag
QUTGV... "kal EMOTPEYWOLY TTPOG O eV G Kapdig aUTAV Kai év
oA yuxf) aUtédv ev Ti) yi) €xOpdv alTddV, ol pethyaryes alTos,
kai TpooeUEovial Tpog o€ 0dov Yilg aut®dv, Ng Edwkag Toig

TATPACLY QUTAV. ..
Here, Israel comes to its senses in the land of its captivity, as in Baruch 2.30. Not
only that, but the phrase occurs in the context of a prayer of confession and
repentance - the very context in which it also appears in Baruch 2.30. To my ear,
then, echoes of Deut 4.39 and 1 Kings 8.47 are more audible in Baruch 2.30 than

are those of Deut 30.1.**

This is not to say that Brettler cannot read allusion to Deut 30.1 in Bar
2.30 and argue for how such a reading might affect the construal of Baruch's
prayer and/or the evoked text from Deut 30. Indeed, approaching Bar 2.30 in the
context of the entire book could provide textual warrant for such a reading,
especially in light of Bar 3.29-30, whose diction closely aligns with Deut
30.12-13.*° But this is not what Brettler does. Instead, he attempts to
corroborate his understanding of "the original meaning of Deut. 30.1-10" by
appealing to its supposed evocation in Baruch 2.27-35.*' From there, he argues
that Baruch's author appeals to Deut 30.1-3 to signal that, "as in Jeremiah 31 and

32, there is no need for Israel to return of its own initiative before Yuwn steps

in."*? But Jeremiah 31 and 32 do not address the situation in exile. As in Deut

249.  Tov, The Book of Baruch, 25, does not include any verses from Deut 30.1-10 in his list of
biblical parallels to Bar 2.30-35 adduced to support his reconstruction of the book's Hebrew
Vorlage.

250. See the discussion in N. T. Wright, The Letter to the Romans: Introduction, Commentary,
and Reflections (NIB 10; Nashville: Abingdon Press, 2002), 661-662.

251. Brettler, "Predestination,” 182.
252.  Brettler, "Predestination,” 182.
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30.6, these chapters from Jeremiah claim that Ynwn effects a change in Israel's
heart only after the exiles have returned to the homeland. Further, even if Baruch
2.30 does allude to Deut 30.1-10, this would not necessarily illumine the
"original meaning" of Deut 30.1-10. Rather, it would commend reading the

allusion to explore how it affects the perception of meaning in one or both texts.

B. Jubilees

Some scholars have discerned allusions to Deut 30.1-10 in the first
chapter of the book of Jubilees. The book was probably composed in the mid-
second century Bcg, probably sometime during or shortly after the turbulent
reign of the Seleucid monarch Antiochus IV.**® Jubilees claims to be the product of
a secret revelation to Moses at Mt. Sinai and provides an interpretive retelling of
Genesis 1-Exodus 12.*** Literary allusions to Deut 30.1-10 appear in the first
chapter of Jubilees, which incorporates a divine revelation of Israel's fate into
YHwH's disclosure to Moses at Sinai. YHwH begins by informing Moses that Israel
will be banished among the nations for failing to observe the correct cultic
calendar: "I will remove them from the land and disperse them among the

nations. They will forget my law...They will err regarding the beginning of the

253.  See the discussion of dating in James C. Vanderkam, Textual and Historical Studies in the
Book of Jubilees (HSM 14; Missoula: Scholars, 1977), 214-85 and George W. E. Nickelsburg, Jewish
Literature between the Bible and the Mishnah: A Historical and Literary Introduction (2d ed,;
Minneapolis: Fortress Press, 2005), 73-74.

254.  Jub 1.1-5. For an argument that the book invokes the figure of Moses to authorize its
own tendentious rewriting of the biblical narrative, see Hindy Najman, "Interpretation as
Primordial Writing: Jubilees and Its Authority Conferring Strategies,” JS/ 30 (1999) 379-410; see
also Hindy Najman, Seconding Sinai: The Development of Mosaic Discourse in Second Temple
Judaism (JS]Sup 77; Leiden: Brill, 2003) 43-69. For a discussion of the interpretation of the Jacob-
traditions in the book of Jubilees, see John C. Endres, Biblical Interpretation in the Book of Jubilees
(Washington, DC: Catholic Biblical Association of America, 1987).
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month, the sabbath, the festival, the jubilee, and the decree" (1.13-14).°° In what
follows, portions of Deut 4.29-31 and 30.1-10, together with Ps 51.10-12, provide
the script for YawH's prescient disclosure of Israel's restoration. Verses 15-18 go
on to explain that "after this" Israel will return to Yuwn "with all their minds, all
their souls, and all their strength." In response, YowH pledges to gather Israel
from the nations, transform the nation "into a righteous plant,” renew its blessed
status, and rebuild the temple in order to dwell in the nation's midst as of old.

Not content with the divine plan, Moses offers an intercessory
counterproposal in vv. 19-21.2¢ He pleads with Yuwn to spare Israel its coming
woes by granting the nation "a pure mind and a holy spirit" while still encamped
at Sinai (1.21). Yuwn answers Moses in vv. 22-25 by drawing on Lev 26.40*7 to
underscore the remedial function of Israel's punitive suffering: the experience of
exile will induce the nation to acknowledge its sins and return to YuwHx "in a fully
upright manner and with all (their) minds and all (their) souls" (1.23). Only then
will YHwH take measures to ensure Israel's perpetual allegiance by "cut[ting]
away the foreskins of their minds and the foreskins of their descendants' minds"
to "create a holy spirit for them" (1.23). Presumably, the exile is a non-negotiable
element in the divine plan because it had already occurred when the text was
written. What is striking is that Jubilees tacitly regards the conditions of exile as

persisting until such time as Israel properly observes the cultic calendar. By

255.  1use the translation of Jubilees from the Ethiopic produced by James C. Vanderkam, The
Book of Jubilees (CSCO 510-511, Scriptores Aethiopici 87-88; vol. II; Leuven 1989).

256.  For an analysis of Moses' prayer as an allusion to Deuteronomy 9, see Michael Segal, The
Book of Jubilees: Rewritten Bible, Redaction, Ideology and Theology (JSJSup 117; Leiden: Brill,
2007), 247-251.

257. David Lambert, "Did Israel Believe That Redemption Awaited Its Repentance? The Case
of Jubilees 1," CBQ 68 (2006): 631-650, here 645.
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evoking the image of the circumcised heart in Deut 30.6, the text intimates that
only those who observe the solar calendar advocated in Jubilees can claim the
privileged identity of restored Israel.

David Lambert has recently proposed that Jubilees 1 allusively exploits a
tension between Deut 4.29-31, which emphasizes the necessity of Israel's
repentance in procuring restoration, and Deut 30.1-10, where YuwH purportedly
assumes sole responsibility (Lambert follows Brettler on this point). According
to Lambert, the book resolves the tension by means of Moses' intercessory
prayer, which prompts YawH to modify the divine plan for Israel by mitigating the
need for national repentance as a prerequisite for restoration. As Lambert
understands the sequence of the text, "God revealed to Moses a plan for Israel's
redemption, Moses protested the absence of divine re-creation, and God revised
the original formulation accordingly."**® The book thus alters the deity's initial
plan, drawn from allusion to Deut 4.29-31, with one shaped by the theology of
Deut 30.1-10, where YHwH pledges to circumcise the nation's heart. Lambert

elaborates his thesis as follows:

The author of Jubilees inherits a paradigm of sin-exile-repentance-
redemption from the Book of Deuteronomy, but chooses to modify
that paradigm, which is reflected in the initial divine plan of Deut
4:29-31, by introducing the divine-circumcision-of-the-heart
language of Deut 30:1-10, to present the latter passage as replacing
the former.?*’

In the course of making his case, Lambert explicitly appeals to Brettler's

contention that different authors wrote Deut 4.29-31 and Deut 30.1-10, the latter

258. Lambert, "Repentance,” 639.
259.  Lambert, "Repentance,” 640.
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of which is a late non-Deuteronomistic text that attempts to subvert the thought
of the former by smuggling into the book the "prophetic expectation of a divinely

initiated transformation of Israel."*®°

Lambert's argument implicitly adopts
Brettler's claim that Deut 30.1-10 represents a one-stage configuration of
restoration that attributes Israel's reversal exclusively to Yuwn's agency. That is,
following Brettler, Lambert has tacitly projected the theology of Deut 30.6 onto
Israel's initial return to Yuwn while in exile. If, as [ argue above, this is an unlikely
construal of the text's syntax, then the tension Lambert perceives between Deut
4.29-31 and 30.1-10 dissipates; both texts would in fact suggest that Yuwn offers
restoration in response to Israel's renewed allegiance while in exile.

Further troubling Lambert's argument is his assertion that the promise of
divine re-creation appears only in the portion of Ynwh's speech that follows
Moses' intercession in 1.19-21. But this does not appear to be the case; in fact,
both sections of YHwh's speech set out a similar sequence, each of which

concludes with a promise of renewal. The chart below illustrates the point by

setting out the two sections in synoptic parallel.

260. Lambert, "Repentance,” 635.



Jubilees 1.15-18

PAfter this they will return to me from
among the nations with all their minds, all
their souls, and all their strength.

Then | will gather them from among the
nations, and they will search for me so that
| may be found by them when they have
searched for me with all their minds and
with all their souls. | will rightly disclose to
them abundant peace.

| will transform them into a righteous
plant with all my mind and with all my
soul...”’l will become their God and they
will become my true and righteous people.
| will neither abandon them nor become
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Jubilees 1.22-25

2They will not listen until after they
acknowledge their sins and the sins of their
ancestors. ’After this they will return to me
in a fully upright manner and with all (their)
minds and all (their) souls.

| will cut away the foreskins of their minds
and the foreskins of their descendants'
minds. | will create a holy spirit for them
and will purify them in order that they may
not turn away from me from that time

forever. **Their souls will adhere to me and
to all my commandments. | will become
their father and they will become my
children.

alienated from them, for | am the Lord
their God.

Both sections of the prayer envisage a two-stage program of restoration that
begins with Israel's return to Yawn while in exile and concludes when Yuwn
alternately transforms the nation into a righteous plant (1.16) or circumcises the
heart and creates a clean spirit to engender abiding loyalty to the covenant
(1.23). The difference between the two sections is not so much in their theology
as in the images drawn from the respective evoked texts to convey the nation's
post-exilic renewal. The first section of Yuwn's speech (Jub 1.16-17) alludes to Jer
32.37-41. There, YHwH pledges to renew the covenant so that Israel will be his
people and he their god (v. 38) and to plant Israel in its land with all his heart and
soul (v. 41). Significantly, this text from Jeremiah also includes an assurance from

Yuwn that he will place the fear of the deity into Israel's heart to prevent the
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nation from turning away again (v. 40). This notion, implicit in the allusion that
occurs in the first part of Yawn's disclosure in Jubilees, appears explicitly in the
second part at the end of v. 23. This gives the sense that both parts of Yuwn's
speech affirm a similar theology of national renewal following the exile. As for
the latter section of YuwH's revelation (Jub 1.22-25), the image of the circumcised
heart derives from Deut 30.6, while that of a holy spirit resonates with Ps 51.10
and echoes Moses' request in 1.21 that Yuwn "create for them a pure mind and a
holy spirit." Each section thus draws on different allusive imagery to convey the
same two-stage configuration of restoration in which divine renewal follows
national repentance.

Also problematic for Lambert's argument is the possibility that jub 1.15
does not allude to Deut 4.29-31 but to Deut 30.1-10 and Jer 29.13-14.%
Although Deut 4.30 envisions Israel returning to Yuwn to heed him, Deut 30.2
contains the same phrase but adds the notion that the exiles will return and obey
with all their heart and all their person, similar to Jub 1.15. Deut 30.3 then goes
on to imagine YuwH gathering Israel from among the peoples, a notion that does
not appear in Deut 4.29-31 but does occur in Jub 1.15. Second, the image of
seeking and finding Yuwn that appears in the latter portion of Jub 1.15 occurs not
only in Deut 4.29 but also in Jer 29.13-14. Like Deut 30.3, Jer 29.14 also includes
a pledge from YnwH to gather the exiles from among the nations. The only point
at which Jub 1.15 is closer to Deut 4.29 than to Jer 29.13 is the reference to Israel

seeking YHwH with all its heart and soul. Jer 29.13 only refers to seeking with all

261. See Gene L. Davenport, The Eschatology of the Book of Jubilees (Studia Post-Biblica;
Leiden: Brill, 1971), 25, note 3, who identifies Deut 4.29 as "the basic source for the description”
that has been "expanded from material from other sources," Jer 29.13-14 among them.
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the heart, whereas in Deut 4.29 the exiles seek after Yuwn with all their heart and
all their person/soul. That having been said, the explicit mention of a gathering
from among the nations in Jub 1.15 tips the balance in favor of Jer 29.13-14. Yet
even if the end of Jub 1.15 alludes to Deut 4.29 rather than Jer 29.13, it is likely
that the beginning of the verse evokes Deut 30.2. This undercuts Lambert's
attempts to pit the two sections of the discourse against each other on the
grounds that they allude to two different and ideologically incompatible texts in
Deuteronomy.

In summary, it does not appear that Jubilees 1 counters the first part of
Yuwn's speech with the second, overriding Deut 4.29-31 with 30.1-10 in the
process. Rather, the two sections are complementary and relate to each other in
a way analogous to the parallel couplets in Hebrew poetry: the latter part
reasserts, underscores, and advances the thought of the former.*** The doubling
structure allows YuwH to reassure Moses that, after the exile has run its course,
Israel will indeed become obedient to the divine will as Moses had requested: the
exiles will return to YawH, who will grant them the capacity for perpetual
allegiance to the covenant. Then, Israel will become a righteous plant (1.16) and
a true and righteous people (1.17) that will possess a circumcised heart and a
holy spirit (1.23).

How, then, do these allusions contribute to the book's figuration of a
restored Israel? Activating the allusions to Deuteronomy and Jeremiah in chapter

1 suggests that Jubilees restricts membership in restored Israel to those who

262.  For the classic treatment of parallelism in Hebrew poetry see James Kugel, The Idea of
Biblical Poetry: Parallelism and Its History (New Haven: Yale University Press, 1981; 2d ed., Johns
Hopkins University Press, 1998).
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implement the correct cultic calendar. That is, the book assures those who keep
the solar calendar that they (alone) embody the restored Israel envisaged in Deut
4.29/Jer 29.13-14; Jer 32.37-41; Deut 30.1-10; and Ps 51.10. For this group, the

exile has come to an end and the era of divine restoration has begun.

C. Sectarian and Liturgical Texts from Qumran

Several texts found at Qumran among the Dead Sea Scrolls allude to Deut
30.1-10. The most important allusion occurs in 4QMMT, a composite text
scholars have reconstructed from six extant fragments.”®® Literarily, 4QMMT is
comprised of three sections: (A) a 364-day solar calendar, which most scholars

264

consider to be a late appendage;*™ (B) a series of halakhic rulings; and (C) a

paraenetic conclusion. Allusions to Deut 30.1-2 appear in Section C conflated

with evocations of Deut 4.29-30 and 31.29.%%°

£15 °S 850 1050 1] 2302 poa... .. And in the book (of Moses) it is written
e[ n%*m"’rpw ™2 e ] not **[...] and former days [...]

S[m]5mn [Monifw 3302 A% And it is written that [you "will stray] from
Rivalni [I‘[I]ﬁﬂpw the path (of the torah) and that calamity
will meet [you]."

263.  For scholarly discussions of 4QMMT, see the essays collected in Florentino Garcia
Martinez, Annette Steudel and Eibert Tigchelaar, eds., From 4QMMT to Resurrection: Mélanges
qumraniens en homage a Emile Puech (Leiden: Brill, 2006) and John Kampen and Moshe J.
Bernstein, eds., Reading 4QMMT: New Perspectives on Qumran Law and History (SBLSymS 2;
Atlanta: Scholars, 1996).

264. Steven D. Fraade, "To Whom It May Concern: 4QMMT and Its Addressee(s)," Revue de
Qumran 76 (2000): 507-526, p. 521.

265. See Hanne von Weissenberg. 4QMMT: Reevaluating the Text, the Function, and the
Meaning of the Epilogue (STD] 82; Leiden: Brill, 2009) 207-209.
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5121 HY &[137]* > xomi [29]0D3  And itis written "and it shall come to
oonoT [P]PnR2 A58 [Io00aT pass, when Mall these things [belfall you,'
on ﬁ[lm:ﬁwml] xbblﬁ[m]ﬁ 79930 at the end of days, the blessings **and the
-[::5 593 158 SR -[[::]5 curses, ['and you take] it to hea[rt] and you

[ Jn[rm&3 ooy S[1o3s]:e  return to Him with all your heart *and with
[ ][ Jrg 2!l your person’, at the end [of time, so that
you may live ... ... 126

4QMMT elaborates on the sequence set out in Deut 30.1-2, which structures
Israel's history into three stages: blessing, curse, and renewed blessing or

restoration.?®’

It historicizes the blessing and curse by coordinating them, at
least in part, with the monarchic period.*® 4QMMT identifies the period of
blessing with the reign of Solomon. The text then associates the divine curses
with the period ranging from the accession of Jeroboam over the northern tribes
to Jerusalem's fall to Babylon and the exile of its final king, Zedekiah. From there,
4QMMT identifies the third stage, the period of restoration, with the "end of

days" (27 [n]>mR3) by conflating allusions to Deut 4.30 (see also 31.29)

and 30.2. 4QMMT thus refigures Deuteronomy's schema by projecting the era of
restoration onto the eschaton. This move allows the text to assert that the
community's repentance, demonstrated in its adherence to the laws set out
earlier in Section B of the document, enacts Deut 30.1-2 and signals the arrival of
the end of days.

For Brettler, 4QMMT provides further attestation of his claim that Deut

30.1-10 actually envisions a one-stage restoration because Israel's return to YHwx

266. 1 have followed the textual reconstruction of the Hebrew fragments and adapted the
translation of 4QMMT in E. Qimron and ]. Strugnell, Qumran Cave 4 V: Misqat Ma'ase ha-Torah
(DJD 10; Oxford: Clarendon Press, 1994), 58-61.

267.  See]John]. Collins, Apocalypticism in the Dead Sea Scrolls, (London: Routledge, 1997), 61.
268.  See Fraade, " To Whom It May Concern," 515.



112
occurs in the Last Days, when "God will force the people to return to him."**® But
it is not clear from lines 13-16 where or even if the subordinate temporal clause
in Deut 30 ends and a main clause begins. Brettler therefore overstates the case
when he asserts that these lines confirm that Yawn will forcibly compel Israel to
return to him.*”* 4QMMT identifies the period in which Israel's repentance
occurs as the eschaton without explicitly ascribing agency to YawhH. Perhaps
more significant than the question of agency is that 4QMMT does not identify a
far-flung diaspora (Deut 30.3) as the place where its return to YuwH occurs.

In his book, 4QMMT: Reevaluating the Text, the Function, and the Meaning
of the Epilogue, Hanne von Weissenberg notes that 4QMMT alters Deut 30.1-2 by
omitting the reference to exile among the nations as the setting in which Israel
turns to Yuwn.”’”! Instead, he observes, the text replaces the geographical locale of
exile with a temporal setting at the end of days. For Weissenberg, the text's
author omits mention of the exile for the simple reason that "it was not their

historical context."*’*

But the omission may be more tendentious than
Weissenberg allows. It may reflect the notion that the return to Yawn envisioned
in Deut 30.1-2 actually occurs not in Babylon among the nations but in the

environs of Judea among those who adhere to the halakhic prescriptions set out

earlier in the text.”’”> As Lambert explains, "For the sectarians, the 2% passages

269. Brettler, "Predestination,” 180.

270. Brettler, "Predestination,” 180.

271. Weissenberg, 4QMMT, 209; see Guy Waters, The End of Deuteronomy in the Epistles of
Paul (WUNT 221; Tiibingen: Mohr Siebeck, 2006) 46.

272.  Weissenberg, 4QMMT, 209, note 110.

273.  Seethe argument in Fraade, "To Whom It May Concern," 507-26, who reads 4QMMT not
as an "extramural polemic" but as a "pedagogical communication internal to the Qumran
community"” or a form of "intramural paranesis" (526).
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in Deuteronomy apply to a remnant, not the nation as a whole, and perform the
vital function of ordaining (and hence validating) the emergence and acceptance
of sectarian practice.””’* Approaching the composite text as a whole, the allusion
to Deut 30.1-10 in Section 3 of 4QMMT suggests that membership in restored
Israel belongs exclusively to those who turn to YHwH by implementing the
halakhic practices set out in Section B and the solar calendar outlined in Section
A.

Additional echoes of Deut 30.1-10 occur elsewhere among the
community's liturgical prayers: 4Q434 in the Barkhi Nafshi collection and 4Q504
in the Words of the Luminaries.””> A hymn in 4Q434 1 i 3-4 lauds the deity for

renewing the heart of the humble:

DMy 137 MM 3173...°  PLin the abundance of his mercy he has
been gracious to the humble,

19297 NR MINTD oY mapPeEM and has opened their eyes to see his ways,
1% wnw® oA[2]3IRY  and their ears to hear his “teaching.

035 M5y Sinm And he has circumcised the foreskins of
their heart,

hintelni '(:7?3'7 52 and has delivered them because of his loyal
love,

0517 TS 12 and has set their feet on the way.”’*

David Rolph Seely argues that these lines combine allusions to Deut 29.4 [MT

29.3] with 30.6.””” The hymn understands Yuwn's promise of heart-circumcision

274.  Lambert 649.

275. Noted by David Rolph Seely, "The 'Circumcised Heart' in 4Q434 Barki Nafshi." Revue de
Qumran 17 (1996): 527-35.

276.  The translation is adapted from that of David Rolph Seely 532, who includes the Hebrew
text. For a critical edition of the Hebrew text of 4Q434, see Esther Chazon et al., Qumran Cave 4
XX: Poetical and Liturgical Texts, Part 2 (DJD 29; Oxford: Clarendon Press, 1999), 267-286.

277.  Seely, "The 'Circumcised Heart," 533-535.
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in Deut 30.6 as resolving the problem of the unseeing and unhearing heart of
Deut 29.4 [MT 29.3]. As Seely explains, "In the Barki Nafshi passage the
circumcised heart allows the people to see and hear, and walk in the way of the

Lord."*”® An allusion to Deut 30.1-2 also occurs in 4Q504 1-2v recto:

5123 Bxws monw nx 7M. .. and you were gracious toward your
miel/=luinte tnfiel's/ Jah b bnd B people Israel among all ’[the] lands where
you had driven them,

779v 235 0335 58" 29wAS  to bring back Pto their heart to return to
mo5P3 ymwS1  you and to listen to your voice

I YA nME wR 933[2]* “in accordance with all that you
ToTav commanded by the hand of Moses your
servant.””’

In crediting Yuwn with inducing Israel to repent while in exile, the text's theology
is similar to that of Baruch.?®°

The allusive rhetoric of these two texts suggests that those who offer such
prayers embody Deuteronomy's restored Israel.  Although the prayers
themselves are not necessarily sectarian, Seely points out that their language
resonates with analogous diction in the Community Rule.?®" According to 1QS
5.1-2, 5, those who join the ranks of the sectarian community have repented,

separated themselves from their perverse contemporaries, and circumcised the

foreskin of the inclination (i.e. the heart).?®* The two prayers, then, complement

278.  Seely, "The 'Circumcised Heart," 533.

279. The translation is adapted from that of James R. Davila, Liturgical Works (Eerdmans
Commentaries on the Dead Sea Scrolls; Grand Rapids: Eerdmans, 2000), 260, who includes notes
on the Hebrew text. For a critical edition of the Hebrew text of 4Q504 see Maurice Baillet,
Qumrdn Grotte 4 111: (4Q482-4Q520) (D]D 7; Oxford: Clarendon Press, 1982), 137-168.

280. See Brettler, "Predestination,” 182.

281.  Seely, "The 'Circumcised Heart," 532-535

282.  Seely, "The 'Circumcised Heart," 535, associates the diction of 1QS 5.4-5 with 4Q434 and
argues that "inclination" is synonymous with "heart."
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more explicitly sectarian works such as the Community Rule and allow those

who say them to claim the prestige of belonging to restored Israel.

D. The Works of Philo of Alexandria

Deut 30.1-10 also features in the works of Philo, the first-century ck
Alexandrian exegete noted for his allegorical and philosophical interpretation of
Jewish scripture. James M. Scott opens his essay entitled "Philo and the
Restoration of Israel" by asking whether Philo retains the notion of a literal
restoration to the ancestral homeland or reinterprets this political hope in terms
of a more abstract philosophical ideal.?®® Scholars have generally approached the
question by assuming the same dichotomy set out in Scott's query. E. R.
Goodenough, for example, argues that Philo retains the political hope of a pan-
global reversal wherein "the Jews will then arise as a body and come together
from all over the earth to a single place (obviously Palestine)."*** H. A. Wolfson
reaches a similar conclusion when he asserts that Philo aimed to solve "the
Jewish problem of his time" by promoting "the revival of the old prophetic
promises of the ultimate disappearance of the diaspora"*®* by means of "the
ultimate return of the scattered exiled to their home land."**® Considerably more
skeptical, Betsy Halpern-Amaru argues that Philo’s "'land’' language seems to

serve far more as a metaphor for that return [to wisdom and knowledge of God]

283.  James M. Scott, "Philo and the Restoration of Israel" in Society of Biblical Literature 1995
Seminar Papers (Eugene H. Lovering, Jr. ed.; Atlanta: Scholars Press, 1995), 553.

284.  Erwin R. Goodenough, The Politics of Philo Judaeus, Practice and Theory (New Haven: Yale
University Press, 1938), 117.

285.  Harry Austryn Wolfson, Philo: Foundations of Religious Philosophy in Judaism, Christianity,
and Islam (2 vols.; Cambridge: Harvard University Press, 1948), 2:407.

286.  Wolfson, Philo, 2:414.
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"287  She concludes that here as

than for a physical recovery of real estate.
elsewhere "the allegorical treatment of text in Philo utterly overwhelms the
literal."*®® Likewise John J. Collins observes, "Philo is [primarily] interested in the

spiritual triumph of virtue"**’

even as he speaks "of a gathering in of the exiles
and overthrow of the enemies of Judaism.”””® In my understanding, however, it
seems that Philo is able to hold the two approaches together by emphasizing
virtue in both his political and allegorical readings of Deut 30.1-10.

That Philo maintains the traditional expectation of Israel's repatriation is
difficult to deny based on his comments in De Praemiis et Poenis 117, which draw
on Deut 30.3-4: "With a single command God could readily gather from the ends
of the earth to any place he should wish people who have been exiled to the
farthest regions" (...avBpwmoug év toyatiaic amgpkiopévous padimg <av> evi
keheUopatt ouvaydyot O Beog ato mepdtwy eig 6 Tt Av Bedfon ywpiov).?!
Although Philo's affirmation above may appear hypothetical, he speaks more
concretely of the nation's restoration in 164-165, where he evokes Deut
30.3-5:*°* "For even if they should be in the farthest regions of the earth, being

slaves before their enemies who led them away captive, as if from one

prearranged signal on one day they all will be set free" (kav yop €v eoyatiaic

287. Betsy Halpern-Amaru, “Land Theology in Philo and Josephus” in The Land of Israel:
Jewish Perspectives (Lawrence A. Hoffman ed.; Notre Dame: University of Notre Dame Press,
1986), 85.

288. Halpern-Amaru, "Land Theology," 87, note 10.

289.  John J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora
(2d ed.; Grand Rapids: Eerdmans, 2000), 135.

290.  Collins, Athens and Jerusalem, 136.

291. The translations of Philo are my own based on the Greek text in Philo, De Praemiis et
Poenis (trans. F. H. Colson; LCL; Cambridge: Harvard University Press, 1939, repr. 1999).
292.  Colson, 417 note c, observes Philo's allusion to Deut 30.4-5.
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"@ot yfic Souledovteg Tapd Toic aiypoddToug attous dmdyouoiv éyBmoic,
WoTep A" Evog ouvbnpatog Npépa pid mavieg EdeubepwbOnoovran). At that
time "those scattered a little while ago in Greece and in the rest of the world, over
islands and over continents, risen up with one impulse, will hasten from
everywhere to the one appointed place” (ot Tpo pikmoU omopades ev EANGSL
ka1 PopPBdpw kata viiooug kal KoTd ATEElpoug AvaoTave | Oppi] pid TTpog Eva
ouvtevouotv aMayoBev dM\ot tov amroderyBévia xdov). Philo proceeds from
there to clarify how this will happen. What precipitates the liberation of those in
diaspora is not, as in Deut 30.1-2, a renewal of covenant allegiance but "their
sudden conversion to virtue" (tfig aBpdag mpog apetnv petaforiic). The exiles'
collective turn to virtue provokes such "amazement in their masters"”

(kaTtaTmAnELy...toi¢ deomotang) that "they will set them free, ashamed to rule
those superior to themselves" (peboovrar yap avtoug aidedBévies kmetttovmv
apEetv). But this is not the only way Israel's restoration affects the nations. In De
Praemiis et Poenis 169 Philo evokes Deut 30.7**® to assert that "there will be a
sudden change of all things, for God will redirect his curses onto the enemies of
those who have repented..." (petafoln &¢ mavtwv éEamivaing Eotat. Tpéyet
Yap 0 Beog tag Apag €mi Toug <TMV> petavevonkotwy exBpoug). It appears,
then, that Philo retains the traditional hope of a diaspora-wide repatriation to the

homeland even as he depicts Israel's repentance in exile as a fundamental

reorientation toward virtue.

293.  Colson 420, 21 note b, marks the allusion to Deut 30.7.
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An interest in virtue continues to shape Philo's more allegorical
appropriations of Deut 30.1-10. In De Praemiis et Poenis 115,”* for example, he
speaks of "a return to virtue and wisdom as from a dispersion of the soul that
vice produced” (®oTep €k S100TOPAS WuyIKiG MV EPYAOATO KOKiA TIPOG
apetnv kai cogiav eémavodov). Elsewhere, in De Confusione Linguarum 196,

Philo maintains on the basis of Deut 30.4 that those exiled by folly's tyranny
through ways inimical to virtue are able to return. In addition, then, to positing a
political repatriation resulting from Israel's conversion to virtue, Philo also
invokes Deut 30.1-10 to construct a philosophical allegory of the soul's return to
virtue from an exile in vice and folly. In both readings Philo refigures the
Deuteronomic intertext to incorporate the attainment of virtue into the profile of
arestored Israel.

Philo's dual reading strategy with respect to Israel's restoration comports
with his position in De Migratione Abrahami 93 regarding circumcision. There he
affirms the complementary relationship between non-allegorical and allegorical
readings of scripture. He reasons that, "just as it is necessary to provide for the
body, because it is the soul's house, so also it is necessary to take care of the
stated laws" (Gomep ouv odpartog, émedn | yuyfic éotv oikog, TTpovonTéov,

% Philo goes on to argue, "for in

oUT® KOl TGV PTGV VOP®V ETIIHEANTEOV).
keeping these [laws] those things of which these are symbols will be made

known clearer" (pulattopévwv yap TOUT®V  ApidNAOTEpOV  KAKeIva

294.  Colson, 383 note a, observes an allusion to Deut 30.4.

295. The translations of Philo are my own based on the Greek text in Philo, De Migratione
Abrahami (trans. F. H. Colson; LCL; Cambridge: Harvard University Press, 1932, repr. 2005).
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YvwpioBioetat, &V glowy outot oUpPola). Based on his comments here, it may
be that it was important for Philo to preserve the traditional notion of a political
restoration to the national homeland, even if displaced onto the eschaton, in the
interest of rendering Deut 30.1-10 a philosophical allegory of the soul's turn

from folly to virtue.*”°

E. Paul's Letter to the Romans

Traces of Deut 30.1-10 are also discernable in Paul's Letter to the Romans.
Paul evinces an acquaintance with Deut 30 in his Christological exegesis of Deut
30.11-14 in Rom 10.6-8. There, he reframes "the word" (10 pfjpa) of
Deuteronomy, which mandates Israel's loyalty to the covenant, in terms of the
saving "word of faith" (to pfjpa Tii¢ TrioTews) by which Christians confess Jesus
as the risen Lord.””” Earlier in the epistle in Rom 2.29, Paul uses the image of a
circumcised heart: "But the Jew is one in secret, and circumcision is of the heart,
in Spirit not letter, whose recognition comes not from people but from God"
(AN 6 év 10 kputtd ’loudaiog, kal TepiTopn] KOpPSIAG €v TIVEUPOTL OU

YPAppATL, OU O Emaivog oUk €€ avBpwtwv dAN ¢k toU Beot).”*® According to

296.  Collins, Athens and Jerusalem, 136, concedes the point, admitting that, "in his desire to be
faithful to the letter of the law, he [Philo] did in fact maintain the belief in the eventual
disappearance of the Diaspora.”

297. For a learned discussion of this allusion see e.g. Per Jarle Bekken, "Paul's Use of Deut
30,12-14 in Jewish Context: Some Observations" in The New Testament and Hellenistic Judaism
(Peder Borgen and Soren Giversen eds.; Oxford: Aarhus University Press, 1995), 183-203 and his
more recent monograph, Per Jarle Bekken, The Word is Near You: A Study of Deuteronomy
30:12-14 in Paul's Letter to the Romans in a Jewish Context (Berlin: Walter de Gruyter, 2007).

298.  Throughout, quotations of the Greek New Testament are from B. Aland, K. Aland, M.
Black, C. M. Martini, B. M. Metzger, and A. Wikgren, The Greek New Testament, 4th ed. (Federal
Republic of Germany: United Bible Societies, 1993).
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both Timothy Berkley*” and Guy Waters,>® Paul's use of the metaphor
constitutes an allusion to Deut 30.6.°** Although the image of a circumcised heart
appears elsewhere (e.g. Deut 10.16; Lev. 26.41; Jer 4.4), Deut 30.6 is the only
biblical text to ascribe the operation to Yawn's agency.*** Paul accents the deity's
role in performing heart circumcision when he argues that it originates "in Spirit

not letter" (év mveupatt ou ypappoart) and that it results in "recognition [that]

comes not from people but from God" (6 €maivog oUk €€ avBpdwv dAN €k TOU
Oeol).

Paul appeals to Deut 30.6 to lend force to his provocative claim that
Israel's god will extend salvation to gentiles only if they become (secretly or
inwardly) Jewish - that is, by possessing the circumcised heart of Deut 30.6. Paul
addresses his argument in Romans to a particular set of problems confronting
the Christian community in Rome. Neil Elliott has shown that Paul's comments
in Romans 2 are part of a larger rhetorical strategy deployed "against an

emergent supersessionism among gentile Christians in Rome."*” In Rom 2.28-29

299.  Timothy W. Berkley, From a Broken Covenant to Circumcision of the Heart: Pauline
Intertextual Exegesis in Romans 2:17-29 (SBLDS 175; Atlanta: Society of Biblical Literature, 2000),
100-107.

300. Waters, End of Deuteronomy, 252-253.

301. Ifthis is so, Paul varies from the LXX, which uses the verb mepikaBapilw to translate the
Hebrew 51?:, "to circumcise." Instead, Paul uses a nominal form of the verb T[EplTépV(,O in Rom
2.29 (ﬂEplTOpﬁ, "circumcision"). Waters, End of Deuteronomy, 252, points out that Aquila uses
mepitépve rather than mepikaBopiCw in Deut 30.6, which reflects the more frequent use of
TepiTépve to translate 511 in the LXX. He suggests that Paul may have had access to a textual
tradition attested in Aquila.

302. Contra Stanley Stowers, A Rereading of Romans: Justice, Jews, and Gentiles (New Haven:
Yale University Press, 1994), 155, who argues for similarities between Rom 2.29 and Deut 10.
303. Neil Elliott, "Romans 13:1-7 in the Context of Imperial Propaganda” in Paul and Empire:
Religion and Power in Roman Imperial Society (Richard A. Horsley ed.; Harrisburg: Trinity, 1997),
184-204, p. 189. 1 differ here from Thomas H. Tobin, S], Paul’s Rhetoric in its Contexts: The
Argument of Romans (Peabody: Hendrickson, 2004), 70-76, 363, who attributes anti-Jewish
sentiment to Paul, however misconstrued, rather than to his gentile Christian readers in Rome.
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Paul contends that physical circumcision is of benefit to a Jew (2.25; 3.1) so long
as it is joined with a circumcised heart obedient to the Mosaic law (2.25-29).>%* If
a Jew is physically circumcised but does not obey the commandments, then his
"Jewishness" does not avail him before the divine judge. For Paul, then, Jewish
identity is tantamount to possessing a circumcised heart that knows and
performs the will of God (2.18, 23). Correlatively, this interpretive move
implicitly casts heart-circumcised gentiles in the role scripted for restored Israel
in Deut 30.6 (see Rom 2.26-27). According to Paul's logic, 2.29 implies that

gentiles who undergo heart circumcision become Jews "in secret” (év 1@
kputt() and "in Spirit" (év mveypart) and are recognized as such by God (0
€mauvoc...ek Tou Beol). In order to benefit from divine salvation, then, gentiles

not only can but, in a sense, must become Jews (albeit secretly or inwardly) by
demonstrating the allegiance to Israel's god that arises from of a circumcised
heart.

Paul's argument in Rom 2.28-29 becomes more explicit in Rom 11.°%
There, he addresses the role of Jews and gentiles in the divine plan with a view
toward redressing the arrogance of gentile Christians in Rome. In Rom 11.8 Paul
laments that the majority of Jews abide under the covenant curse threatened in

Deut 29.4 (MT, LXX 29.3).>°° At present, only a small number of Jews, in contrast

to a sizable contingent of gentiles, experience a measure of the restoration

304. See Neil Elliott, The Rhetoric of Romans: Argumentative Constraint and Strategy and Paul's
Dialogue with Judaism (JSNTSup 45; Sheffield: Sheffield Academic Press Ltd, 1990), 198.

305. See Neil Elliott, The Arrogance of Nations: Reading Romans in the Shadow of Empire
(Minneapolis: Fortress Press, 2008), 107.

306. The quotation of Deut 29.4 (MT, LXX 29:3), conflated with Isa 29.10, shows that
Deuteronomy's schema for Israel's restoration continues to inform Paul's thinking in Rom 11.
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promised to Israel in Deut 30.1-10. The future, however, holds the potential of

reversal for both groups.®”’

Jews who turn back to God by believing the divine
gospel may yet receive mercy, while gentile Christians may revert to their former
status under God's curse if they continue to despise their Jewish counterparts in

Rome.**® Paul develops his position in 11.17-24 through the image of Israel as an
olive tree (éAaia) into which believing gentiles have been grafted as a shoot from
a wild olive tree (&ypiéhaiog). According to the logic of the image, gentiles
become beneficiaries of God's kindness only insofar as their identity remains
bound up with that of Israel, the root (i) pi€a). The moment they become
severed from Israel they forfeit their claim to God's kindness (11.21-22).
Throughout, then, Paul endeavors to temper the arrogance of gentile Christians
in Rome by reminding them that rescue from divine wrath depends on their

evincing the "Jewishness" characteristic of those who possess the circumcised

heart of Deut 30.6.

CoNcLusION
The allusions to Deut 30.1-10 in the works surveyed above speak to the
text's enduring vitality and appeal throughout the Second Temple period.

Reading the allusion suggests that Moses' schema for the nation's restoration had

307. See Elliott, Arrogance, 107, who argues, "the fundamental dissociation toward which
Paul's rhetoric drives is the distinction of appearance from reality, which in Romans means also
the distinction of the present from the future" (author's emphasis).

308.  Berkley, Broken Covenant, 69, note 4, observes that the collocation "anger" (6pyn) and
"wrath" (Bupdg) in Rom 2.5,8 alludes to Deut 29.20, 24, and 28. This suggests that Paul has
integrated both gentiles and Jews thoroughly into Deuteronomy's restoration schema. Both
groups stand under God's wrath (2.5, 8; 11.8); both groups must turn to God to receive mercy
(2.4; 11.23, 30-32); both groups must possess a Jewish identity defined by circumcision of the
heart (2.28-29).
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the capacity to generate varied and competing literary figurations of a restored
Israel. The constituency of this Israel varied; it could include those in the
homeland who adhere to a solar calendar and a particular halakhic code of
conduct, those in disapora who abandon folly and vice to pursue virtue, or those
who, regardless of ethnicity, become Jews in Spirit by acclaiming Jesus as
messiah and lord. The evocative traces of Deut 30.1-10 in the texts discussed
above provide a context of plausibility for reading the allusion in the four Second
Temple narratives I discuss in the balance of this study.

In the chapters that follow I explore the semantic effects of reading
allusion to Deut 30.1-10 in the books of Nehemiah, Ruth, and Tobit, as well as in
the Gospel of Mark. I argue that, once activated, the allusions to Deut 30.1-10
position these works as participants in a kind of literary theatre, with each
narrative enacting a different performance of Deuteronomy's script for Israel's
restoration. Approached allusively, the four narratives seem to cast a troupe of
diverse and unlikely actors to play the role scripted in Deut 30 for restored Israel.
These actors include repatriated Judean exiles sequestered from foreign
influence (Nehemiah), a Moabite woman who serves as an emblem and agent of
restoration for a community of Judeans (Ruth), an Israelite exile afflicted with
blindness who experiences a measure of divine restoration while living outside
the homeland (Tobit), and the followers of a Galilean prophet whom the Lord
acclaims as Israel's messiah and charges with bringing about eschatological
restoration (the Gospel of Mark). When read allusively, Nehemiah, Ruth, Tobit,
and Mark render literary performances of Deut 30.1-10 that imagine alternate

ways of refiguring national identity in the wake of an unresolved and ongoing
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experience of exile.
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CHAPTER 3

READING ALLUSION To DEUTERONOMY 30.1-10 IN THE Book oF NEHEMIAH

INTRODUCTION

The book of Nehemiah tells of a Judean courtier to the Persian king who
returns to Judah,** rebuilds Jerusalem, and settles it with former exiles who have
come back to the national homeland to begin their lives anew under the auspices
of Yuwn's favor. While still in Persia, Nehemiah offers a desperate prayer to YHwH
when he learns of Jerusalem's ruined state. The prayer, as many scholars note, is
"shaped by traditional language"' that includes an allusion to Deut 30.1-10
among others. There, Moses discloses that YHwH will return repentant Israelite
exiles to their homeland when they turn back to the deity from their dispersion
among the nations. What is often overlooked is how, in evoking this intertext,
Nehemiah reorients Israel's restoration around his own project of
reconstruction. This suggests both that the conditions of Israel's exile have
persisted, despite previous migrations of exiles to Judah, and that Nehemiah's
ultimate task is to bring the nation's restoration to completion.

In what follows I explore how reading allusion to Deut 30.1-10 in the book
of Nehemiah affects an understanding of both in the local context in which the

allusion occurs and in the global context of the narrative as a whole. I argue that

309. Under Persian rule Judah was designated an imperial province called Yehud. For a
history of the Persian period, see. Lester L. Grabbe, Yehud: A History of the Persian Province of
Judah (vol. 1 of A History of the Jews and Judaism in the Second Temple Period; London: T&T Clark,
2004).

310. Ralph W. Klein, "The Books of Ezra & Nehemiah: Introduction, Commentary, and
Reflections" in NIB 3:661-851 (Nashville: Abingdon, 1999), 751, who catalogues the prayer's
several biblical allusions, including its evocation of Deut 30.1-4 (752).
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allusive echoes of Deut 30.10 are audible in the first chapter of the book, where
Nehemiah offers a prayer of national repentance in the context of a petition for
divine aid. Read allusively, the prayer casts repatriated Judean exiles,*'' not least
Nehemiah himself, in the role scripted for restored Israel in Deut 30.1-10. The
book's figuration of restoration implicitly excludes all other groups from laying
claim to the identity of restored Israel by pejoratively rendering them as
foreigners and allusively coordinating them with the original inhabitants of
Canaan whom the Israelites dispossessed. The prayer's allusion to Deut 30.1-10
also serves to legitimate Nehemiah's project by suggesting that the rebuilding
and repopulating of Jerusalem mark the culmination of the nation's restoration.
Beyond the context of the prayer, reading the allusion in the rest of the book
produces effects that are both surprising and counterintuitive. Once activated,
the allusion subverts the expectations generated by its evocation in the book's
first chapter. Read allusively, the balance of the narrative calls into question
whether the former exiles are, indeed, qualified to play the role of Deuteronomy's

restored Israel. This troubles the notion, implicit in the prayer, that Nehemiah's

311. Because I am interested in how the book of Nehemiah literarily figures the returning
exiles, I refer to them throughout this chapter as "Judeans." This epithet underscores the book's
tendentious claim that the community led by Nehemiah (and Ezra) is comprised exclusively of
descendants of those who inhabited the geographical and political region of Judah and who were
deported to Babylon by Nebuchadnezzar. Joseph Blenkinsopp, Judaism: The First Phase, The Place
of Ezra and Nehemiah in the Origins of Judaism (Grand Rapids: Eerdmanns, 2009), 81-83,
discusses evidence from the lists of names in Ezra and Nehemiah that seems to tell otherwise; the
names in the lists suggest "that not all, and perhaps not many, of those who left Babylonia for
Judah in the Persian period were descendants of the deportees of more than a century earlier,
that not all were Jewish by birth, and that the links between the golah [i.e. those emigrating from
Babylon] and the national past were more the product of ideology than either descent from
common ancestors or cultural continuity." On the basis of this and other evidence, Blenkinsopp,
Judaism, 19-28, concludes that the moniker "Jew" is an appropriate historical designation for
those living in Judah or in diaspora during the Persian period. Cf. Shaye ]. D. Cohen, The
Beginnings of Jewishness (Berkeley: University of California Press, 1999) for the view that the
term 7377 remained primarily a geographical-ethnic designation that did not take on religio-
cultural connotations until the Hasmonean period.
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project will fully instantiate Israel's promised restoration, even as it tacitly
beckons other literary players, as it were, to stage alternative performances of
the Deuteronomic script. Below, [ provide a brief historical and literary
orientation to Nehemiah, the latter of which introduces the motif of the wall,
which first appears in conjunction with the book's allusion to Deut 30.1-10.

In the book's final literary form, achieved sometime in the early fourth
century sck,>'? Nehemiah functions as the sequel to events narrated in the book of

Ezra3t?

For this reason, most scholars speak in terms of a single work, Ezra-
Nehemiah,*** though some are still willing to offer literary readings that consider
each book on its own terms.*"* It is equally evident to biblical scholars that both
Ezra and Nehemiah are made up of several independent literary sources and that

the two books probably existed in part or in whole as originally distinct works.*'¢

312. Most scholars think that the book achieved the form attested in the MT sometime during
the early fourth century Bce. Blenkinsopp, Judaism, 89 note 7, presents this view as "the opinio
communis."

313. For a discussion of Ezra-Nehemiah's relationship to the books of Chronicles, see the
argument and review of scholarship in Sara Japhet, "The Relationship between Chronicles and
Ezra-Nehemiah," in From the Rivers of Babylon to the Highlands of Judah: Collected Studies on the
Restoration Period (Winona Lake, Ind.: Eisenbrauns, 2006), 169-182; repr. from Congress Volume:
Leuven, 1989 (VTS 43; Leiden: Brill Academic, 1991), 298-313, who concludes that different
writers with distinct ideologies composed the books of Chronicles and Ezra-Nehemiah
respectively; see also Tamara Cohn Eskenazi, In An Age of Prose: A Literary Approach to Ezra-
Nehemiah (SBL Monograph Series 36; Atlanta: Scholars, 1988), 14-36, who also concludes that
Ezra-Nehemiah and Chronicles are independent works.

314.  Although English Bibles divide the two, Ezra and Nehemiah form a single book in the
Hebrew and Greek Bibles, as noted e.g. by Eskenazi, Age of Prose, 11-12 and Blenkinsopp,
Judaism, 86.

315. See.e.g. Lester L. Grabbe, Ezra-Nehemiah (London; New York: Routledge, 1998).

316. For a discussion of the book's development consult Sara Japhet, "Composition and
Chronology in the Book of Ezra-Nehemiah" in From the Rivers of Babylon to the Highlands of
Judah: Collected Studies on the Restoration Period (Winona Lake, IN: Eisenbrauns, 2006), 245-267.
See also H. G. M. Williamson, Ezra, Nehemiah (WBC 16; Waco: 1985), xxiii-xxxiii; Grabbe, Ezra-
Nehemiah, 154-59. Blenkinsopp, Judaism, 89-90, concludes that "it is probably safe to think of
Ezra-Nehemiah as a work in progress from the mid-fifth century down into the Hasmonaean
period;" he goes on to argue: "However one construes the relation between the two parts of the
book, the fact that on the few occasions where their names appear in later Second Temple texts
they never occur together is consistent with the hypothesis of a combination in the canonical
book of two originally distinct accounts” (61).
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The most notable among these sources has been identified as a "Memoir" of
Nehemiah narrated in the first person and roughly spanning chapters 1-7 and
13.3"7 Although my inquiry concerns the final form of the book of Nehemiah, in
certain places I will suggest how reading allusion to Deut 30.1-10 in Nehemiah 1
might affect a unified Ezra-Nehemiah.

Nehemiah's allusion to Deut 30.1-10 occurs in relation to the extended
literary motif of the wall, which integrates the book and provides a metaphor for
one of its chief concerns, namely the creation of a people separated from foreign
influence. In what follows I discuss the motif of the wall in order to provide a
context for understanding the import of the book's allusion to Deut 30.1-10 in
chapter 1. After learning that Jerusalem's wall lies in ruins, Nehemiah evokes
Deut 30.1-10 in a prayer to YuwH calculated to remind the deity that he had
entrusted Moses with a promise of national restoration (1.8-9). Nehemiah then

petitions the king to return and rebuild the city, which begins with a

317.  For adiscussion of the genre, see Ulrich Kellermann, Nehemia: Quellen, Uberlieferung und
Geschichte (BZAW 102; Berlin: Topelmann, 1967), 4-56; Kellermann, 84-88 concludes that the
genre of the Memoir is closest to the Gebet des Angeklagten ("prayer of the accused") found in
several canonical psalms and in portions of Jeremiah and Job; see also the summary and critique
of Kellermann in J. A. Emerton, review of Ulrich Kellermann, Nehemia: Quellen, Uberlieferung und
Geschichte, JTS 23 (1972), 171-85. As for the delineation of the Memoir, David ]. A. Clines, What
Does Eve Do to Help? and Other Readerly Questions to the Old Testament (JSOTSup 94; Sheffield:
JSOT Press, 1990), 125, remarks: "Only the hyper-critical will disallow that in 1.1-7.7 (minus
perhaps ch. 3), 12.31-43 and 13.4-31 at least we hear the ipsissima vox of Nehemiah." According
to Blenkinsopp, Judaism, 90, the Memoir "is generally taken to include all or most of 1:1-7:5 and
13:4-31;" he concedes that "beyond this generalization" there is "a wide range of opinion." In his
commentary, Joseph Blenkinsopp, Ezra-Nehemiah: A Commentary (OTL; London: SCM, 1989), 47,
343-44, he argues that the following verses are not original to the Memoir: 1.1, 5-11a; 11.27-29,
33-36, 41-43. For an accessible survey of several different scholarly viewpoints see Blenkinsopp,
Judaism, 90-92; see further 93-97, where Blenkinsopp provides a comparative analysis that
coordinates the Nehemiah Memoir with Mesopotamian, Greek, Persian, and Egyptian
counterparts; see also Joseph Blenkinsopp, "The Nehemiah Autobiographical Memoir," in
Language, Theology and the Bible: Essays in Honour of James Barr (ed. Samuel E. Balentine and
John Barton; Oxford: Clarendon, 1994), 199-122.
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reconstruction of its outer walls (2.5).*"® In the balance of the book Nehemiah
superintends this work amidst threats of opposition from within and without. As
the book unfolds, it becomes clear that Nehemiah actually oversees two related
projects of reconstruction. In chapter 2 Nehemiah arrives in Jerusalem with an
imperial commission and sets out to restore the dilapidated wall of the city and
secure it with new gates (2.13). By the end of chapter 6 Nehemiah's crew has
completed the reconstruction of the old city wall. It is somewhat odd, then, that
the book delays the report of the wall's dedication ceremony until the middle of
chapter 12 in vv. 27-43.>" The intervening chapters begin with the observation
in 7.4: :@713 N3 XY AN LYR OymM AT DT NAMT UM
("Now the city was wide and large, but the people in its midst were few, and
there were no houses being built"). In other words, though the city has been
rebuilt and fortified it remains sparsely populated. Chapters 7-12 go on to
describe the process of finding a people qualified to inhabit Nehemiah's restored

Jerusalem.**°

Only when the narrative identifies such people and sees them
settled within the city is the wall dedicated in chapter 12.

The narrative structure of wall-people-wall takes the form of a literary
inclusio. The device has several implications for understanding the relationship

between the wall and the people. First, it implies that Nehemiah's project of

reconstruction includes both building the city walls and fashioning a people fit to

318.  See Blenkinsopp, Judaism, 91-92, who clarifies: "Actually, his [Nehemiah's] mandate was
to rebuild the city, of which the restoration of the wall would have been only the first stage (2:5)."

319. Blenkinsopp, Judaism, 101, notes the dislocation of the wall's dedication ceremony.

320.  See the discussion in Douglas Green, "Ezra-Nehemiah" in A Complete Literary Guide to the
Bible (eds. Leland Ryken and Tremper Longman III; Grand Rapids: Zondervan, 1993), 206-215,
here, 208-09.
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321

dwell within their bounds. This further suggests that the city's rebuilding
remains incomplete until qualified inhabitants have been found to live there.**?
Second, the inclusio speaks to the function of the wall as a boundary that sets the
city's inhabitants apart.’**® The wall encloses the city's inhabitants, both literarily
and literally, marking them as distinct and separating them from those outside.
The narrative first hints at the wall's function as a physical boundary marker
after its completion in chapter 7. In v. 3 Nehemiah orders, without explanation,
that the gates be locked and that some of the city's few inhabitants be posted as
guards. Although the narrative does not clarify why Nehemiah does this, it is
important to note, as Douglas Green points out, that "immediately upon the
completion of the walls and gate they begin to function as a barrier between two
realms."*** The wall distinguishes what resides within from what lies without.
Later, in chapter 13, the narrative makes the wall's function more explicit.
In order to prevent violation of the Sabbath, Nehemiah evicts foreign merchants

from the city, bars the gates, and posts Levities along the walls as sentries (Neh

13.15-22). This suggests that the wall functions in part as an "instrument of

321. See Gordon F. Davies, Ezra and Nehemiah (Berit Olam: Studies in Hebrew Narrative &
Poetry; ed. David W. Cotter, 0.S.B.; Collegeville: The Liturgical Press, 1999), 80: "In rhetorical
terms the walls are simply the topos or 'topic.' A rhetorical 'topic' is a 'place’ where the speaker
looks for something to say about the subject of real interest. The walls are the lever that opens up
a further set of problems in the matter of Israel's social and spiritual upbuilding." See also Lester
L. Grabbe, "Was Jerusalem a Persian Fortress?," in Exile and Restoration Revisited: Essays on the
Babylonian and Persian Periods in Memory of Peter R. Ackroyd (LSTS 73; eds. Gary N. Knoppers,
Lester L. Grabbe, and Deirdre N. Fulton; T&T Clark, 2009), 128-137, here 131, who notes: "The
physical state of the city is a symptom of the state of the people (Neh 2.3)."

322.  See Blenkinsopp, Judaism, 102, who argues that the repetition of the lengthy census list
from Ezra 2.1-67 in Neh 7.5b-73a [MT 72a] links Nehemiah's project with Ezra's work with the
effect that the list in Neh 7 "signifies the end of a phase and the fulfillment of a preordained
plan...even as embodying a kind of realized eschatology."

323.  Onthe theme of boundaries in Ezra-Nehemiah, see Green, "Ezra-Nehemiah," 207-210.
324. Green, "Ezra-Nehemiah," 208.
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social control"** to sequester the city's inhabitants from foreign influence.
Commenting on the significance of the Sabbath episode, Lester Grabbe notes that
Nehemiah's "actions in this case look almost as much an issue of exclusion or
control of 'foreigners' as of observance of the Sabbath."**® Read in light of the
book as a whole, the episode in chapter 13 recalls the oath sworn by the people
in chapter 10. There, the former exiles vow not to purchase goods or grain from
?j;}g MY ("the peoples of the land") who enter the city to trade on the Sabbath
(Neh 10.31 [MT 10.32]. According to Neh 10.28 [MT 10.29], the vow is part of a
covenantal oath sworn by D702 D187 NIR-58 NIRRT “pyn 5725775
1°3n 7 5D 0770337 077733 (“all those who have separated themselves from
the peoples of the lands to the torah of God, their wives, their sons, and their
daughters, all who have knowledge and understanding"). In the narrative, then,
Nehemiah's wall takes on a metaphorical function as a concretization of the
people's oath to separate from foreigners and obey Yuwn's commandments.**’
Defining this people and marking their distinction from the "peoples of the land"

is of paramount importance in the book;**® and it is in this connection that its

325. Lester L. Grabbe, ""They Shall Come Rejoicing to Zion' - or Did They? The Settlement of
Yehud in the Early Persian Period," in Exile and Restoration Revisited: Essays on the Babylonian
and Persian Periods in Memory of Peter R. Ackroyd (LSTS 73; eds. Gary N. Knoppers, Lester L.
Grabbe, and Deirdre N. Fulton; T&T Clark, 2009), 116-127, here 121.

326. Grabbe, Ezra-Nehemiah, 174; see also Green, "Ezra-Nehemiah," 209.

327.  As Green, "Ezra-Nehemiah," 209 points out, Nehemiah's wall "is both a physical wall of
separation and a metaphor for the boundary of separation that adherence to the Law would
erect."

328.  See Sara Japhet, "People and Land in the Restoration Period," in From the Rivers of
Babylon to the Highlands of Judah: Collected Studies on the Restoration Period (Winona Lake, Ind.:
Eisenbrauns, 2006), 96-116, here 108; repr. from Das Land Israel in biblischer Zeit (ed. G.
Strecker; Gottingen: Vandenhoeck & Ruprecht, 1983), 103-25, who argues, "The question of
national identity is a major and central issue in the book, and the answers to this question
unequivocal."
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allusion to Deut 30.1-10 occurs.

DiscerNING ALLusioN To DEuTERONOMY 30.1-10 IN NEHEMIAH 1

The first chapter of the book alludes to Deut 30.1-10 in the context of a
prayer Nehemiah offers after hearing distressing news about the state of
Jerusalem and its inhabitants. While in service to the Persian king in Susa,
Nehemiah receives a visit from his brother Hanani, accompanied by an entourage
of men from Judah. Nehemiah wastes no time in inquiring about the welfare of
"the surviving Judeans who escaped the captivity (.‘IQ"%@U QYTATNT
"3RI RWITIWN),* and about Jerusalem” (1.2). Although it is possible to
construe Y77 (“"the Judeans”) as inhabitants of Judah whom the Babylonians
did not take into exile, the alternative proposed by Lester Grabbe is more likely:
"the rest of the book indicates that it is the golah community (those returned

from captivity) who are in mind."** Significantly, the word /">, used in Neh

1.2 of the Judean "survivors," also appears in Ezra 9.8, 15, where it refers to the
community of repatriated Judean exiles. Reading the book as the sequel to Ezra
suggests, then, that Hanani refers to Judean exiles who have already returned to
the homeland but who have recently encountered new troubles. Indeed, Hanani
goes on to tell Nehemiah that the former exiles are "in great misfortune and
disgrace” (77271733 n?"r; MY73) and that "the wall of Jerusalem is broken

down, and its gates have been burned with fire" (Neh 1.3). This news evokes a

329. SeeEzra 9.8, 15; see also 2 Kings 19.30 and Isaiah 37.31.
330. Grabbe, Ezra-Nehemiah, 39-40.
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response of mourning, fasting, and prayer that consumes Nehemiah for several
days. The content of Nehemiah's prayer resounds with allusive echoes of Deut 7
and 30.%*

Three sections comprise the prayer itself: an opening address (v. 5), a
confession (vv. 6-7), and a petition (vv. 8-11). Markers of allusion to Deut
30.1-10 are discernable in the prayer's petition, where there are a number of
verbal parallels. Significantly, Nehemiah introduces the allusion with an explicit
reference in 1.8 to 72V MENR-N® DM WX 277 ("the word that you
commanded Moses, your servant”). On the basis of this introductory formula,
Wilhelm Rudolph identified the Deuteronomic locutions that follow in

Nehemiah's prayer as a "freiem Zitat" (free quotation).**?

Seconding Rudolph,
Klaus Baltzer claims that Neh 1.9 "corresponds almost word for word to
Deuteronomy 30:4."*** In fact, the prayer echoes diction from Deut 30.2-5, with a
significant change, discussed below, at the end of v. 9. A comparison of the

relevant verses from Nehemiah and Deuteronomy underscores their verbal

similarities.**

331. Due in part to the prayer's Deuteronomic rhetoric, Blenkinsopp, Judaism, 100-101, thinks
that its contents are a later edition to the "Memoir."

332.  Wilhelm Rudolph, Esra und Nehemia (HAT 20; Tiibingen: Mohr, 1949), 105, cited in Klaus
Baltzer, "Moses Servant of God and the Servants: Text and Tradition in the Prayer of Nehemiah
(Neh 1:5-11);" trans. Christopher R. Seitz in The Future of Christianity: Essays in Honor of Helmut
Koester (ed. Birger A. Pearson; Minneapolis: Fortress, 1991), 121-130, here 121 note 2.

333.  Baltzer, "Prayer of Nehemiah," 125.

334. Klein, "Ezra & Nehemiah," 751-52, provides a list of biblical quotations and allusions in
Nehemiah's prayer that includes Deut 30.1-4.
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Neh 1.8-9

8Remember the word that you commanded
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Deut 30.2-5
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Deut 30.2-5

?...and you return to YHwWH your God, and

Moses, your servant: If you are disloyal,?’35 I
will scatter you among the peoples; *but if
you return to me and keep my
commandments and do them, if your
outcasts should be at the end of the sky,
from there | will gather them, and | will
bring them to the place where | have
chosen to cause my name to dwell.

you heed his voice in accord with all that |
am commanding you today...’Then YHwH
your God...will gather you again from all
the peoples among whom YHwH your God
scattered you. *If your outcasts should be
at the end of the sky, from there YHWH your
God will gather you...’And YHwH your God
will bring you into the land that your
ancestors possessed, and you will inherit
it...

The most striking verbal similarity between the two texts is the repetition of

Yuwn's promise to gather (73, piel) and return the exiles even "if your outcasts
should be at the end of the sky" (2 W7 72P3 FM7T1 72770ONR). Both texts also
refer to the exiles as being scattered (119, hifil) among the peoples (2°¥), and
both use a hifil form of the verb 832 to depict their return. Finally, in both Neh
1.9 and Deut 30.2 restoration follows the exiles' return (2, gal) to Yuws in

renewed allegiance.
Beyond the verbal parallels adduced above, the book also shares with

Deut 30.1-10 a similar interpretation of the nation's history. Deut 30.1 figures

335. Klein, "Ezra & Nehemiah,” 753, notes that the verb ‘93.7?3 ("to be disloyal, unfaithful,

untrue") does not occur in Deuteronomy but appears frequently in Chronicles. He concludes" It
represents an adaptation of the traditional deuteronomistic language to a new context."
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Israel's history into three periods: blessing, curse, and renewed blessing. The
period of divine curse ends when Israel returns to Yaws from its exile among the
nations. The sequence set out in the text suggests that Israel's renewed
allegiance awakens YHwH's compassion and sets in motion a reversal of national
fortune. The book of Nehemiah ostensibly comports with this configuration
insofar as it regards the period of divine curse as belonging to the past, that is to
Judah's defeat and exile in the early sixth century Bce. Further, the book
construes the present as the period of renewed divine compassion and favor.
Even in the face of opposition and hostility, Nehemiah repeatedly appeals to
YuwHn's abiding faithfulness to vindicate him and establish his work: "This also
remember concerning me, O my God, and look compassionately on me according
to the greatness of your loyal love" (Neh 13.22). Sara Japhet confirms as much
when she observes that in the book the people "restrict the application of God's
justice to the past, to the interpretation of the events that brought about the
destruction of Judah and the Exile."*** They do not regard their difficulties as
divine punishments, nor do they attribute their successes to collective obedience.
Rather, Japhet contends, "It is God's good will, compassion, and faithfulness to
which they continually appeal, to guard them and cause them to prosper."*’ It
would seem, then, that the book aligns with the historical and theological
schematization adumbrated in Deut 30.1-10: the resettlement of the national

homeland signals the end of YHwH's curse and the beginning of a new era under

336. Sara Japhet, "Theodicy in Ezra-Nehemiah and Chronicles," in From the Rivers of Babylon
to the Highlands of Judah: Collected Studies on the Restoration Period (Winona Lake, Ind.:
Eisenbrauns, 2006), 367-398, here 379; repr. from Theodicy in the World of the Bible (eds. A. Laato
and J. C. de Moor; Leiden: Brill, 2003), 429-69.

337. Japhet, "Theodicy," 380.
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the aegis of divine compassion. As I argue below, however, the narrative
complicates this assessment by questioning the quality and permanence of
Nehemiah's project of restoration. There are troubling indications both that the
nation's exile remains unresolved despite Nehemiah's best efforts and that the
community risks evoking a further and more devastating manifestation of divine

wrath.

AcTIvATING ALLUSION TO DEUTERONOMY 30.1-10 IN THE BoOK OF NEHEMIAH

Nehemiah's allusion to Deut 30.1-10 in chapter 1 performs at least two
important functions in the narrative. First, the allusion defines restored Israel
exclusively in terms of Judeans who return from exile to settle in the environs of
Jerusalem, with particular emphasis on the figure of Nehemiah himself. In
chapter 1 Nehemiah petitions YuwHn in behalf of the nation. In v. 6 he confesses
INQM RN PN T2 INRQT WY ORWIII3 MIRLA (“"the sins of the
people of Israel, which we have sinned against you; both I and my father's house
have sinned"). This statement is significant as it defines Nehemiah, his family,
and the former exiles in Judah as 53?@77"’;; ("the people of Israel"). From there,
he alludes in 1.9 to Yuws's promise of restoration in Deut 30.2-5: 58 DRIwN
MITI WY OIPRTTON DNNIIM OIIPN..ONN DRTRYY 0iEn DRI
:00 MY Ny 1285 ("but if you return to me and keep my commandments and
do them...I will gather them, and I will bring them to the place where I have
chosen to cause my name to dwell"). The evocation of Deut 30.1-10 implicitly

identifies '7?_;1&]?";_:;1 ("the people of Israel"), mentioned in v. 6, with the exiles
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who turn back to Yaws and subsequently resettle the homeland.
Further, the prayer itself functions as a kind of speech-act, with Nehemiah
performing the role of the repentant nation about which he speaks. His

confession acts out the return to Yuwn scripted for exiled Israel in Deut 30.1-2:

R niﬂan-%;; ﬂj;5'5§ sg:wm_ 1 ..and you come to your senses in all the

(IR ?[Tr"?h& T S0 nations where YHWH your God has cast you
out,

3;95'5;;. . 7[’:'[5& MY D3WY 2 and you return to YHwH your God...with all

:#[t;j@;'b;::lﬁ your heart and with all your person

In the act of praying in behalf of 531@7?";; ("the people of Israel") and of

confessing national and personal sins, Nehemiah himself performs the role of
repentant Israel by turning to Yawn while in exile. Shortly after the prayer, the
Persian king Artaxerxes grants Nehemiah leave to journey back to Judah in order
to rebuild Jerusalem. Nehemiah's personal arrival in Jerusalem enacts the
collective gathering and return promised to the repentant nation in Deut 30.3-5.
By alluding to Deut 30.1-10, then, the narrative identifies both the former exiles
resettled in Judah and the figure of Nehemiah himself as the embodiments of
Deuteronomy's restored Israel.

Second, the allusion also suggests that Israel's exile remains ongoing until
Nehemiah completes the rebuilding and repopulating of Jerusalem. Nehemiah's
evocation of Deut 30.1-10 on behalf of the former exiles already settled in Judah

implies that he regards the nation's restoration as inchoate at best.**® As Ralph

338.  Grabbe, Ezra-Nehemiah, 187-89, argues that three distinct and originally independent
"founder legends" underlie the MT version of Ezra-Nehemiah: traditions featuring Joshua and
Zerubbabel, Ezra, and Nehemiah respectively. If he is correct, this in part may explain, from a
source-critical perspective, why the beginning of Nehemiah seems to suggest that the Judean
community's restoration remains incomplete even after the events narrated in the book of Ezra.



138
Klein explains, Nehemiah's petition is tantamount to a request that "God restore
the exiled Israelites who have turned to God in repentance and obedience.”*
This is significant as it suggests that "[f]rom Nehemiah's point of view, Israel had

not yet been restored out of its exile into its homeland."**

Hanani's report
intimates that the conditions of the exile have not yet been fully reversed despite
the fact that some Judeans have returned to Jerusalem and rebuilt the temple.
Until the community repairs the city and regains its honor, restoration remains
elusive.

To underscore the point, Nehemiah diverges from the Deuteronomic
script at a crucial point in his prayer. In Deut 30.5, YHwH promises to return the
penitent exiles TN3IR WTTIWR 'mgg:r"ag ("to the land of which your
ancestors took possession"), with the promise, AW ("and you will take
possession of it"). Nehemiah alters the destination of the returning exiles to
DW MY DR 12WS RN WX D3PI (“the place where 1 have chosen to
cause my name to dwell"). The import of this change is more than the swapping
of one Deuteronomistic locution®*' for another. As Klaus Baltzer recognizes, the
substitution enables Nehemiah to sidestep the issue of Judah's repossession of
the land, which remains under Persian control.>** It also allows him to insinuate

the rebuilding of Jerusalem, the chosen "place" (33n), into Deut 30's schema for

the nation's restoration. This move deftly grants Mosaic authorization to

339. Klein, "Ezra & Nehemiah," 753.

340. Klein, "Ezra & Nehemiah," 753.

341. SeeDeut12.5,11; 1 Kings 8.29; 2 Chron 6.20.
342.  Baltzer, "Prayer of Nehemiah," 125.
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Nehemiah's program and suggests that until Jerusalem is rebuilt and inhabited,

Israel's restoration remains incomplete.***

In summary, reading the allusion to
Deut 30.1-10 in the prayer in chapter 1 effectively casts Nehemiah and the
returning Judean exiles in the role of Deuteronomy's "restored Israel" and
promotes Nehemiah's project, the reconstruction and repopulation of Jerusalem,
as the means for bringing the nation's restoration to completion.

How, then, does the allusion to Deut 30.1-10 in chapter 1 affect a reading
of the book's remaining chapters? Nehemiah's allusion in the prayer implicitly
sets in motion the sequence of events set out in Deut 30.1-10 that brings about
Israel's restoration from exile. This generates an expectation that, once in the
land, Nehemiah and the Judean community will experience the remaining tokens
of restoration adumbrated in Deut 30.1-10. These include the renewal of
fecundity to the land, its people, and their livestock; the facilitation of abiding
loyalty to Yuwn; and the vindication of the nation over its adversaries. Reading
the book in anticipation of these themes produces a rather startling effect,
whether "intended" or not: the ensuing narrative subverts the expectation that
Nehemiah's prayer allusively engenders by troubling the notion that national

restoration has, in fact, been accomplished.

Ostensibly, Nehemiah succeeds in implementing his project. The end of

343.  The narrative structure of Ezra 4 may also points in this direction. There, reports of
hostility toward the building of the second temple frame an account, from a much later time, of
opposition to the wall's reconstruction. Eskenazi, Age of Prose, 55-56, argues that the literary
inclusio of temple-city walls-temple in Ezra 4 suggests: "The [two] tasks are mere extensions of
each other...building walls and city is part of building the house of God." For a critique of
Eskenazi's proposal, see David ]J. A. Clines, "The Force of the Text: A Response to Tamara C.
Eskenazi's 'EzraNehemiah: From Text to Actuality,” in On the Way to the Postmodern: Old
Testament Essays 1967-1998, Volume 1 (JSOTSup 292; Sheffield: Sheffield Academic Press, 1998),
351-69.
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chapter 6 confirms that his crew of laborers has finished rebuilding the
Jerusalem wall. Then, verse 1 of chapter 11 identifies new inhabitants for the
city from among D:TJu':f ARW ("the rest of the people"), presumably the same group
DFORT NIRTOR MIXTINT "RYRn 59237 ("who have separated themselves
from the peoples of the lands to the law of God") in 10.28 (MT 10.29), where the
same designation, D::JU ARW ("the rest of the people"), occurs. Finally, chapter

12 tells of the wall's rededication and the resumption of temple services as in the
days of David and Solomon. Reading canonically suggests that, when taken with
the allusion to Deut 30.1-10 in the book's opening prayer, the apparent success of
Nehemiah's project should betoken the completion of Israel's restoration. At
certain places, however, the narrative troubles this buoyant assessment. Below I
consider the extent to which the Judean community embodies three defining
elements of Deut 30's restored Israel: abundant fecundity, renewed obedience,
and vindication over foreign enemies.

In keeping with Ben-Porat's fourth stage in activating allusion, my
readings at this point do not depend on detecting further markers of Deut
30.1-10 in the book of Nehemiah beyond those discussed above in chapter 1.
Rather, having discerned allusive echoes of Deut 30.1-10 in the opening prayer, I
now move to consider the broader intertextual patterns generated by activating
the allusion in the rest of the book. I am not arguing that the connections I
perceive are "really there" or intentionally present in the book. Instead, I am
interested in exploring how activating the allusion inflects the book's meaning in

ways that may not have been apparent or even possible apart from its
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discernment and activation. That said, I acknowledge that other readers may
discern different connections or, perhaps in certain places, find the association
too tenuous to warrant reading any at all. [ also concede that in my readings |
maximize the potential the allusion offers for generating broader intertextual
patterns that contribute to the book's meaning. To begin, then, I consider the
degree to which the community achieves the remarkable fertility and prosperity

that Moses' envisions for restored Israel.

A. Abundant Fecundity
The activation of the book's allusion to Deut 30.1-10 effectively

* To begin with, in

undermines the ostensible signs of Nehemiah's success.**
several places the narrative suggests that Moses' promise of renewed prosperity
and fecundity has miscarried.** This pertains not only to the land and its fruit
but also to livestock and to children born to the returning Judean exiles. For
example, chapter 5 reports that a severe food shortage has forced many to sell
their fields, vineyards, and houses to acquire grain (5.1-3). In addition, many are
struggling to pay the imperial tax collected to fund the Persian administration
(5.4). This same crisis has forced the poor not only to borrow money against

their fields and vineyards (5.4) but also to sell their children into debt slavery

with the collateral result that some of their daughters have fallen prey to sexual

344. The observations that follow are stimulated in part by Green, "Ezra-Nehemiah," 213, who
argues, "at the height of the nation's accomplishments - the completion of the building project
and the final radical commitment of the people to separate from all Gentiles - the narrative
subverts the success."

345.  Even worse, these and other failings discussed below align the community's experience
with that of those living under Yuwn's covenant curses as enumerated in Lev 26 and Deut 28. 1
am grateful to Martien Halvorson-Taylor for suggesting this connection to me.
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predation (5.5).
Further, in Neh 9.36-37 the Levites®*® lament that, although Yuwn gave the

land M2I-NRY RN SORD 1903IRD (“"to our ancestors to eat its fruit and

its rich bounty"), nevertheless, 1°5Y ARNITWR D°27R2 T3n ANNIAM
1°0RWwA3 (it produces its yield for the kings whom you have placed over us
because of our sins"). Giving voice to the community's "great distress," the
Levites go on in 9.37 to complain that foreign kings n*‘awn u"lj"'uf 51
Dé‘IBjD ‘uxﬁw;;r;;n ("rule over our bodies and over our livestock according to
their liking"). Finally, in 13.24 Nehemiah reports that none of the children born
to the returned exiles NY77T? WJ:;L‘[‘? 0721 ("knew how to speak the language
of Judah"), i.e. Hebrew, Oy OV ﬁr@?‘?pq ("but spoke instead the language of each

people"). This is the case, he explains, because their fathers had intermarried
with the "women of Ashdod, Ammon, and Moab" (13.23) in implicit violation of
the proscription in Deut 23.3-6 (MT 23.4-7), alluded to in 13.1-2, which forbids
Ammonites and Moabites from participating in Israel's cultic community.

In summary, the picture that emerges from the narrative is bleak: the land
cannot sustain the people, and its fruits are paid in tribute to foreign kings; both
the livestock and the people are property of the Persian Empire; and the children
of the returning exiles have become slaves, victims of sexual assault, and virtual
foreigners, unable to speak the language of their ancestors. Activating the book's
allusion to Deut 30.1-10 thus suggests that the community falls short of

Deuteronomy's vision of abundant prosperity and fertility for the land, the

346. The Greek reads Ezra, but this is less likely.
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people, and their livestock. This implicitly undermines Nehemiah's assumption
in his opening prayer that the returned exiles embody the restored Israel of Deut
30.1-10. Equally unsettling is the fact that in Deut 30.9 renewed fertility and
well-being signal the revival of Ynwn's delight in Israel as of old. If the
community in Judah lacks the former, this may betoken the absence, obfuscation,

or withdrawal of the latter.

B. Renewed Obedience

Additional problems emerge with the book's depiction of the people's
allegiance to YuwH. According to Deut 30.6, 8, and 10 restored Israel will possess
a divinely circumcised heart, which facilitates ongoing and exclusive obedience to
Yuwh's commandments. By considering the extent to which the community
seems to adhere to Ynwn's decrees, it is possible, in activating the allusion, to
assess the degree to which it attains the renewed obedience Deut 30.1-10
projects for restored Israel. Events narrated throughout the book of Nehemiah
and especially in chapter 13 make it difficult to conclude that the returned exiles
obey YnwH to the degree imagined in Deut 30. Turning to chapter 13, the
episodes related there partake of a common theme: the community's
relationship to foreigners. In each case, social intercourse with foreigners
threatens the community's integrity.

The chapter begins in vv. 1-3 by describing a solemn communal gathering.
At its conclusion in 13.3, the people "separated all foreigners from Israel"

('7?51%;77?_3 :lj,:\,?"?; 1'7’7[;121) after they had heard an injunction in 13.1-2 from
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mwn 1993 ("the book of Moses") that prohibits Ammonites and Moabites from

entering YHwH's assembly (presumably a reference to Deut 23.3-6 [MT 23.4-7]).
At the outset of chapter 13, then, the former exiles assert their claim to the
identity of Deuteronomy's "Israel" by reaffirming the community's ethnic
boundary. In their zeal the Judeans apply Deuteronomy's proscription against

Ammonites and Moabites to :lj.;z"?; ("all foreigners"), whom they summarily

expel from their midst.**’

In the episodes that follow in chapter 13, however, the people consistently
compromise this ethnic boundary in violation of Yuwh's commandments. In vv.
4-9 Nehemiah describes how, while he was away at the Persian court, the priest
Eliashib had converted a room in the temple, used to store the Levites' tithes of
grain, wine, and oil, into a personal residence for Tobiah, a figure whom the book
earlier identifies in 2.10 as "3Y7T 72w ("the Ammonite official”).**® According
to the text, Nehemiah catches the priest in the egregious act of violating the
boundary between Israel and Ammon prescribed in the Mosaic torah (e.g. Deut
23.3 [MT 23.4]). Nehemiah responds by evicting Tobiah and his belongings from
the storeroom and cleansing the chamber from ritual defilement contracted from
the foreigner's presence.

In the next episode, in vv. 10-14, Nehemiah is appalled to discover that the

347. See David ]. A. Clines, Ezra, Nehemiah, Esther (NCB; ed. Ronald E. Clements; Grand
Rapids: Eerdmans, 1984), 237, who argues that the Hebrew 17V "refers most naturally to aliens
without any Jewish ancestor." He goes on to explain: "Exclusion of all such from the cult reflects
an interpretation of Dt. 23:3-6 on a pars pro toto basis, but it is contrary to the intention of Dt. 23
itself" (author's emphasis).

348. Disputing the text's portrayal of Tobiah, Grabbe, Ezra-Nehemiah, 161, argues that, in fact,
"Tobiah was probably a member of an old Jewish upper-class family with an estate in
Transjordan." It appears, then, that in an effort to reserve the moniker "Israel" for repatriated
Judean exiles, the book tendentiously refigures Tobiah as a foreigner.
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Levites have not been receiving their allotted portions of grain, wine, and oil
from the people (see Neh 12.44). As a result, the Levites have had to abandon the
service of the temple and return to work their own fields. According to 13.12,
the tithes accorded to the Levites belong in temple storehouses. By mentioning
the storehouses, the text implies a connection between the neglect of the Levites
and Eliashib's allocation of a storehouse to Tobiah in 13.4-5. This suggests that
the admittance of a foreigner into the temple has jeopardized the Levites'
livelihood, thereby disrupting the cultic service of YuwH.

In the subsequent episode, related in vv. 15-22, economic collusion with
foreigners threatens the observance of the Sabbath. According to 13.16, Tyrian
merchants who resided in the city were selling fish and goods on the Sabbath
D5w317733 T 2335 ("to the people of Judah and in Jerusalem"). Again, the
people have transgressed the boundary between Israel and the nations. To
rectify the situation, Nehemiah re-inscribes this border by evicting the foreign
merchants from the city and posting sentries at the gates to prevent trading and
selling on the Sabbath. To underscore the severity of the situation, in 13.17-18
Nehemiah warns that the profanation of the Sabbath threatens to rekindle Yuwn's

vengeful anger against the people and the city:

D’WU ons wx m-r vag 737'[ 17 17 What is this evil thing you are doing by
:N3WT 0 NY nﬂbbnm profaning the Sabbath Day?

......

1:"[5& x:"‘l n:wn:x 127:.7 'ID mb-r 18 Did not your ancestors act similarly so that
R 5:.71 NNTA YT 5: Ny 1:5‘7:,7 our God brought all this evil upon us and
‘pgjwﬂ-by -Iﬁn Dngnom nnm nm-; upon this city? Now you are bringing more

~n:w7 Ny 55;—;5 wrath upon Israel by profaning the
' Sabbath.

The ominous prospect of a further manifestation of divine wrath suggests that
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the community's experience of restoration is tenuous at best.

The final altercation, narrated in vv. 23-29, concerns the problem of
intermarriage with foreign women from Ashdod, Ammon, and Moab discussed
above. It constitutes a further violation of the boundary between Israel and the
nations, yet in this case not without precedent. After cursing, beating, and
pulling the hair from the offenders, Nehemiah warns that the people are in
danger of recapitulating the sin of Solomon, who (in)famously married seven
hundred royal wives in addition to his three hundred concubines (1 Kings 11.3).
The allusion to Solomon's sin fosters a sense of foreboding; in the book of 1 Kings
Solomon's marriages to foreign women signal the beginning of the end for Judah.
From Nehemiah's perspective, then, the community's future is at stake. If he
does not act to enforce the boundary between the returned exiles and their
foreign neighbors, the community risks repeating the very offenses that
precipitated Israel's doom. In context, this accounts for Nehemiah's insistence,
summarized in 13.30, that foreign influence must be eradicated from the

community's bounds: ﬁg;"ﬁ;?; 0077 ("And so I cleansed them from all

things foreign"). Apart, then, from the effects of Nehemiah's coercive leadership,
the narrative does not instill confidence that the Judean community has attained
the renewed obedience to Yuwh's commandments that characterizes restored

Israel in Deut 30.6, 8, 10.

C. Vindication over Foreign Enemies
Finally, activating the allusion to Deut 30.1-10 in Nehemiah's petition in

chapter 1 subverts the expectation, based on Deut 30.7, that Yuwn will vindicate
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the returned exiles over their enemies. The development of this theme begins
with the prayer itself, whose allusions to Deut 7 and 30 tacitly cast the
community's foreign adversaries in the role of the original Canaanite peoples
whom Ynwn had authorized the Israelites to destroy.**’ Following Wilhelm
Rudolph,*° Klaus Baltzer reads allusions to Deut 7 at the beginning and closing

1

of Nehemiah's prayer.®*' These provide a frame around the evocation of Deut

30.1-10 at the prayer's heart. In the beginning of the prayer, in 1.5, Nehemiah

addresses Yuwd as follows:

'rz;;m \n"j:;llj R 87 bﬁ'\r;tr heaven, the great and fearsome God, who
20T WD 18D keeps the covenant and maintains loyal
' - - love toward those who love him and keep

his commandments;"

5§E D?@@U Tfsx hlﬁ? NIR 7?:381 And | said, "Please YHwH, the God of

Discernable in the address are verbal markers of Deut 7.21, where Moses refers
to Ynwh as 87131 9372 OR ("a great and fearsome God")**? and Deut 7.9, where
Moses depicts Yuwn as Tn@D1 13RS TOMT) N30 Tnw NIt ONT
2N ("the faithful God who keeps the covenant and maintains loyal love
toward those who love him and keep his commandments"). At the end of the
prayer, in 1.10, Nehemiah implores YuwH to hear his petition in behalf of the
returned exiles in Judah because they belong to the same people whom Ynwh

redeemed, presumably in the exodus: 023 DMI2 WX TRV T2V OM

349.  For a discussion of how allusions to Deut 7 and 30 in the prayer contribute to the book's
portrayal of Nehemiah as a Moses-like figure, see Davies, Ezra and Nehemiah, 90-92.

350. Rudolph, Esra und Nehemia, 105, cited in Baltzer, "The Prayer of Nehemiah," 124.

351. Baltzer, "Prayer of Nehemiah," 123-125.

352. Davies, Ezra and Nehemiah, 90 and note 19 points out: "The title 'great and fearsome
God' is uniquely used by Moses, Nehemiah, and Daniel" (Deut 7.21; 10.17; Dan 9.4; Neh 1.5).
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mRIAT §7°21 93T (“they are your servants and your people, whom you
redeemed by your great power and by your mighty hand"). The diction of Neh
1.10 echoes Deut 7.8, where Moses asserts: TRIM T3 DN MY RIET
O2N-Ton 1Y TR 073y Nhan 7797 (“the LORD has brought you out
by a mighty hand, and redeemed you from the house of slavery, from the hand of
Pharaoh king of Egypt"). Neh 1.10 also shares linguistic affinities with Deut
9.26, 29.%% There, Moses recounts how he interceded with Yawn in Israel's

behalf, imploring the deity not to destroy those delivered in the exodus:

?:[Q?I_':I;'g \?[?;DSJ ngrzjx:\"m_c Hﬂn‘l'j 278 26 Lord YHwH, do not annihilate your people
DRIITTIWN ?[?'[3:;1 oD WN and inheritance whom you redeemed by
DRI T2 OvNkn your greatness, whom you brought out of
Egypt with a mighty hand.

FMO2 DRIIT WX FNDMN TRV O 29 For they are your people and your
:TMLIT FYIT O inheritance, whom you brought out by
your great power and by your outstretched
arm.
The parallels in diction between Neh 1 and Deut 7, 9 commend exploring what
effects reading an allusion to these Deuteronomic texts might have on an
understanding of Nehemiah's prayer.
The contexts of both Deut 7 and 9 are significant for understanding the
prayer. Like Moses in Deut 9, Nehemiah intercedes before Yawn for the survival
of the nation, confessing sin on its behalf. The connection with Deut 9 suggests,

as Baltzer recognizes, that Nehemiah fashions himself to some extent as a latter-

day Moses.>®* The context in Deut 7, on the other hand, concerns Israel's divine

353. Rudolph, Esra und Nehemia, 105, notes the similarity with Deut 9.29; Baltzer, "Prayer of
Nehemiah," 124, mentions Deut 9.26.
354.  Baltzer, "Prayer of Nehemiah," 128.
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election from among the peoples (7.6-8) and its authorization to destroy the

355 Deut 7 also includes an

nations native to the land of Canaan. (7.1-5).
injunction in vv. 1-4 prohibiting intermarriage with the seven Canaanite groups
enumerated there. Echoes of these verses resound later in the book of Nehemiah
in 10.30 and 13.25. By activating both Deut 7 and 30 simultaneously, the prayer
in Neh 1 tacitly includes the foreign peoples marked for destruction in Deut 7.1-5
within the ranks of the nation's enemies destined to receive YHwH's imprecations
in Deut 30.7.**° This connection is important because it suggests that Nehemiah
views his task as completing Israel's restoration by implementing a new
conquest of the national homeland.

The new conquest model the book allusively implements helps explain in
part why the narrative figures restored Israel exclusively in terms of repatriated
Judean exiles and marks as foreign all the current inhabitants of the homeland,

regardless of their ethnicity and religious commitment.*’

Reading canonically,
the literary model of the original conquest suggests that the Israelites entered

Canaan only after escaping from slavery in Egypt. In the biblical stories there

are no Israelites living in Canaan apart from the group being led there by Moses

355. Noted by Baltzer, "Prayer of Nehemiah," 125.

356. Although the prayer does not explicitly allude to Deut 30.7, activating its allusions to vv.
2-5 allows for considering how the wider context of Deut 30.1-10 affects the prayer's meaning.

357. See Sara Japhet, "People and Land," 114-115, who affirms: "The view of Ezra-Nehemiah
on the question of identity is simple and uncomplicated, like many a dogmatic conviction.
'Israelites’ equal 'returned exiles. Otherwise there are only foreigners in the land, no matter
what their religious practices may be...Whether or not these people were in fact foreigners and
whether or not Ezra the scribe or the author of Ezra-Nehemiah were aware that they might not
all be Gentiles, though interesting questions, are nevertheless beside the point. In the conceptual
world of Ezra-Nehemiah there is only one Israel and her verity is unchallenged." Similarly,
Grabbe, Ezra-Nehemiah, 100, confirms that in Ezra and Nehemiah "only the returnees were true
members of the community, the true Israelites; anyone who had not gone into captivity had no
claim on the God, temple, and community of Judah."
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and Joshua. At the time of the land's original conquest, non-Israelites are its only
inhabitants. Operating within a new conquest model, the book of Nehemiah
figures the returning Judeans as (restored) Israel and the current inhabitants of
the homeland as adversarial foreigners. In keeping with Deut 7.1-6, then, the
book portrays Nehemiah as engaged in a struggle against ethno-cultural
insurgency in which exogamous marriage with "foreigners" will lead the
community to compromise its exclusive loyalty to YHwH.

When Nehemiah arrives in Judah to superintend the restoration of the city
and community, he operates within the conceptual framework of the biblical

conquest narrative.**®

Joseph Blenkinsopp, for example, has argued that the
book patterns Nehemiah's altercations with his opponents in chapters 4-6 [MT

3-6] after "the traditional language of the 'holy war."**° Blenkinsopp proceeds to

enumerate the elements that comprise this "patterning device:"

The sequence is somewhat as follows: enemies conspire together;
the righteous, whose numbers and resources are limited, call on
their God for help; they form battle lines according to tribes; they
are told they are not to fear since their God is on their side; the evil
plans of the enemy are frustrated through divine intervention, and
they are obligated to acknowledge the hand of God in what has
transpired.’®

Nehemiah's response to foreign hostility also resonates with Deut 30.7. When
Sanballat of Samaria and Tobiah of Ammon mock the Judeans building the wall,

Nehemiah pleads with Yawh to curse them in 4.4 [MT 3.36]:

358. For a discussion and list of parallels, see Ulrich Kellermann, Nehemia: Quellen,
Uberlieferung und Geschichte (BZAW 102: Berlin: Topelmann, 1967), 102. For an analysis of the
motifs that feature in the holy war traditions, see Gerhard von Rad, Holy War in Ancient Israel
(Grand Rapids: Eerdmans, 1991).

359.  Blenkinsopp, Judaism, 98.
360. Blenkinsopp, Judaism, 98.
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:H,ij ﬂiﬂ:l R RR ) ﬁ:”ﬁb;ﬁ :JQW Hear, O our God, for we are held in
TIOR3 1135 010 OWRO-OR DNDTT contempt; turn their reproach back onto
SR pel's their own heads, and give them over as
' plunder in a land of captivity.

Significantly, Nehemiah's imprecation predicates the very reversal imagined in
Deut 30.7, where YuwH transfers the divine curse from Israel to the nations
responsible for its harassment. Notably, Nehemiah calls on Yawn to vindicate the
beleaguered Judeans by sending their foreign opponents into exile.

In what follows, the conquest model continues to shape Nehemiah's
perception of events. When the Judeans, undaunted, continue to repair the wall,

Nehemiah bemoans that Sanballat and Tobiah, now joined by a contingent of
Arabs, "conspired together to come and fight against Jerusalem (DH‘?U?
D?@ﬁ’z) and to cause confusion in it" (Neh 4.8 [MT 4.2]). Shortly thereafter in
411 (MT 4.5), the text reports a speech of Judah's "enemies" (’t:’ﬁg), who
conspire to thwart the rebuilding efforts: "They will not know nor will they see
until the time when we come into their midst and kill them (832171) and bring
the work to a halt" David ]. A. Clines questions the historical veracity of
Nehemiah's claim that an attack on the city was imminent, as it appears to be
based on unsubstantiated "rumour [sic.] among countryfolk" in 4.12 (MT 4.6).*%

Regardless of the event's historicity, however, the conquest model has probably

influenced its depiction in the narrative. Clines acknowledges as much when, in

361. Clines, What Does Eve Do, 140. As if to add to the ambiguity, the report of rumor in 4.12
(MT 4.6) is garbled in Hebrew. Clines, Ezra, Nehemiah, Esther, 162 deems it "unintelligible" and
suggests several possible textual emendations. He offers the following literal translation: "From
all places which you shall return to us." A note in the NRSV observes that the meaning of the
Hebrew text is uncertain.
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response to Blenkinsopp, he inquires: "Was there a plot or was there not? Is the
very notion of a plot just a creation of the author's to conform his narrative to the
pattern of a holy war story?"*** By attributing belligerent intent to his opponents,
then, Nehemiah tacitly conforms them to the profile of the hostile Canaanite
nations/persecuting enemies of Deut 7.1-5 and 30.7.

In keeping with the conquest theme, Nehemiah again alludes to Deut 7.21
when he adjures the Judean laborers in 4.14 (MT 4.8) X¥733M 29727 ~FI8-n8
0D°MN31 02 O0D°NI31 0273 ODMR-SY MBAPM 17197 ("Remember the
Lord, who is great and fearsome, and fight for your kin, your sons, your
daughters, your wives, and your homes"). As they prepare for the worst, he

assures them in 4.20 (MT 4.14), 13‘2 Dijig’_ RER S ("Our God will fight for us").

Nehemiah's belligerent rhetoric and confidence in divine vindication contributes
to the sense both that war is imminent and that Yawn will defend the community
as he did the Israelites of old, whom Moses assured with similar words: T
0% on®? ("Yuwn will fight for you").***

Although no attack eventuates, Nehemiah continues to evoke the model of
the conquest to describe the effects of the wall's completion on the surrounding
peoples: "And when all our enemies (ﬂ:’i'ﬁ:ﬁ"?;) heard, all the nations
surrounding us were afraid and fell greatly in their opinion of themselves; for
they understood that this work had been accomplished by our God" (Neh 6.16).

The fearful response of Nehemiah's enemies evokes the horrified reaction of the

362. Clines, What Does Eve Do, 142.
363. Exod 14.14.
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native Canaanite peoples in Josh 2.8-11. There, the Canaanites are said to be
paralyzed with fear at the prospect of an Israelite invasion when they learn that
YuwH has delivered his people from slavery in Egypt and enabled them to defeat
the Amorites before crossing the Jordan into Canaan. Taken together, then, these
allusions would seem to suggest that Nehemiah's campaign to rebuild the ruined
city has secured the nation's restoration, imagined as a new conquest of the
homeland.

Here again, however, the narrative subverts Nehemiah's apparent success
over his foreign rivals. This is nowhere clearer than in the episodes that follow
the account of the wall's completion in chapter 6 and its dedication in chapter 12.
First, immediately after the notice that the nations responded in fear to the wall's
completion, Nehemiah reports unsettling news about Tobiah's ongoing influence.
Many of the Judean nobles, he explains, have allied with Tobiah because they are
bound to him by marriage (Neh 6.17-18). This leads the nobles to commend
Tobiah to Nehemiah even as Tobiah himself dispatches letters intended to
intimidate Nehemiah (6.19). It seems, then, that Tobiah, at least, does not share
the fearful response of the community's enemies to the completion of the city
wall. Rather, he seems to have redoubled his efforts to trouble Nehemiah's
administration.***

Second, after the celebratory account of the wall's dedication in chapter

12, the narrative relates the litany of the people's failures discussed above in

364. This, at least, is what Nehemiah seems to suggest. Clines, Ezra, Nehemiah, Esther, 176-77
points out, "it is hard to see what Tobiah was hoping to achieve by threatening Nehemiah and at
the same time arranging for his friends to speak of his good deeds in Nehemiah's presence”
(author's emphasis)." In Cline's estimation, "Nehemiah apparently regarded any interest of
Tobiah's in Jerusalem as an intrusion, and any direct approach as a threat."
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chapter 13. These implicate the community in colluding with foreigners, not
least Tobiah. Again the specter of intermarriage with the peoples of the lands
returns to haunt the community and jeopardize its ethnic and religious integrity.
The influence of Tobiah over the nobles and priests, together with the
transgression of the communal boundary by exogamous marriage, conspires to
undermine the report of Nehemiah's successful "conquest” of his enemies.**®

In fact, as Green observes, chronological disjunctions in the narrative
suggest that the book's structure deliberately troubles the otherwise buoyant

366 As discussed above,

accounts of Nehemiah's achievements over his rivals.
verses 1-3 of chapter 13 tell of the assembly at which the Judeans "separated all
foreigners from Israel" after hearing injunctions from the "book of Moses." Verse
4, however, begins with the notice: HTD "JJ@‘?] ("Now before this"). The only
additional temporal marker in the chapter is the rather vague notice, 073

m;ﬁr:r ("in those days"), which occurs in 13.15 and again in 13.23. According to

13.4, then, the episode concerning Tobiah's acquisition of a residence in the
temple, and possibly the succeeding episodes as well, occur before the assembly
described in vv. 1-3. Had the events beginning in 13.4 been recounted as a
preface to the assembly in 13.1-3, the book would have ended on a more
triumphant note. As it stands, however, even if the point of the chronological
displacement is to laud Nehemiah's vigorous efforts to enforce the community's
ethno-religious boundary, the narrative's structure effectively "raises doubts

about the quality and permanence of what the postexilic community has

365. See Green, "Ezra-Nehemiah," 213-214.
366. Green, "Ezra-Nehemiah," 213-215.
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achieved.”® There is certainly no indication that the community's adversaries
have fallen prey to Yuwn's curse as Nehemiah had hoped. If anything, chapter 13
suggests that the the specter of foreign influence continues to haunt the
community and threaten both its integrity and its viability.

In addition to evincing concerns about local foreign rivals such as Tobiah,
the book also draws attention to the larger problem of the Persian Empire's
ongoing hegemony in chapter 9.°*® Amidst a protracted prayer of national

confession, the Levites lament in 9.36:

'{/‘j_zikm michypu )Y DT‘\'U TR 7T Here this day we are slaves; and the land
}-.;:jg-n;g SoR 1naNb TRNITWN that you gave to our ancestors to eat its
SOV D73V MR MW NNY fruit and its rich bounty — here and now we
' - . are slaves in it.
Read in connection with Deut 30.5, 7, this observation is particularly unsettling.
In Deut 30.5 YuwH grants returning exiles possession of their ancestors' land.
Then, in v. 7 YuwH transfers divine imprecations from Israel to its enemies, which

ensures that the returning exiles enjoy unmolested terrestrial sovereignty.

Activating of the book's allusion to Deut 30.1-10 intimates that Yuwn's pledge to

367. Green, "Ezra-Nehemiah," 214. See also Eskenazi, Age of Prose, 151, who argues that the
current sequence emphasizes the community's initiative over that of Nehemiah: "The twist on
Nehemiah's role and portrait could have been avoided had the memoirs of Chapter 13 preceded
Nehemiah 10. Such arrangement would have confirmed Nehemiah's influence and impact by
suggesting that he precipitated reforms which the community then consented to undertake. The
present arrangement, however, reverses the relation and turns Nehemiah's claim into a hollow
boast."

368. Hugh G. M. Williamson, "Structure and Historiography in Nehemiah 9" in Proceedings of
the Ninth World Congress of Jewish Studies, Panel Sessions: Bible Studies and Ancient Near East (ed.
D. Assaf; Jerusalem: Magnes, 1988), 117-31 argues that the prayer in Neh 9 does not reflect a
pattern of exile and restoration but rather that it originated in a Judean community that remained
in the homeland after Jerusalem fell to Babylon in the early sixth century Bce. Even if this is the
case, the prayer's present location "in a work which is so predominantly shaped by the pattern of
exile and restoration," as he recognizes, effectively conforms it to this paradigm (Hugh G. M.
Williamson, "The Belief System of the Book of Nehemiah" in The Crisis of Israelite Religion:
Transformation of Religious Tradition in Exilic and Post-Exilic Times [eds. Bob Becking and Marjo
C. A. Korpel; Leiden: Brill, 1999], 276-287, here 287).
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give the former exiles control over their ancestors' land remains unfulfilled.

This reading gains force from allusions in Neh 9.32 to the Deuteronomic
language evoked earlier in chapter 1. As discussed above, in his prayer
Nehemiah addresses Ynwn with language that echoes Deut 7.21. In Neh 1.5 he
refers to the deity as ‘j];'rz??-'l 1";58? ‘f_D,Tﬁl \I'l"j;ti R 871 %733 5§U
10138n ("the great and fearsome God, who keeps the covenant and maintains

loyal love toward those who love him and keep his commandments"). The
reference to Deut 7 recurs at the end of the prayer in 1.10, where Nehemiah
draws on Deut 7.8. He appeals to Yuwh on the grounds that the former exiles are
TRIOT FTA DAMT AM03 DT WN TRV T773Y (‘your servants and
your people, whom you redeemed by your great power and by your mighty
hand"). Significantly, the same Deuteronomic diction that appears in Neh 1.5
occurs "with only minor modification"* in the Levites' address in 9.32: TR
4ommY NP3 MY R 92T DITaT ORI 19798 ("Now therefore, our
God - the great and powerful and fearsome God, keeping the covenant and
maintaining loyal love"). The repetition of this language invites the coordination
of the two prayers.

Reading the Levites' lament in connection with Nehemiah's prayer
underscores the ambiguity of the community's identity. Nehemiah alludes to the
exodus to portray the Judeans as Yuwn's servants whom the deity has redeemed.
From the Levites' perspective in 9.32-37, however, the returned exiles are slaves

of the Persians. The Levites' prayer implies that, apart from a further act of

369. Baltzer, "Prayer of Nehemiah," 124.
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divine redemption, the Judean community will not regain full possession of its
ancestors' land. Whatever strides Nehemiah may have attained over local
foreigners, the community still remains subjected to the Persian Empire at the
end of the book. This suggests that the reversal of divine imprecations
envisioned in Deut 30.7 has yet to be fully realized. Even in Nehemiah's "new"
Jerusalem, the conditions of the nation's exile persist, and its restoration remains

elusive.

ConcLusioN

In this chapter I have explored how activating an allusion to Deut 30.1-10
in Nehemiah's opening prayer affects the perception of the narrative's meaning. |
argue that reading the allusion positions the book as a participant in a kind of
literary theatre, where it renders an ideologically inflected performance of Deut
30's script for Israel's restoration. The allusion to Deut 30.1-10 in the prayer
functions to cast both the former exiles in Judah and Nehemiah specifically in the
role of Deuteronomy's restored Israel. Further, the book alters the Deuteronomic
schema by inserting a reference to the place chosen for Yuwn's name as the
destination of the returning exiles. This move locates Jerusalem's reconstruction
at the heart of Moses' program for Israel's restoration. The prayer's evocation of
Deut 30.1-10 suggests that the problem of exile remains unresolved despite the
repatriation of the exiles and the construction of a second temple to YHwH.
Correlatively, the the prayer's allusion also intimates that Nehemiah's efforts will
bring the nation's restoration to completion.

Activating the allusion in the balance of the narrative consistently
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subverts this expectation. Whereas Deut 30.9 offers the hope of renewed
prosperity and fecundity, in the book of Nehemiah the land cannot sustain the
people, and its fruits are given as tribute to the Persian kings. Likewise, while
Deut 30.6, 8, and 10 envision a restored Israel obedient to YuwH's
commandments, in Nehemiah the community of former exiles repeatedly fails to
comply with Mosaic injunctions to separate from foreigners. Instead, the Judeans
allow foreigners to infiltrate the temple, to engage in commerce inside the city on
the Sabbath, and to intermarry with their children. Finally, though Deut 30.5, 7
promise possession of the ancestral homeland and vindication over national
enemies, local foreigners persistently thwart Nehemiah's efforts to preserve the
community's ethnic boundary, and the Judeans ambiguously remain "slaves" of
the Persian Empire within their own land. The book's subversion of these
allusive expectations casts doubt on the extent to which the returned exiles fit
the profile of Deuteronomy's restored Israel. Indeed, by the end of the book it
seems that the only "actor" qualified to play the role of a restored Israel is the
tenaciously dutiful figure of Nehemiah himself, who with his final words
plaintively supplicates the deity: .-r;jub ’tf5§ "?'ﬁj;\; ("Remember me, my
God, for good.").

On the one hand, then, the book's allusion implicitly restricts membership
in restored Israel exclusively to former Judean exiles who have resettled the
environs of Jerusalem. The book of Nehemiah refuses to acknowledge the
existence of either Israelites or Judeans who were never deported. Instead, it
marks all other groups in the homeland as foreign and excludes them

categorically from membership in a restored Israel. The book justifies its stance
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with allusions to Deuteronomy 7 and 30 that portray Nehemiah as achieving the
nation's restoration by means of a second conquest of the ancestral homeland.
As in the initial conquest literarily depicted in the books of Numbers,
Deuteronomy, and Joshua, Israel enters the land from the outside after escaping
from captivity to a foreign oppressor (Neh 1.3). The only groups that occupy the
land are non-Israelites native to Canaan whose eradication YuwH has already
sanctioned. Implementing this program of restorative conquest, Nehemiah
attributes belligerent intent to his "foreign" rivals and resorts to coercive tactics
to maintain the community's ethnic boundary. In all this Nehemiah hopes to
prevent the community from recapitulating the wrongs that he believes had
formerly brought about the nation's doom.

On the other hand, the narrative's subversion of the prayer's allusive
expectations invites other literary players to take the stage and, perhaps, to
upstage Nehemiah's narrative enactment of Deut 30.1-10 with new and more
compelling performances. The book's ambiguous "fulfillment"” of Deut 30.1-10
unwittingly authorizes its allusive redeployment in works that project alternate
figurations of Israel's restoration. As the Second Temple period progresses, it is
as though the literary successors of Nehemiah's "Memoir" and its subsequent
redaction(s) recast the Deuteronomic script to offer the part of restored Israel to
an ever more diverse and unlikely company of actors. Among them is a young
woman literarily lauded for her remarkable loyalty to Israel's god and her
uncommon devotion to her Judean mother-in-law. Her only problem is that she
herself is neither a Judean nor even an Israelite. Rather, she is a member of a

foreign people whom the book of Nehemiah explicitly denounces and excludes
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from the restored community. She is a Moabite.
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CHAPTER 4

REeADING ALLusioN To DEuTERONOMY 30.1-10 N THE Book oF RutH

INTRODUCTION

Hermann Gunkel, the notable German scholar of the Hebrew Bible
working at the turn of the twentieth century, argued concerning the book of
Ruth, "Eine 'Tendenz' hat die Geschichte iiberhaupt nicht"*”° That is, Ruth is not
a tendentious narrative; it has no ideological axe to grind. Rather, the book is an
innocuous, if charming, prose idyll that tells the story of a romance between the
Judean Boaz and his rather forward Moabite suitor, Ruth. Dutch Hebrew Bible
scholar Marjo Korpel takes an alternative approach to the book. She contends
that "the Book of Ruth is a programmatic pamphlet in the guise of a captivating

n371

idylle [sic.]. This is not to say that the book is stridently or aggressively
polemical in orientation. On the contrary, its story challenges the status quo
"through positive examples rather than attack."*’> Building on the insight of
Korpel and others, I argue that reading allusion to Deut 30.1-10 in the first
chapter of the book of Ruth produces an unexpected and indeed unconventional
figuration of Israel's restoration. In Deut 30.1-10 the constituency of restored

Israel consists exclusively of repatriated Israelite exiles. The only other group the

text mentions is the nation's persecuting, presumably foreign, enemies whom

370. H. Gunkel, "Ruth," in Reden und Aufsitze (Goéttingen: Vandenhoeck & Ruprecht, 1913),
65-92, here 89; quoted from Marjo Korpel, The Structure of the Book of Ruth (Pericope 2; Assen:
Royal Van Gorcum, 2001), 227.

371. Korpel, Structure, 233.

372. Tamara Cohn Eskenazi and Tivka Frymer-Kensky, Ruth, The JPS Bible Commentary
(Philadelphia: The Jewish Publication Society, 2011), xix.
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Yuwn curses (Deut 30.7). The book of Ruth alters this figuration in a rather
startling way. When read allusively, the book subversively casts a Moabite
woman in the role scripted for restored Israel in Deut 30.1-10. In the course of
the narrative Ruth not only embodies Deuteronomy's restored Israel, she also
mediates divine restoration to her Judean mother-in-law, Naomi, and to the
Judean people as a whole. Approached allusively, then, the book commends the
inclusion of a foreign woman in the Judean community by portraying her as an
embodiment and agent of Israel's restoration. Before discussing the allusion, I
provide a brief historical and literary introduction to the book of Ruth.
The book of Ruth is set literarily before the monarchies of Saul and David
during the time when the Israelites were led by various charismatic tribal

warlords called judges (2 05w@T, "those who judge/rule” [Ruth 1.1]). Although

some scholars have argued for a pre-exilic date for the book of Ruth,?”® several
recent studies have confirmed an older position that locates the book's
composition in the early post-exilic period. Among the most decisive factors in
support of this position are the following: the presence throughout the book of

late biblical Hebrew;*’* allusions in Ruth to legal texts in the books of Leviticus

373. E.g Robert L. Hubbard Jr, The Book of Ruth (NICOT; Grand Rapids: Eerdmans, 1988),
23-34 and Kirsten Nielsen, Ruth: A Commentary (trans. Edward Broadbridge; OTL; Louisville:
Westminster John Knox, 1997), 21-28. Several scholars have proposed that the book of Ruth was
written by a woman, including Hubbard, Ruth, 24; Irmtraud Fischer, "The Book of Ruth: A
'Feminist' Commentary to the Torah?" in Ruth and Esther: A Feminist Companion to the Bible
(Second Series 3; ed. Athalya Brenner; Sheffield: Sheffield Academic Press, 1999), 24-49 (33-34);
and Hillel I. Millgram, Four Biblical Heronies and the Case for Female Authorship: An Analysis of the
Women of Ruth, Esther and Genesis 38 (Jefferson: McFarland & Company, 2008); see also Richard
Bauckham, "The Book of Ruth and the Possibility of a Feminist Canonical Hermeneutic," Biblical
Interpretation: A Journal of Contemporary Approaches 5 (1997): 29-45.

374. See the analysis in Frederic W. Bush, Ruth, Esther (WBC 9; Waco: Word Books, 1996),
19-30.
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and Deuteronomy and to the ancestor narratives in Genesis;*’* Ruth's similarity
to post-exilic "Jewish novels" such as Esther, Judith, Susanna, and Joseph and
Aseneth, which also feature a leading female character; and the book's
classification among the Writings in the Jewish canon.’® That said, Carol
Newsom argues that differing scholarly accounts of a book's origins have value
"not so much as historical reconstructions [but] as suggestions for different ways
of reading the book™”” Accordingly, Newsom qualifies such accounts as
"heuristic fictions, invitations to read the book 'as if' it had come into being in
this or that fashion, with the intents and purposes characteristic of such an
origin.”’® With this in mind, in the following discussion I adopt the "heuristic
fiction" that Ruth was composed in the early Persian period sometime during the
fifth century Bce.*”

The book's four chapters chronicle the plight of a Judean woman named

Naomi, who, when a famine strikes the land of Judah, leaves with her husband

375.  For adiscussion of Ruth's allusions to legal texts in Deuteronomy, see Georg Braulik, "Das
Deuteronomium und die Bucher lob, Sprichworter, Rut," in Die Tora als Kanon fur Juden und
Christen (HBS 10; ed. Eeich Zenger; Freiburg: Herder, 1996), 61-138; see also Michael D. Goulder,
"Ruth: A Homily on Deuteronomy 22-25?" in Of Prophets’ Visions and the Wisdom of Sages: Essays
in Honour of R. Norman Whybray on his Seventieth Birthday (JSOTSup 162; eds. Heather A. McKay
and David J. A. Clines; Sheffield: Sheffield Academic Press, 1993), 307-19. On Ruth's allusions to
Genesis and Deuteronomy, see Fischer, "'Feminist' Commentary," 34-41.

376. The last two points are mentioned by Goulder, "Homily," 313 note 15. For an analysis of
the literary genre see Lawrence M. Wills, The Jewish Novel in the Ancient World (Ithaca: Cornell
University Press, 1995; see also W. Lee Humphreys, "Novella" in Saga, Legend, Tale, Novella, Fable:
Narrative Forms in Old Testament Literature (JSOTSup 35; ed. George W. Coats; Sheffield: JSOT
Press, 1985 repr. 1989), 82-96. See also Jack M. Sasson, Ruth: A New Translation with a
Philological Commentary and a Formalist-Folklorist Interpretation (Baltimore: The Johns Hopkins
University Press, 1979) for an argument that draws on Vladimir Prop's analysis of Russian
folktales and concludes that Ruth's genre is best construed as "folkloristic" (215).

377. Carol A. Newsom, The Book of Job: A Contest of Moral Imaginations. (Oxford: Oxford
University Press, 2009), 16.

378. Newsom, job, 16.

379. See the discussion of the book's authorship and dating in Eskenazi and Frymer-Kensky,
xvi-xix, who also propose a fifth-century date for the book's composition.
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and two sons for the land of Moab to find food. Once in Moab, Naomi's husband
and two sons die, leaving her alone with her sons' Moabite wives, Orpah and
Ruth. Naomi desponds of her capacity to provide for the welfare of her
daughters-in-law and urges them to seek their fortunes among their own kin and
native gods. After Orpah returns to her family, Ruth vows to accompany Naomi
to Judah and adopt the Judean people, god, and land as her own. When Naomi
returns to Judah with Ruth at the end of chapter 1, she bemoans her fate, and
charges Yuwn with having brought upon her the misfortunes that have left her
empty. As chapter 2 opens Ruth agrees to glean in the fields to procure a daily
ration of grain for herself and Naomi. By chance Ruth arrives at the field of a
prominent Judean named Boaz, a relative of Naomi's deceased husband. Boaz
kindly permits Ruth to glean throughout the harvest season in Naomi's behalf. In
chapter 3 Naomi charges Ruth to proposition Boaz in a bid for domestic security.
Ruth finds Boaz at night and petitions him to perform the duty that is his as
Naomi's D83 ("next-of-kin, redeemer"). Boaz consents but notifies Ruth that
there is another man more closely related to Naomi's husband who has a prior

claim as the family's Sx3. In the fourth and final chapter of the book Boaz tries to

persuade this closer relative, unnamed in the narrative, that he is obligated not
only to acquire Naomi's familial land but also to marry the Moabite Ruth in order
to sire children who will perpetuate the family's name. When the man declines
and renounces his right as Naomi's next-of-kin, Boaz assumes responsibility for
the family's welfare, acquires Naomi's land, and marries Ruth. In time, Yuwn

gives the couple a son named Obed, who, as it turns out, is an ancestor to David.
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According to Israel's literary tradition, King David stands at the head of a royal

dynasty that endures until Judah falls to Babylon in the early sixth century Bck.

DiscERNING ALLUSION TO DEuTERONOMY 30.1-10 IN RuTH 1

Whether intended or accidental, there are several elements in Ruth that,
when taken together, provide plausible grounds for reading allusion to Deut
30.1-10 in the book's first chapter. These include verbal parallels, thematic
similarities, a common narrative pattern, and allusions to other texts in
Deuteronomy elsewhere in the book. First, Ruth 1 shares with Deut 30.1-10 a

characteristic Leitwort, the Hebrew root 27.2%° In its verbal forms 23 most

commonly denotes "turn,” "return,” "turn back," and "bring back" and often

connotes "repentance.” In Deut 30.1-10 it occurs eight times, in vv. 1, 2, 3 (three
times), 8, 9, and 10. In vv. 2 and 3 two verbal forms expresses Israel's "turn” to
Yuwn while in exile (7198 MT=TY HIW), "if you return to Yuws your God")
and YHwH's subsequent reversal of Israel's circumstances for the better (:m;h
Gkl migh; ﬂ'ﬁ'?;ﬁ M1, "then Yawn you God will reverse your fortune [lit. turn
back your turning]"). The Hebrew root also appears in an idiomatic expression
that means, "to do something again." For example, in v. 3 Moses asserts: :ré'n
Y TION MY FRORT TN 0MYTTOPR T33R) (“he will gather you again
[MT, turn and gather you] from all the peoples among whom Ynwx your God

scattered you").

380.  For a comprehensive study of the term, consult William L. Holladay, The Root Stibh in the
0ld Testament, with Particular Reference to Its Usages in Covenantal Contexts (Leiden: Brill, 1958).
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Although admittedly a common Hebrew root, in the first chapter of Ruth

2 occurs no less than twelve times; it appears in vv. 6, 7, 8, 10, 11, 12, 15
(twice), 16, 21, 22 (twice).*®" At the beginning and end of the chapter it
expresses Naomi's return to Judah after living for a time in Moab (vv. 6, 7, 21, 22).
Verses 7 and 22 include Ruth in Naomi's return home even though the former
does not technically "return" because she is not herself a Judean: "So Naomi

returned (’?5;2; :@?JFTI]); and with her was Ruth the Moabite, her daughter-in law,
who returned (F72@T) from the land of Moab..." (Ruth 1.22a). In the middle of
the chapter the root 23 occurs in the context of an altercation between Naomi

and her daughters-in-law in which the older woman tries to persuade the two
younger women to "go back" to their native kin and gods rather than "return"
with her to Judah (vv. 8, 10, 11, 12, 15, 16). The dispute ends in v. 16 when Ruth
unreservedly commits herself to Naomi and her land, people, and god. Ruth
signals her resolve with these words: "Do not plead with me to abandon you, to
turn back (:ﬂ@??) from going after you."

Ruth's refusal "to turn back" (33@7'2) to her native gods in 1.15-16 is a
negative use of 3 that expresses her determination to turn to Naomi's god and
adopt him as her own. Itis possible to construe the use of the root in this context
as an allusive echo of Deut 30.2, 10, where Israel "turns" to Yuws while in exile,
implicitly forsaking allegiance to other gods (see Deut 28.14; 29.18 [MT 29.17]).

[ronically, where Israel's turn to Yuwn in Deut 30.1-10 brings the nation out of

exile and back to the homeland, Ruth abandons her gods to undergo a self-

381. Nielsen, Ruth, 46 note 74.
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imposed "exile" from her native land to the land of her adopted people and their
god in Judah. Perhaps the most poignant use of 23 in Ruth occurs at the end of
the chapter in v. 21. Upon arriving in Judah Naomi complains: "I departed full,
but Yawn has brought me back (723°@i]) empty.” In marked contrast to Moses'
vision of Israel's return from exile, which includes the reacquisition of the
homeland and the siring of abundant progeny, Naomi comes back to Judah
having lost both her land*** and her children.

The association between Ruth 1 and Deut 30.1-10 gains force from
thematic elements the two texts share in common. The theme of reversal
governs Deut 30.1-10 as Israel moves from divine curse in exile to the restoration
of Yuwn's blessing in the homeland. This theme features prominently in the book
of Ruth as well, especially in conjunction with the figure of Naomi.*®® As noted
above, when Naomi returns to Judah from Moab she complains in v. 21 that,

although she had left Judah "full" (ngbrp), Yuwn has brought her back "empty"
(BP°7), bereft of her husband and sons. Like Israel in Deut 30.1-10, Naomi's

story, then, is one of exile and return to the homeland. For Naomi, however, the
effects of her exilic experience endure after she arrives in Bethlehem. Once in

Judah she indicts Yawn in 1.20-21, blaming the deity for her misfortunes: "the

382. Naomi's loss of land may be implied in chapter 2, where Ruth gleans in another's field,
but it is not made explicit until 4.3, where Boaz informs the unnamed relative of Elimelech that
Naomi had to sell, or perhaps is about to sell, her family's land.

383. See Cristian Frevel, Das Buch Rut (Stuttgart: Verlag Katholisches Bibelwerk, 1992), 34,
who argues that the story of Naomi's return to Judah functions collectively as a paradigm for
Israel's return from exile: "Das ganze Buch ist von den Themen Riickkehr und Neuanfang
bestimmt. Damit hat die Rutnovelle eine kollektive Sinn-Dimension, die die Riickkehr der
mittellosen Witwe Noomi zum Paradigma fiir das zuriickkehrende Israel macht" (author's
emphasis).



168

Almighty has caused me excessive bitterness (8% 2 7@ =771~72)...and the
Almighty has done evil to me ("?_ v91)." Her assessment comports with the

interpretation of exile as divine curse rendered in Deut 30.1. In marked contrast
to the schema in Deut 30.1-10, however, Naomi perceives herself to be under
YHwH's curse even after returning to Judah. The balance of the narrative in Ruth
resolves this problem by recounting the refilling or restoration of Naomi's
emptiness, accomplished through the agency and impetus of her Moabite
daughter-in-law. Ruth, too, it should be noted, undergoes a reversal as well. She
moves from Moab to Judah and from being a widowed and childless outsider to a
being a celebrated wife, mother, and restorer of life. Athalya Brenner has drawn
attention to this theme in the book. She argues that the stories of Naomi and
Ruth share "a common main theme," namely, "the reversal of feminine fortune (a
destitute/barren woman becomes the mother of a hero/important person)."***
Put in the terms of Deut 30.3, both women, then, undergo a divine reversal or

restoration (N13W 2IW) during the course of the narrative.

The final chapter of the book completes the arc of reversal for both
women with the birth of Ruth's son, Obed. Significantly, the text makes explicit
that Yuwn enables Ruth to conceive: 173 T2M 71377 72 M 197 ("And Yrws
gave her conception, and she bore a son"). Not only does this function as a device
for further associating Ruth with the "matriarchs” of Israel and Judah (see

4.11-12), it also signals that Yuwn, whom the narrative scarcely mentions, has

384. Athalya Brenner, "Naomi and Ruth" in A Feminist Companion to Ruth (Sheffield: Sheffield
Academic Press Ltd, 1993, reprinted 2001), 77. Brenner posits that the book of Ruth is composed
of two independent folkloric sources, a Naomi story and a Ruth story, that nevertheless share the
same theme.
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been superintending the process of restoration all along. After Obed's birth the
Judean women confirm as much in the benediction spoken to Naomi: "Blessed be
YuwH, who has not left you without next-of-kin this day; and may his name be

proclaimed in Israel! For he shall be to you a restorer of life (D’EL_??;‘? '[‘? mm
ng) and a sustainer of your old age" (4.15). The antecedent of the pronoun "he"

in the last line can be construed as either Yuwn or Boaz, Naomi's next-of-kin.
This ambiguity underscores the function both have as Naomi's restorer, the
former through the agency of the latter. The Judean women also laud Ruth,
validating her place within the community: "for your daughter-in-law who loves
you has borne him, she who is better to you than seven sons." The restoration
experienced by Naomi and Ruth thus brings their stories into thematic alignment
with that of exiled Israel in Deut 30.1-10.

The two texts also evince a shared narrative pattern. In Deut 30.1-10
Israel's turn to YHwH while in exile results in return to the land, renewed fertility,
a heart enabled to love Yuwn, and vindication over enemies. In the first chapter
of Ruth several of these elements play out. As mentioned above, Ruth acts the
part of penitent Israel in Deut 30.1-2 when she refuses to turn back to her native
gods and instead identifies herself with Naomi's god, Yawn. Naomi and Ruth then
return together to Judah, a move Naomi implicitly credits to YuwH in v. 21: "YHwWH
has brought me back empty." Read in conjunction with Deut 30.1-10, Naomi's
indictment of Yuwn for returning her "empty" draws attention to the absence of
two remaining elements in the Deuteronomic sequence: the renewal of fertility

and a heart of love for Yawn. By the close of the narrative she will have acquired
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both through the agency of Ruth, whose worth to Naomi's family the Judean
women extol at the end of the book (4.15). As for the final element in the
Deuteronomic schema, the transfer of the divine curse from Israel to its enemies,
the narrative playfully inverts the trope by having the Judean elders and people
speak a benediction on Ruth's behalf even as the women laud her for the
superlative love she has shown to Naomi. These words effectively remove the
stigma of Ruth's foreignness and signal her full inclusion within the Judean
community; instead of transferring the divine curse, they mediate the deity's
blessing. The narrative pattern the two texts share thus constitutes a further
marker that facilitates an allusive reading.

Finally, echoes of other texts in the book of Deuteronomy elsewhere in
Ruth lead me to consider Deut 30.1-10 as an intertext for reading Ruth even if the
markers I have discussed above may have been "intended" to point elsewhere or,
perhaps, nowhere. Among scholars who argue for allusions to various
Deuteronomic texts in Ruth, Georg Braulik offers the most extensive treatment.®®®
Braulik enumerates several texts from Deuteronomy whose diction and themes,
he argues, are taken up and artfully transposed in the book of Ruth.**

Several of the allusions to Deuteronomy that Braulik discerns in Ruth
evoke legal texts. These include: Deuteronomy's prohibition against Moabites

entering the assembly of Yuwn (Deut 23.4 [MT 23.5] in Ruth 1.7); a law that

385. Braulik, "Das Deuteronomium,” 61-138. See also Goulder, "Homily," 307-19; Fischer,
"'Feminist' Commentary," 34-41; and Eskenazi and Frymer-Kensky, Ruth, xxiii-xxiv, xxxii-xxxviii.
386. Braulik, Das Deuteronomium, 114-15, catalogues the following verbal echoes of
Deuteronomy in Ruth: Deut 10.18 in Ruth 1.6; Deut 23.4 [MT 23.5] in Ruth 1.7; Deut 26.6 in Ruth
1.21; Deut 24.19 in Ruth 2.7, 9, 15, 23; Deut 22.30 [MT 23.1] in Ruth 3.4, 7, 9; and Deut 25.5-10 in
Ruth 4.1, 2,5, 8,10, 11, 13, 14.
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allows the alien, widow, or orphan (all of which, arguably, describe Ruth) to glean
sheaves of grain neglected after a harvest (Deut 24.19 in Ruth 2.7, 9, 15, 23); the
prohibition against a man uncovering his father's skirt (i.e. nakedness or
genitals) by taking for himself his father's wife (Deut 22.30 [MT 23.1] in Ruth 3.4,
7, 9); and the law of levirate marriage, a legal fiction that allows a man to marry
his brother's childless widow in order to sire a son that will perpetuate the name
of the deceased (Deut 25.5-10 in Ruth 4.1, 2, 5, 8, 10, 11, 13, 14). The other
major legal tradition to which the book alludes is the law in Lev. 25.25 that

authorizes a poor man's next-of-kin or "redeemer” (583) to "redeem" (DN3), i.e.

reclaim or buy back, property forfeit due to poverty in order to keep it within the
family, presumably until the year of Jubilee when it would revert to its original
owner.

It should be noted that, even as Ruth echoes the language of these
Deuteronomic legal texts, their application in the book often differs markedly
from their context in Deuteronomy. The levirate law from Deut 25.5-10 offers an
instructive case in point.**” According to Deut 25.5 the duty of levirate marriage
pertains only to brothers who reside together. But Boaz is not the brother of
Mahlon, Ruth's deceased husband, nor have the two resided together. Further,
contrary to the argument Boaz allusively makes in chapter 4, there is nothing in

the extant legal tradition that obligates a family's next-of-kin (83) to perform

the duty of levirate marriage.*® Finally, the point of the levirate law is to sire a

387. See the discussion of allusions to the levirate law in Ruth in Goulder, "Homily," 308-14;
Braulik, Das Deuteronomium, 120-25; Fischer, "A 'Feminist' Commentary," 37-41; Eskenazi and
Frymer-Kensky, Ruth, xxxii-xxxviii.

388.  Bush, Ruth, Esther, 167.
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male child who will bear the name of the deceased brother. When Boaz
addresses the elders in 4.5, however, he tells them that his marriage to Ruth will
preserve Mahlon's name "on his inheritance" (1n‘2rj5;"7:;) not on his firstborn son
(7123), as in Deut 25.5-6. The shift may be a way of subtly aligning the levirate
law with the responsibilities of the next-of-kin (9%3) to reclaim family property
(777X in Lev 25.25, a semantic equivalent of ﬁ‘?lj; when referring to property in
general).*®” Curiously, from that point on the narrative never speaks of Obed, the
son born to Boaz and Ruth, with reference to Mahlon, which would be the case
had his birth fulfilled the levirate law. Rather, in 4.17 the Judean women acclaim
him as Naomi's son, while the genealogy in 4.21 identifies him as the son of Boaz.

These differences notwithstanding, Michael D. Goulder is correct to point
out: "The paradox is that although the story is in such dissonace with the law,

n390

especially the law in Deut 25.5-10, the wording is extremely close. For

Goulder, the number of verbal parallels and the degree of similarity are too

compelling to be dismissed as an allusive red herring.*”*

Instead, he proposes
that Ruth draws on "a small concentration of laws in Deut. 22.30-25.10" in order
to form "from them the plot of its story."*”* Opinions vary concerning why the

book seems to evoke though distort the levirate law of Deut 25.5-10. Goulder, for

example, thinks Ruth's author has "misunderstood" the "force" of the text from

389. L. Koéhler, W. Baumgartner, M. E. . Richardson, and J. ]. Stamm, The Hebrew and Aramaic
lexicon of the Old Testament, electronic ed. (Leiden: Brill, 1999), 32.

390. Goulder, "Homily," 311.

391. Goulder, "Homily," 313: "So many verbal contacts with Deut 25.5-10 cannot be
accidental.".

392.  Goulder, "Homily," 318.
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Deuteronomy.*”  Alternatively, Fischer, ventures that Ruth's author, likely a
woman, has developed her own innovative halakhah, which combines the
Levirate law of Deut 25 with the redemption law of Lev 25 and "interprets both
laws for the benefit of women."*** More probable is the assessment of Eskenazi
and Frymer-Kensky that, although Boaz's marriage to Ruth does not technically
qualify as a levirate marriage, in 4.5, 10 "Boaz is alluding to levirate marriage
even though it does not quite apply, in order to justify his marriage with Ruth."**®
The marriage requires such justification in order to "circumvent" the "obstacle"
posed by "the directive to exclude Moabites from the congregation of Israel" in
Deut 23.3 (MT 23.4).>*° Echoes such as these of other passages in Deuteronomy
thus provide a context of plausibility for reading allusive markers of Deut 30.1-10
in Ruth 1 regardless of whether the book's author intended to evoke this text, or
some other text, or perhaps no text at all.
[ hasten to add that reading allusion to Deut 30.1-10 in Ruth 1 does not
preclude exploring the influence of other intertexts. Several scholars have
argued that allusions to texts in Genesis contribute to the book's plot and

themes.*” Consider, for example, Ruth chapter 1. The movement of a family into

393.  Goulder, "Homily," 311.

394.  Fischer, "Feminist' Commentary," 41.

395.  Eskenazi and Frymer-Kensky, Ruth, 76.

396. Eskenazi and Frymer-Kensky, Ruth, xxxviii; see also their comment on 4.10, that, even
though Mahlon's name is absent from the concluding genealogy in 4.18-22, "[a]ppealing to the
venerable goal of perpetuating the name of the deceased nonetheless enables Boaz to overcome a
possible prohibition concerning marriage to Moabites (Deut. 23:4-7) or simply to render such a
ban irrelevant” (82). Although Rabbinic sages attempted to solve the problem posed by Deut 23
by asserting that it refers only to men (Ruth R 2.9), Eskenazi and Frymer-Kensky, xlvii, point out
that this "is a problematic solution given that the singular 'Moabite' often serves as a collective
noun referring to an entire people, as does Israel.”

397.  For a recent survey of allusions to Genesis in the book of Ruth see Eskenazi and Frymer-
Kensky, Ruth, xxi-xxiii; see also Fischer, "'Feminist' Commentary," 42-45; Hubbard, Ruth, 40; see
also Mieke Bal, Lethal Love: Feminist Literary Readings of Biblical Love Stories (Bloomington:
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a foreign land, precipitated by a famine, recalls the introduction to the "wife-
sister" episodes in Gen 12.10 and 26.1. In both Genesis and Ruth misfortune
befalls the family as men undergo the threat of death. While in Genesis the threat
is only imagined for Abram and Isaac, in Ruth it is realized in the deaths of
Elimelech and his two sons. In all three cases a sojourn outside the land
jeopardizes the continuity of the family. These evocations of Genesis in Ruth 1
are only the beginning of a sustained dialogue with the book of Genesis that
comes to include pointed allusions to the stories of the first man's marriage to his
female counterpart in Gen 2, Abram's call in Gen 12, Rebekah's marriage to Isaac
in Gen 24, the story of Lot and his daughters in Gen 19, and the tale of Judah and
Tamar in Gen 38. The activation of these allusions to Genesis complements
rather than inhibits reading allusion to Deut 30.1-10 in Ruth 1. That is, the two
intertexts ought not be construed as mutually exclusive, as though the presence
of the one necessarily mutes or overrides the voice of the other. Below I explore
some ways of reading allusions to Deut 30.1-10 and Genesis in conjunction with
one another.

In summary, the case for discerning allusion to Deut 30.1-10 in Ruth 1 is a
cumulative one. Verbal parallels, thematic correspondences, a shared narrative
pattern, and allusions to other texts in the final chapters of Deuteronomy
together persuade me to hear echoes of Deut 30.1-10 in Ruth's first chapter.
Even if the book's author may not have "intended" these evocations, this does not

prevent its readers from discerning and activating echoes to Deut 30.1-10 and

Indiana University Press, 1987), 72, who mentions the parallel between Ruth 1.14 and Gen 2.24,
both of which use the verb P27 ("cleave to, cling").
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considering how they might affect the book's meaning. I argue that the various
possible markers of Deut 30.1-10 in Ruth's first chapter offer sufficient textual
grounds for identifying an allusion and considering the range of its semantic
effects. In what follows, I explore how reading the allusion to Deut 30.1-10 in

Ruth 1 shapes an understanding of the rest of the book.

AcTivaTING ALLUSION TO DEUTERONOMY 30.1-10 IN THE Book oF RuTH

Reading allusion to Deut 30.1-10 in the book of Ruth yields a figuration of
Israel's restoration that is striking for its unexpected and unconventional quality.
When read allusively, the book of Ruth casts a Moabite woman in the role
scripted for restored Israel. Ruth's turn to YawH and subsequent "return” to
Judah in chapter 1 enact both stages of the nation's restoration depicted in Deut
30.1-10. In Deuteronomy, however, it is exiled Israelites who repent and return
to their ancestors' land. The only role foreigners play in the text is as recipients
of Yuwn's curse in verse 7. The allusion thus allows the book to imagine an
alternate profile and place for foreigners. Read allusively, the book commends
the inclusion of a foreign woman in the Judean community by portraying her as
an embodiment and agent of the restoration Deut 30.1-10 offers to Israel.

The book of Ruth is not blind to the difficulty posed by Ruth's status as a
foreigner. Indeed, despite her decision to embrace Yuwn and Judah in chapter 1,
Ruth's standing amongst the native Judeans remains ambiguous. As Eskenazi
and Frymer-Kensky recognize, "whatever transformation takes place at this

moment [1.16-17], it is not perceived within the narrative as an altered ethnic or
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communal identity.**® That is, Ruth's personal choice to affiliate with the god
and people of Judah has not overridden the "outsider" status she has as a
foreigner. It remains for the community as a whole to ratify or, perhaps, to
repudiate her decision.

The book underscores Ruth's liminal status by means of repeated

references to her foreignness.*”

The epithet "the Moabite," which occurs six
times in the book (1.22; 2.2, 6, 21; 4.5, 10), "clings to Ruth precisely upon her
arrival in Bethlehem" and indicates that she is not yet integrated into the

*0" " This is nowhere clearer than in 2.6, where Boaz' foreman

community.
describes Ruth (unnamed) as "the Moabite girl who returned with Naomi from
the land of Moab." The chiastic structure of his remark, apparent in the Hebrew
as well as the English, literally frames Ruth's identity in terms of her Moabite
origins. Further, Ruth herself draws attention to her status as an outsider in her
first address to Boaz in 2.10. There, she marvels that Boaz should notice and

favor her as she is a foreigner (772723). In fact, it may be that Ruth's status as a

Moabite plays a role in dissuading Elimelech's unnamed relative from fulfilling
his obligation as "next-of-kin" in chapter 4. When Boaz informs him that Naomi
must sell her husband's land, he promptly agrees to purchase it. However, as
soon as Boaz tells him that the redemption of Naomi's land obliges him to marry
"Ruth the Moabite," he demurs and renounces his right as the family's "next-of-

kin" (4.5-6). Even if his precise motives for refusing remain somewhat opaque,*”*

398.  Eskenazi and Frymer-Kensky, Ruth, 21.
399.  Eskenazi and Frymer-KensKy, Ruth, 22.
400. Eskenazi and Frymer-Kensky, Ruth, 26.
401. The obscurity is due in part to a textual problem in Ruth 4.5. The written form (ketiv) of
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Eskenazi and Frymer-Kensky are correct to affirm: "This is one of several places
where it is evident that despite her commitment to Israel and its God, Ruth
remains a Moabite in the eyes of the community."**> The narrative's handling of
Ruth's Moabite status suggests that it provides a potential obstacle to her full
integration within the Judean community. With this in mind, much of the book's
narrative energy goes toward validating Ruth's membership in Judah. Read
allusively, one of the strategies the book undertakes to this end is the portrayal of
Ruth as both the embodiment and agent of Judah's restoration. In the narrative
Ruth not only acts the part of Deuteronomy's restored Israel, she also mediates

restoration to the Judean people.

A. Embodiment of Restored Israel

Ruth embodies restored Israel in her solidarity with Naomi and Yawn and
in her conformity to the pattern of Israel's ancestors. Deut 30.1-10 characterizes
restored Israel as possessing a heart that turns toward YawH in renewed love and
obedience to the deity's commandments (30.6, 8, 9, 10). Elsewhere in the book,
not least the Decalogue of chapter 5, these commandments obligate Israel both to
YuwH and to fellow members of the community. This suggests that the obedience
envisioned for Israel in chapter 30 encompasses this dual commitment. The text
also portrays the experience of restored Israel as conforming to, or even

exceeding, that of its ancestors (30.5, 9). Although the references in vv. 5 and 9

the verb 3P ("acquire, buy") is in the first person, while the recited tradition (kerey) is in the
second person. According to the ketiv, Boaz acquires Ruth; but in the kerey, the unnamed next-of-
kin must acquire her. See the discussion in Eskenazi and Frymer-Kensky, Ruth, 76-77; Goulder,
Homily," 309-10; Campbell, Ruth, 146-47.

402. Eskenazi and Frymer-Kensky, Ruth, 75.
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remain general, Deut 30.20 explicitly identifies the ancestors as the "patriarchs”
of Genesis: Abraham, Isaac, and Jacob.*”® This suggests that one of the marks of
restored Israel is conformity to the experience of the ancestors, not least those
whose stories are recounted in the book of Genesis. Read allusively, the book of
Ruth portrays the young Moabite as embodying both the obedience and the
pattern that characterizes restored Israel in Deut 30.1-10.

The narrative uses the word TOr7 ("loyalty, loyal love") to depict both
Ruth's commitment to Naomi and YuwH as well as her conformity to the pattern
of Israel's ancestors. The term denotes acts of beneficence and solidarity toward
another that are unmotivated by obligation; that is, TTOr refers to expressions of
loyalty, "kindness and generosity beyond the call of duty."*** Often an expectation

of reciprocity underlies relationships characterized by TOr1. As Eskenazi and

Frymer-Kensky note, a demonstration of 01T "often sets up an expectation of

"5 Thus one act of

reciprocation...[or] the benevolent payback for past favors.
TOm often begets another, or so it should. For example, in Deut 7.9 Israel's
response of loving obedience to YHwh's commandments engenders ongoing

divine 7O for the nation: "Know therefore that Yuwn your God, he is God, the

God who is trustworthy, observing the covenant and remaining loyal (70w

403.  Although the reference to ancestors (13128) in Deut 30.5, 9 likely refers to the exodus
generation, the specific mention in v. 20 of the same term (N312X) invites construing vv. 5,9 as a
reference to Abraham, Isaac, and Jacob. For more on the motif of the ancestors in Deuteronomy
and Deuteronomistic literature see Thomas Romer, Israels Viter: Untersuchungen zur
Viiterthematik im Deuteronomium und in der deuteronomistischen Tradition (Freiburg:
Vandenhoeck & Ruprecht, 1990).

404. Eskenazi and Frymer-Kensky, Ruth, 1. For an extensive analysis of the biblical uses of the
term, see Katharine Doob Sakenfeld, The Meaning of Hesed in the Hebrew Bible: A New Inquiry
(Missoula: Scholars Press, 1978).

405. Eskenazi and Frymer-Kensky, Ruth, xlviii.
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'rt;rfrm N°737) to those who love him and keep his commandments to a

thousand generations." Conversely, because Ynwn has shown 7017 to Israel's
ancestors, Israel implicitly owes YuwH a debt of loyalty in return (Deut 7.12).

Ruth's demonstration of TOrT toward Naomi and Yuwn demonstrates that

she possess the heart of loving obedience that Deuteronomy predicates of
restored Israel. Boaz acknowledges as much in 3.10 when he summons YuwH to
bless her for two remarkable deeds of TOrT: "May you be blessed by Yuwn, my
daughter; you have made your last act of loyalty (572m) better than your first..."
The first of these acts is Ruth's expression of solidarity with Naomi, her people,
and her god in chapter 1. In fact, by the time Ruth voices her decision to
accompany Naomi to Judah, Naomi herself has already used the word 7017 in 1.8
to describe the loyalty Ruth and Orpah have shown her family throughout their
misfortunes: "May YuwH show loyalty ('rz;;rj. ..MZY") to you as you have shown to
those who have died and to me." Important here is the use of the word 17 to
describe the actions of both Yuwn and the two Moabite women. This conveys the
sense of reciprocity described above and suggests that in the book of Ruth
human and divine acts of 79T mirror each other.**

When Naomi urges the two young women not to accompany her to Judah,
Orpah complies, but Ruth binds herself to Naomi, YuwH, and Judah. So strong is

Ruth's bond with Naomi that the book depicts her choice not to leave (3TV)

406.  See Eskenazi and Frymer-Kensky, Ruth, 1: "Although hesed in Ruth is explicitly ascribed to
human beings, the text suggests that those who act with hessed mirror the ways of God, serving as
agents of God's hesed through their deeds of kindness."
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Naomi but to cling (j°37) to her in 1.14, 16 by evoking the marriage of the first
man and woman from Gen 2.24: "Therefore a man shall leave (37¥?) his father
(1°2R) and his mother (%) and shall cling (?271) to his wife; and the two shall
become one flesh."*”” Later, echoes of Gen 2.24 appear again in 2.11, where Boaz
lauds Ruth for her superlative devotion to Naomi: "You left (’ﬁ'g:_.’if_n) your father

(7°3a8) and your mother (jéx}) and the land of your relatives and came to a

"%%  Boaz acknowledges Ruth's

people that you did not previously know.
"marriage" to Naomi and petitions the deity to compensate her accordingly.
Significantly, he associates Ruth's beneficence toward Naomi's family with her
commitment to Yuwn: "May Yuwh repay your deed, and may your reward be full
from Yuwn, the God of Israel, under whose wings you have come for refuge"
(2.12). This suggests that Ruth's allegiance to YHwH is measured in part by her

acts of solidarity toward Naomi. Boaz's benediction also recalls Naomi's words
from 1.8 and intimates that Ruth's demonstration of TOrT warrants a reciprocal
response of 7O from Ynwn. The notion that Yuwn owes Ruth a debt of 7017 for
her treatment of Naomi indicates that in committing herself to Naomi (4.15,
27R) Ruth has shown loving obedience to YuwH.

The book illustrates Ruth's commitment to Yawn and Naomi in chapter 2,
where she volunteers to glean sheaves of grain in an effort to secure ongoing

sustenance. According to Deut 24.19, Israelites harvesting in fields are not to

collect every sheaf of grain but are to leave some behind for the alien, the orphan,

407. The allusion is noted by Bal, Lethal Love, 72 and Fischer, "'Feminist' Commentary," 42.

408.  Fischer, ""Feminist' Commentary," 43, notes the allusion to Gen 2.24 and 12.1 (discussed
below) in Ruth 2.11.
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and the widow.*” Although Deuteronomy presents the law of gleaning as a right
owed to the community's most vulnerable members, Ruth seems to construe it as
a responsibility she has toward Naomi. She signals this in 2.2 both by asking
Naomi's permission to glean, presumably in her stead, and by explaining that

n410

she intends to look for a "benefactor,"**” a landowner who will show her "favor"

(77). This latter point seems to indicate that Ruth has Naomi's long-term
interests in mind. Finding a potential benefactor would not only reduce the risks
to Ruth's safety in the fields (2.9, 22), but it would also ensure a more stable and
constant supply of grain for both women (2.15-16, 23). In any case, Boaz
construes Ruth's actions in the field as an expression of her loyalty both to Naomi
and to YuwH (2.11-12; 3.10). He summons the deity to recompense Ruth for all
that she has done to care for her mother-in-law. As far as Boaz is concerned,
Ruth's deeds qualify her to receive Yawn's blessing.

The same is true of the act that Boaz refers to as her second
demonstration of 7017 in 3.10. In the beginning of the chapter Naomi dispatches
Ruth to solicit Boaz secretly at night with the intent that she secure a more
permanent "resting place” (T12R) for herself, presumably to provide ongoing
benefaction for them both now that the harvest season has ended (3.1-2).*'! The

word T32n also appears in Deut 28.65, where YuwH threatens Israel that, once

409.  Braulik, "Das Deuteronomium," 114, catalogues verbal markers of Deut 24.19 in Ruth 2.7,
9,15, and 23; see also Lev. 19.9-19; 23.22.

410.  Eskenazi and Frymer-Kensky, Ruth, 29.

411. The word Tjﬁ:w; also appears in Deut 28.65, where YuwH threatens Israel that, once exiled
among the nations, it will find no resting place (712n) for the sole of its foot. Read allusively,
Naomi's positive use of the word may suggest that she sees an opportunity to reverse her plight,
which she likened to living under Yuwx's curse in 1.20-21, and secure a future under divine
blessing.
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exiled among the nations, it will find no resting place (I713%) for the sole of its
foot. Read allusively, Naomi's positive use of the word suggests that she sees an
opportunity to reverse her plight and secure a future under Yuwn's blessing.
Naomi proceeds to instruct her daughter-in-law to bathe, anoint, and dress
herself, probably in the hope that her appearance will charm Boaz and entice him
to extend her further favor (3.3). It is hard to deny the presence of an erotic
subtext to Naomi's instructions, especially her directive that Ruth uncover Boaz's
legs (N193m)*? and lie down (32w)** after he has fallen asleep (3.4). But
exactly what Naomi envisions remains ambiguous, and she ends by assuring
Ruth that Boaz will take the initiative and tell her what to do (3.5). When Boaz
does wake up to find Ruth beside him, the latter departs from her mother-in-

law's script in 3.9 and solicits Boaz to act as the family's D83 ("next-of-kin,
redeemer"). In Israel's legal corpus a 981 is one who "is charged with protecting
vulnerable relatives." For example, Lev 25.25-34 grants a DX the legal right to

redeem or buy back land sold by a poor relative to keep it within the family. Lev

25.35-50 extends the D¥2 a similar prerogative to help a relative forced into
servitude. Num 35.16-21 goes so far as to allow the D83 the right to avenge the

murder of a slain family member. In such instances the obligation to serve as D3

412. The only place the word nﬁ;j?; appears outside of Ruth 3.4,7, 8, and 14 is Dan 10.6,
where it occurs together with 'I"lj:ijh, "his arms." The word is related, however, to the term, 5;j
"feet," which often functions as a euphemism for genitalia (e.g. in Exod 4.25). The use of m5;‘}?;
in Ruth 3 thus contributes both to the ambiguity and the erotic undertones that characterize
Naomi's instructions and Ruth's subsequent actions.

413. The verb 32w, "lie down," is the verb of choice in the Hebrew Bible for sexual
intercourse, especially when paired with a preposition ("lie with"). That the verb appears here
and elsewhere in the chapter without the preposition keeps the eroticism in the connotative
rather than the denotative register.
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in behalf of the poor and vulnerable seems to apply to any relative with the
means to do so,***and it is this notion that likely forms the basis of Ruth's appeal

to Boaz.

Although Boaz does come to serve both as Naomi's X2 and as Ruth's
husband by the end of chapter 4, it is not clear that his role as the latter lies in
the foreground of Ruth's request in chapter 3. Nowhere in the legal corpus is the
role of a D83 connected to marriage. It is unlikely, then, that Ruth's proposal has
the institution of levirate marriage already in view.*"® Eskenazi and Freymer-
Kensky are closer to the mark when they point out that Ruth only explicitly
petitions Boaz to act as the family's 3, effectively asking him for his "protection
or patronage."*'® In asking him to cover her with his "wing" or garment's edge
(M22) in 3.9,*" Ruth in effect asks Boaz to play the role he has already credited to
Yuwn, under whose protective "wings" (923, plural) she has taken refuge (2.12).

What is important to note here is that Ruth goes beyond Naomi's explicit
instructions and takes the initiative in seeking the greatest possible welfare for
her Judean mother-in-law, that of Boaz's ongoing protective patronage as the
family's (3.9) DX3. Having formally solicited Boaz to fulfill the role, Ruth seems
content to leave it for Boaz to decide how best to undertake this responsibility.

What compels Boaz to invoke Ynwhu's blessing upon Ruth in 3.10 is her

414. Eskenazi and Frymer-Kensky, Ruth, 60.
415.  Fischer, "Feminist' Commentary," 40-41.
416. Eskenazi and Freymer-Kenski, Ruth, xxxv-xxxviii, 59.

417. In Ezek 16.8 this gesture betokens an offer of marriage. This is one of the reasons some
scholars believe that Ruth is asking Boaz to marry her as part of his responsibility as the family's
Sx.
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superlative demonstration of O in not pursuing younger men, presumably out
of self-interest, but in soliciting Boaz to serve as '7?5'3 in Naomi's behalf.*'® At
least twice, then, the young Moabite woman has demonstrated both a familiarity
with Yuwh's commandments and a willingness to implement them for Naomi's
good. Read allusively, Ruth's 7017 toward Naomi in accompanying her to
Bethlehem, gleaning in the fields to secure her welfare, and soliciting Boaz to act
as the family's DX thus attests to her possession of the loyal and obedient heart
characteristic of restored Israel in Deut 30.1-10.

Ruth's acts of 0T not only express her solidarity with Naomi and Ynws,
they also conform her experience to the pattern of Israel's ancestors, a pattern
that also distinguishes restored Israel in Deut 30.1-10. The book portrays Ruth's
first act of 7017, her decision to accompany Naomi to Judah, as a recapitulation of
Abraham's experience as recounted in the book of Genesis. According to Gen
12.1, Yawn commands Abraham (then still Abram): "Go (7[5“:[‘?) from your land
(J%78n), and your relatives (J0T7232m1), and your father's house (3% N 3n3)
to the land that I will show you." In 2.11 Boaz expresses his admiration for Ruth's
solidarity with Naomi in words that recall Abraham's paradigmatic journey: "you
left your father and your mother and the land of your relatives (jlﬁj‘?ﬁrp '[/‘1&1)
and came (’5'?91) to a people that you did not previously know." Boaz's

assessment of Ruth also echoes Gen 24.7, where Abraham rehearses his

418. Fischer, ""Feminist' Commentary," 40, though she goes too far in crediting Ruth with
incorporating the duty of levirate marriage into the responsibilities incumbent on a 5x3, a move
which Boaz makes allusively only in chapter 4.
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experience from chapter 12: "YnwH, the God of heaven, who took me from my
father's house (q’:g n°3an) and from the land of my relatives (PI803
SnT799m)...""° This statement occurs in the context of a commission Abraham

gives his servant to find a wife for his son Isaac from among his kinsfolk. When
the servant discovers Rebekah and proposes that she marry his master's son,

she, like Abraham, leaves her family to go (7[‘7.‘:: Gen 12.1; 24.58; see Ruth

2.11)* to a new land and a new people under the auspices of Ynwn's
providential guidance. By evoking these texts from Genesis, the book of Ruth
suggests that the young Moabite woman has made a journey similar to that
undertaken by Abraham and Rebekah. However, whereas Abraham and Rebekah
obey YHwH's summons, Ruth departs for Judah "on her own initiative” without a
divine call and against Naomi's protestations.*”! Moreover, Ruth travels to Judah
as a foreigner from a people expressly forbidden to join YawH's cultic community
in Deut 23. This makes her decision to abandon her family and ally with Naomi
and YnwH all the more noteworthy. As Adele Berlin recognizes, "it is crucial that
the heroine be a foreigner, for that is what makes the theme of hessed, family
loyalty, work. Had Ruth been a Judahite, there would have been nothing

remarkable in her actions."**?

In a way, then, Ruth not only parallels Abraham
and Rebekah, she surpasses them as well.

The book also associates Ruth's second act of 7017, her solicitation of Boaz

419. Noted by Fischer, "'Feminist' Commentary," 43.
420.  Fischer, ""Feminist' Commentary," 43.
421.  Fischer, "'Feminist' Commentary," 43.

422.  Adele Berlin, Poetics and Interpretation of Biblical Narrative (Sheffield: The Almond
Press, 1983), 103.
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in chapter 3, with Israel's ancestors. Ruth's encounter with Boaz resembles the
story of Judah and Tamar told in Genesis 38, a point the Judean elders themselves

2.2 In Genesis 38

seem to recognize when they liken Ruth to Tamar in 4.1
Judah's firstborn son dies, leaving his widow, Tamar, childless. In compliance
with the law of levirate marriage, Judah then appeals to his next son, Onan, to
have sexual intercourse with Tamar to produce a child that will bear the name of
his deceased elder brother. Onan refuses and he, too, dies. Rather than enlist the
services of his youngest son, Judah sends Tamar into a life of perpetual
widowhood under her father's care. At this point Tamar takes matters into her
own hands. She disguises herself as a prostitute and sexually entices Judah.
After the two have intercourse, she conceives. In time, Judah learns of the
pregnancy and responds by ordering Tamar's execution. But when she produces
evidence implicating him in her pregnancy, he relents and concedes that her
deeds were more righteous than his. At the end of the chapter Tamar gives birth
to twin boys, one of whom, Perez, appears in a genealogy at the end of Ruth that
links him to Boaz and to David.

The stories of Ruth and Tamar share several motifs in common that serve
to associate Ruth with another of Israel's ancestors.*”* Both women are

foreigners, Tamar (presumably) a Canaanite and Ruth a Moabite, and both soon

become childless widows. Both are ordered to return to their families, though

423.  For an insightful intertextual reading of the stories of Ruth and Tamar, see Ellen van
Wolde, "Texts in Dialogue with Texts: Intertextuality in the Ruth and Tamar Narratives," BI 5
(1997): 1-28. See also Nielsen, Ruth, 13-17.

424.  For a list of parallels between the two, see Harold Fisch, "Ruth and the Structure of
Covenant History," VT 32 (1982): 425-37 (436). See also Eskenazi and Freymer-Kensky, Ruth,
XXil.
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Ruth demurs. In both stories there are allusions to levirate marriage, though in
each case there are complications that render it technically inapplicable. In
Judah's case the the levirate law cannot apply as it extends the right only to a
brother, not the father, of the deceased. Finally, both women rely on erotic appeal
and both resort to unconventional, though ultimately sanctioned, methods in
order to promote the welfare of a Judean family. Judah's union with Tamar is
tantamount to an act of incest, but he vindicates her otherwise illicit actions
when he realizes his own failings and declares her to be in the right. The
significance of Tamar's story to the book of Ruth is in part that it provides a kind
of precedent for the community to consider in evaluating Ruth's situation and
status in the community. To this end, the comparison the Judean elders and
people draw between Ruth and Tamar in 4.12 seems to serve a double function.
On the one hand, it tacitly acknowledges that her marriage to Boaz is
unconventional, probably in view of her Moabite origins. On the other hand,
their invocation of divine blessing on Ruth sanctions her actions on the threshing
floor as well as her union with Boaz and emblematizes her full inclusion within
the Judean community. As Eskenazi and Frymer-Kensky observe: "The blessings
offered by the people of Bethlehem signal acceptance and enact Ruth's
integration into the community. In the remainder of the narrative, Ruth is no
longer identified as a Moabite." By conforming to the pattern of Israel's
ancestors, then, Ruth embodies Deuteronomy's restored Israel and earns a place

in Judah despite her status as a Moabite.

B. Agent of Restoration
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Not only does Ruth embody the restored Israel envisaged in Deut 30.1-10,
she also functions as an agent of restoration for Naomi and for Judah. In the case
of Naomi, Ruth brings restoration to her mother-in-law by mediating the return
of food, land, and progeny, and by facilitating a changed disposition in Naomi
toward YuwH. According to Deut 30.1-10, YHwH promises that restored Israel will
reacquire its ancestral land, receive a heart of love for Yuwn that acknowledges
the deity's goodness (see Deut 29.2-6 [MT 29.1-5]), and enjoy prolific harvests
and numerous descendants. This, however is not what Naomi experiences when
she "returns” to Bethlehem at the end of chapter 1.

Although Naomi grants in 1.21 that Yawn has brought her back to Judah
from her exile in Moab, she remains embittered at the loss of her husband and
sons and haunted by a feeling of divine abandonment. When Naomi arrives in
Bethlehem she charges Yuwn with having brought about her misfortunes:
TN ’? " D ("for the Almighty has caused me excessive bitterness”
[1.20]). She continues her compliant in v. 21: "why do you call me Naomi

[pleasant], for YHwH has testified against me ("3 MY), and the Almighty has done
evil to me (*> v7)." The evil to which Naomi refers is the reversal of fortune

she underwent while in Moab: "I departed full, but Yuwn has brought me back
empty" (1.21), bereft of husband, sons, and land. Naomi's bitter experience in
Moab has provoked a theological crisis that effectively poses what one scholar
425

terms a "theodicy problem.

The book's concern with theodicy appears as early as 1.3 with the death

425.  Korpel, Structure, 228
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of Elimelech, Naomi's husband, in the land of Moab. As many commentators
recognize, names in the book of Ruth often have symbolic import. Naomi herself
makes this explicit at the end of chapter 1, when she adjures the women of
Bethlehem to call her no longer Naomi ("Pleasant") but Mara, ("Bitter").
Elimelech's name means, "My god is king." Kirsten Nielsen rightly observes: "The

name sets out the king theme,"**

though not with respect to David's kingship, as
she supposes, but in regard to Yuwn's. Elimelech's death in Moab implicitly raises
the question of whether Yuwn's kingship can survive the experience of exile.

Read in light of Deut 30.1-10, Naomi's sojourn in Moab in search of food
becomes freighted with the connotations of exile; it has become for her a
manifestation of divine curse. Naomi, in fact, acknowledges as much earlier
when she tells Orpah and Ruth, "it has been far more bitter for me than for you,
because YHwh's hand has gone forth against me" (1.13). As Hillel I. Millgram
points out, Naomi's comment implies "that she is hexed - cursed,” as if she were
saying: "God's hand has gone forth against me, striking down my nearest and
dearest. You may be next in line. Contact with me can be contagious. Save
yourselves while you can."**” This sense that she abides under the deity's curse
continues to haunt Naomi even after she returns home.

Reading Naomi's "return" from exile in Moab as an allusion to Deut
30.1-10 draws attention to at least two ways in which Naomi's restoration

remains incomplete. First, in Deut 30.1-5 Israel turns back to Yawh while in exile

and then acquires a circumcised heart once in the homeland. But in the book of

426. Nielsen, Ruth, 42.
427.  Millgram, Four Biblical Heroines, 38.
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Ruth repentance does not accompany Naomi's return to Judah, nor does she
seem to possess a heart "circumcised” to love Yuwn or acknowledge his goodness.
Instead, Naomi arrives in Judah embittered and disillusioned, accusing Yuwn of
doing her harm. In contrast, it is Ruth who enacts the repentance scripted for
exiled Israel in Deut 30.1-2 when she forsakes her native gods for the god of
Naomi and Judah. And it is Ruth who, in the balance of the narrative, embodies
the loving and obedient heart toward the deity under whose wings she has
sought protection. As far as Naomi is concerned, she remains under the divine
curse, a victim of evils she ascribes to Yawn's hand.

Further, Moses promises in Deut 30.1-10 that restored Israel will acquire
possession of its ancestors' land and experience abundant fertility. But when
Naomi comes back to Judah she has lost not only her family's land but also her
husband and two sons. She remains "empty," as she herself declares in 1.21, of
any visible tokens of divine restoration. By the standards of Deut 30.1-10, then,
Naomi's experience of restoration has been only partial at best. But Naomi has
not, in fact, come back to Judah entirely empty; she returns accompanied by her
Moabite daughter-in-law, Ruth. In chapters 2-4 Ruth brings resolution to
Naomi's ongoing experience of exile and answers her "theodicy problem" by
serving as an agent of divine restoration.

Although Ynwn's presence in the book of Ruth is more remote,*”® the deity

has not so utterly forsaken Naomi as she supposes. YuwH takes the stage on only

428.  See the discussion of the book's theology in Eskenazi and Freymer-Kensky, Ruth, 1-liii;
comparing Ruth to Ezra-Nehemiah, they conclude: "Ruth goes one step further than Ezra-
Nehemiah in hiding God's face in the text. Whereas in the latter, God operates behind the scenes,
such explicit confirmation is absent in Ruth until the very end" (liii).
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two occasions in the narrative; the first is indirect and the second direct, yet both
signal a reversal in Naomi's plight. First, while still in Moab Naomi learns that
the famine plaguing Judah has ended because "Yuwn had taken thought for his
people and given them food" (1.6). Indeed, by the time she arrives back in
Bethlehem at the end of chapter 1 the barley harvest has already begun. Apart
from Ruth, however, Naomi would not have had access to this source of food. It is
Ruth's offer to glean in the fields in chapter 2 that allows Naomi to benefit from
the land's renewed fecundity.

In the process of providing her mother-in-law with food, Ruth also helps
facilitate a change in Naomi's disposition toward YuwH. When Naomi learns that
Boaz has extended favor to Ruth, she utters a spontaneous benediction: "Blessed
be he by YawH, who has not forsaken his loyalty (T‘fft?rj :}_x;'x'b) to the living or
the dead" (2.20). Although it remains ambiguous whose O Naomi acclaims,

YuwH is the nearest antecedent. Further, as Eskenazi and Frymer-Kensky argue,
Naomi's words echo the praise Abraham's servant offers to YuwH upon
encountering Rebekah.*” His prayer in Gen 24.27 makes it clear that Yawn is the
one "who has not forsaken his loyalty" (Y701 :y_:;-x"?) to Abraham. Even if
Naomi has Boaz in mind, the ambiguity suggests that he acts as YaHwH's proxy or
agent. Significantly, Naomi's praise betokens a changed disposition toward the
deity. Whereas in chapter 1 she had accused Yuwhn of committing evils against

her, here she blesses Ynwn for his acts of 7077 in her behalf. Although Naomi does

not see it, the narrative makes clear that it is Ruth's selfless acts of 7017 that have

429.  Eskenazi and Frymer-KensKy, Ruth, 43.
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provoked Boaz to extend the favor that precipitates Naomi's change of heart

toward Yuwn. Putin the language of Deut 30.6, Ruth's act of 7077 brings Naomi to
acknowledge Ynwn's 7017 and so facilitates the "circumcision” of Naomi's heart.

The second time the book mentions Ynwh's agency the deity acts more
directly than in chapter 1, where Naomi learned secondhand that Yuws had
ended the famine in Judah. In chapter 4 YuwH sanctions Ruth's marriage to Boaz
by providing her a son: "YnwHx granted her conception, and she bore a son" (4.13).
Significantly, in 4.14-17 the women of Judah regard the child as Naomi's and
celebrate his role as a restorer of life to her. Concerning the restoration of
Naomi's land and progeny, it is Ruth who summons Boaz in chapter 3 to fulfill his

obligation as the family's D¥3. It is true that Boaz construes this responsibility as

entailing the redemption of Elimelech's land and marriage to Ruth, but Ruth's
daring request in chapter 3 and her exemplary conduct throughout the narrative
are what prompt him to do so. Boaz affirms as much when he assures Ruth in
3.11: "And now my daughter, do not fear; all that you propose [ will do for you, for
all my people who gather in the gateway know that you are a worthy woman

(57!:[ nwR)." Although Naomi does refer to Boaz as a SN2 in 2.20, she does not

direct Ruth to solicit his aid as such when she sends her to the threshing floor in
the beginning of chapter 3. Rather, it is Ruth's initiative that sets in motion the
series of events that ensues in the recovery of Naomi's land and in the birth of
Obed in chapter 4. The book closes with Naomi in possession once more of food,
land, and progeny, as well as a changed heart toward YuwH, the very marks of

divine restoration imagined in Deut 30.1-10. Although Naomi only ever explicitly
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acknowledges Boaz's role as YuwHn's agent, it is actually Ruth's agency that has
mediated her reversal.**® As Naomi cradles her grandson, Obed, at the close of
the book, the Judean women remind her of Ruth's role in securing her
restoration: "He [Obed] will be for you a restorer of life (WDJ D’EL??;‘?) and a
sustainer of your old age, for your daughter-in-law, who loves you, has borne
him, she who is better to you than seven sons" (4.15).

Ruth's role as an agent of restoration is not limited to Naomi and her
family. Ruth's actions also rehabilitate the story of Lot and his daughters in Gen
19. Several scholars have noted parallels between Ruth 3 and the story told in
Gen 19 of Lot's sexual union with his daughters, from whom the Moabites are

descended.”! The two episodes take place at night (7972) after the men have

2 with the men, who are

drunk. The women in each story lie down (22w)
initially unaware. The result of the assignation leads to the perpetuation of the
family's otherwise aborted line of descent. What rehabilitates Lot's story in Ruth
is the Moabite woman's request that Boaz serve as the family's 83 This
displaces the erotic energy of the encounter, reframes the interaction between
the two in terms of 7O, and delays the conception of a child until after a

communally sanctioned marriage. Eskenazi and Frymer-Kensky argue that

Ruth's actions in chapter 3 similarly rehabilitate Tamar's story from Gen 38.

430. Dana Nolan Fewell and David Miller Gunn, Compromising Redemption: Relating
Characters in the Book of Ruth (Literary Currents in Biblical Interpretation; Louisville:
Westminster/John Knox Press, 1990), 105, who offer what they refer to as a "less sanguine"”
reading of Naomi's character (109 note 3), offer the following reflection on the book's ending:
"Perhaps she [Ruth] was recognized by Naomi as the real redeemer in this story. Perhaps not."
431.  See, e.g., Fisch, "Covenant History," 430-31, who provides a table of comparisons. See
also the discussion of Fisch in Eskenazi and Frymer-Kensky, Ruth, xxii-xxiii.

432.  The verb 22w frequently connotes sexual intercourse, as it does in Gen 19.
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Whereas Tamar appeals to Judah's sense of duty only after an illicit sexual liaison,
Ruth, interrupts an erotically charged encounter with Boaz to request that he
take up his responsibility as a DX1."*** As Nielsen concludes, Ruth's story thus

becomes a "new and better" version of Tamar's.*** Finally, Harold Fisch argues
that Ruth's marriage to Boaz also poetically heals the fractured rift between their
respective ancestors, Lot and Abraham (Gen 13).**> The rehabilitating effect of

Ruth's deeds of 7O thus speaks to her function as an agent of restoration not

only for Naomi's family but for those of Lot and Judah as well.

Ruth's restorative agency takes on a national dimension in at least two
ways. First, her devotion to Naomi provides a narrative counter to the
inhospitable behavior of the Moabites toward the Israelites who were fleeing
Egypt after the exodus. Deut 23.3-6 (MT 23.4-7) excludes Moabites from the
cultic assembly of Israel on the grounds that they refused to offer bread and
water to the Israelites fleeing from Egypt and because they hired Balaam to curse
the Israelites in the wilderness. Although the book of Ruth does not explicitly
refer to Deut 23, as Eskenazi and Frymer-Kensky contend, Ruth nevertheless
evinces "an intertextual tension over the issue of Moabite status within the
Israelite community."**® In the book Ruth compensates for the opprobrium of the
Moabites by gleaning in the field to provide grain for her Judean mother-in-law.

In addition, Ruth's acts of 797 help restore Naomi to a life under Yuwn's blessing

433,  Eskenazi and Freymer-Kensky, Ruth, xxii; see also Fisch, "Covenant History," 436.

434. Nielsen, Ruth, 17; see her comments in full on pp. 13-17.

435.  Fisch, "Covenant History," 435. See also Eskenazi and Frymer-Kensky, Ruth, xxi, who
point out that whereas Lot separates (778) from Abram in Gen 13.9, 11, 14, Ruth vows never to
separate (772) from Naomi in 1.17.

436. Eskenazi and Freymer-Kensky, Ruth, xxiii.
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by facilitating the reclamation of her husband's land and by providing her with
an heir. Ruth's conduct thus overrides the pejorative depiction of the Moabites
in Deut 23 and makes a compelling argument for her acceptance in Judah despite
Deuteronomy's proscription. As Fischer points out, the book of Ruth reframes
the Deuteronomic injunction against the Moabites by arguing "if the reason [for
their exclusion] no longer applies, the prohibition is no longer justified."*’

The narrative also underscores Ruth's function as an agent of national
restoration by connecting her to King David at the end of chapter 4. Some
scholars regard the book's link to David as an attempt, early in Judah's monarchy,
to sanitize the king's Moabite lineage by associating him with an exemplary
Moabite ancestor.**® But as André LaCocque points out, the "center of gravity" in
the genealogies "is not propaganda favoring David" because "David is here
unquestionably the great king of an earlier era."**> When the book is read against
a post-exilic setting, this suggests instead that Ruth's contribution to David's
genealogy further legitimates her incorporation into the Judean community.
Although several scholars argue that the genealogies, especially the second, are
late androcentric additions to the book, both seem to pay tacit homage to Ruth's
role in producing David. The first genealogy in 4.17 contains only three names

(Obed, Jesse, and David), while the second in 4.18-22 lists ten. Fischer ventures

437.  Fischer, ""Feminist' Commentary," 36.

438.  See, e.g. Nielsen, Ruth, 21-29 for an argument and review of scholarship. Her conclusion
on p. 29 that "much current scholarship regards the defense of the Davidic dynasty as the key to
understanding the book's purpose, and thus as a means to dating it" does not account for André
LaCocque, "Date et milieu du livre de Ruth,” RHPR 59 (1979): 583-93 and André LaCocque, The
Feminine Unconventional: Four Subversive Figures in Israel’s Tradition (OBT; Minneapolis: Fortress
Press, 1990).

439.  André LaCocque, Ruth (CC; trans. K. C. Hanson; Minneapolis: Fortress, 2004), 12.
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that the two genealogies are actually parallel and that Ruth herself counts for the
missing seven in the first list on the grounds that her worth to Naomi exceeds
that of seven sons (4.15).*° Further, even though the second genealogy
foregrounds Boaz's connection to David by placing him in the seventh position,**'
Nielsen points out that the ten generations from Perez to David suggest a poetic
compensation for the decade of infertility Ruth endures prior to Obed's
conception (see 1.4).*** Finally, just before the genealogies the elders and people
of Judah invoke YuwHn's blessing on Ruth and presciently announce that she is
destined to build up the house of Israel as did Rachel and Leah, the two wives of
the patriarch Jacob, who conceived many of the eponymous ancestors of the
Israelite tribes. The twin genealogies of David that conclude the book intimate
that Ruth's contribution to Judah's legacy is none other than David himself. This
provides a powerful argument for her inclusion in the Judean community despite
her Moabite origins. Without Ruth, Judah would not have produced a monarchy,
and the nation would not have had its most renowned and celebrated king.**’
Reading the book's allusion to Deut 30.1-10 thus suggests that, as both an

embodiment and agent of restoration, Ruth the Moabite merits a place in Judah.

440. Fischer, "'Feminist' Commentary," 45, who likens Ruth to David, "who is better qualified
for the kingship than the seven older sons of Jesse, Ruth's grandson (see 1 Sam. 16.1-13)"
(author's emphasis).

441. On the importance of the seventh position in the genealogy, see Sasson, Ruth, 182, 184;
Nielsen, Ruth, 97, and Katharine Doob Sakenfeld, Ruth (Interpretation; Louisville: John Knox
Press, 1999), 85.

442. Nielsen, Ruth, 44 note 72.

443,  See LaCocque, Ruth, 12: "If one condemns Judah for his relations with Canaanites;
Tamar's foreign origin and her recourse to incest; Perez as a mongrel; Rahab, ancestor of Boaz,
for her 'professional’ activities; and Ruth for reasons similar to those concerning Tamar - then
one also rejects David."
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CoNcLUSION

In this chapter I have argued that allusive markers of Deut 30.1-10are
discernible in the first chapter of Ruth, and I have illustrated how reading the
allusion in the balance of the book allows for construing Ruth as both an unlikely
embodiment of restored Israel and an agent of divine restoration. Activating
allusion to Deut 30.1-10 underscores certain disjunctions between the
Deuteronomic "script” for Israel's restoration and its narrative performance in
the book of Ruth. Although Naomi acknowledges that Yawn has returned her to
Judah after a self-imposed exile in Moab, she arrives in Bethlehem without food,
land, or progeny, and with a heart embittered toward YuwH, who she blames for
her misfortunes. Ruth, on the other hand, chooses to return with Naomi to Judah,
having adopted Yuwn as her god and the Judeans as her people. In so doing, Ruth
acts out the role scripted in Deut 30.1-10 for restored Israel, which turns to Yawn
while in exile and then returns to the ancestral homeland under the auspices of
divine blessing. The problem, however, is that Ruth is not a Judean or even an
Israelite. She is a Moabite. Her inclusion as such within the Judean community is
by no means a foregone conclusion, especially in view of an injunction in Deut 23
that explicit forbids Moabites from joining YHwH's cultic assembly.

Read allusively, the book's remaining chapters resolve these tensions by
depicting Ruth as the embodiment of Deuteronomy's restored Israel and as an
agent of restoration for Naomi, Moab, and Judah. Ruth becomes an emblem of
Yuwi's abiding loyalty in the face of suffering and loss through her solidarity with
Naomi. By the end of the book Naomi has reacquired her ancestral land and

gained both an heir and a renewed capacity to acknowledge Yuwn's TO17. All of
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these tokens of divine restoration are mediated through Ruth's loyal and loving
acts accomplished in Naomi's behalf. By the end of the book Ruth gains the
esteem of Boaz and the commendation of the Judean elders and people, who
sanction her marriage and invoke YuwHn's blessing to signal her full acceptance
into Judah despite her Moabite origins. By allusively casting Ruth the Moabite in
the role of Deuteronomy's restored Israel, the book projects an alternate vision of
reality in which worthy foreigners are needed and valued members of a post-
exilic Judean community.

The book of Ruth's allusive transposition of Deut 30.1-10 is particularly
striking when set alongside that of Nehemiah. The book of Nehemiah imagines
restored Israel exclusively in terms of repatriated Judean exiles sequestered from
foreigners by the protective walls of Jerusalem and the Mosaic torah. To preserve
the community's ethnic boundary, Nehemiah explicitly forbids Judeans to marry
Moabite women and laments the deleterious effects of exogamy on the children
born of ethnically heterogeneous marriages (Neh 13.1-3, 23-27). Had Nehemiah
encountered Boaz on the street, at the very least he would have cursed him,
beaten him, and pulled out his hair. It is also possible that, like his literary
counterpart Ezra, Nehemiah may have compelled Boaz under oath to divorce
Ruth and banish both his Moabite wife and their son Obed (and distant son
David!) from the community.***

The figurations of restored Israel that emerge from an allusive reading of

the two books are striking for their contrasts. The book of Nehemiah marks the

444,  See David J. A. Clines, Ezra, Nehemiah, Esther (NCBC; Grand Rapids: Eerdmans; London:
Marshall, Morgan & Scott, 1984), 246, who finds hints in 13.25, 27 that indicate Nehemiah, like
Ezra, may also have compelled Judean men to divorce their foreign wives.
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foreign woman as a dangerous "other," a destabilizing threat to the community's
ethno-religious boundary. In the book of Ruth, however, a foreign woman
devotes herself to YuwH and Judah and becomes a conduit of divine restoration
for her Judean mother-in-law and for the nation as a whole. Reading allusion to
Deut 30.1-10 in both books thus draws attention to various and diverse
possibilities for literarily figuring the ethnic composition of a restored Israel. For
all their differences, however, Nehemiah and Ruth both imagine restoration as
occurring within the land of Judah. The book of Tobit, however, allusively enacts
the Deuteronomic script to address a concern not taken up in either Nehemiah or
Ruth, namely the role that a protracted diapora plays in the figuration of national

restoration.
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CHAPTER 5

REeADING ALLusioN To DEuTERONOMY 30.1-10 N THE Book oF ToBIT

INTRODUCTION

The book of Tobit tells the story of an Israelite exile in Nineveh who
becomes blind while performing an act of piety but who later recovers his sight
when God sends the angel Raphael to superintend his healing. As several
scholars point out, Tobit comes to regard his own experience of divine healing as
a kind of parable for the fate of the nation as a whole. Jill Hicks-Keeton, for
example, has recently argued that by the end of the book "Tobit's own healing
has become evidence for him that God will deal likewise with the people of

Israel."**

After regaining his sight, Tobit comes to discern in his own story a
pattern of affliction followed by restorative divine mercy.*** In the book's final
chapters he applies this pattern to the national story to reaffirm the prophetic
hope that Israel's god will act to restore the exiles to their homeland. In doing so
Tobit evokes Deut 30.1-10. There, Moses discloses that, after enduring a punitive

exile dispersed among the nations, the Israelites will turn back to the Lord, who

will then return them to their ancestral land and prosper them there as of old.

445.  Jill, Hicks-Keeton, "Already/Not Yet: Eschatological Tension in the Book of Tobit," JBL 132
(2013): 97-117, here 102. In her insightful narrative-critical study, Hicks-Keeton argues that the
book of Tobit develops an already/not yet "eschatological tension" that affirms: "the prophet's
hopes are already being realized, even though they are not fulfilled" (114). For example, the
destruction of Nineveh in chapter 14 provides an instance of partial prophetic fulfillment that
anticipates the full realization of national restoration (102-103). Although she mentions Deut
28-30 as a source of Tobit's eschatological expectations (99-100), she does not consider the
effects of reading the allusion on the narrative as a whole and how this contributes to an already/
not yet figuration of national restoration.

446. See Nickelsburg, Jewish Literature between the Bible and the Mishnah: A Historical and
Literary Introduction (2nd ed.; Minneapolis: Fortress, 2005), 32.



201
Tobit's evocation of this text, however, is more than a "conservative" re-
inscription*”’ that simply "reflects, in a fully deliberate way, genuine
Deuteronomic doctrine” concerning the nation's restoration.**®  Such an
assessment overlooks how the book allusively transposes Deut 30.1-10 even as it
reiterates its diction and themes.

In this chapter I argue that activating the book's allusion to Deut 30.1-10
yields an unexpected and innovative figuration of national restoration oriented
around the phenomenon of a protracted diaspora experience. Tobit allusively
adapts the Deuteronomic "script" in at least two ways. First, whereas Deut
30.1-10 envisions Israel's restoration proceeding apace once the exiles repent,
Tobit projects the nation's restoration onto the eschaton. He acknowledges that,
in time, a group of exiles will return to Jerusalem and rebuild the temple. But

this event does not yet realize all that the prophets had envisaged for restored
Israel. Full restoration still lies ahead and will arrive "when the period [0

xpovog] of the fixed times [tWv kaipwv] is completed" (14.5). As Beate Ego
recognizes, this phrase suggests that the book effectively "extends the time
perspective of the Exile enormously."** In making this move, however, the book
of Tobit further alters Moses' vision by allowing for a partial experience of

restoration for the righteous while still in diaspora. Activating the book's

447. David A. deSilva, Introducing the Apocrypha: Message, Context, and Significance (Grand
Rapids: Baker Academic, 2004), 80, advances such a claim: "Tobit's theological contributions are
thus mainly conservative, reinscribing the theology found in Deuteronomy and the eschatology
announced by the prophets.”

448.  Alexander A. Di Lella, 0.FEM., "The Deuteronomic Background of the Farewell Discourse
in Tob 14:3-11," CBQ 41 (1979): 380-89, here 387.

449. Beate Ego, "The Book of Tobit and the Diaspora,” in The Book of Tobit: Text, Tradition,
Theology. Papers of the First International Conference of the Deutercanonical Books, Papa, Hungary,
20-21 May 2004 (eds. Geza G. Xeravits and Joszef Zsengeller; JS]Sup 98; Leiden: Brill, 2005), 44.
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allusion to Deut 30.1-10 underscores the point as Tobit comes to embody the
experience of restored Israel as imagined in the Deuteronomic intertext. The
book's allusive refiguring of Deut 30.1-10 thus accommodates a delay in
prophetic fulfillment®*° first by projecting restoration onto the eschaton and
second by allowing for a partial and proleptic experience of restorative divine
mercy for those who practice piety in diaspora. Below I provide a brief
orientation to the book of Tobit before discussing its allusion to Deut 30.1-10.

The book of Tobit concerns the plight of a northern Israelite named Tobit,
whom the Assyrians exile to Nineveh after the fall of Samaria in the eighth
century Bce. According to most scholars the book was composed in the
Hellenistic period sometime in the late third or early second century BcE prior to
the Seleucid persecution in Judea (175-164 Bce) and the outbreak of the
Maccabean Revolt (165 Bce).*' The earliest complete forms of Tobit are two
Greek recensions, a long version preserved in Codex Sinaiticus designated G" and
its shorter counterpart G', preserved in Codices Vaticanus and Alexandrinus.
Most scholars think that G" is the earlier of the two and regard G' as a later digest
of G".** Other important witnesses include two Latin recensions found in the

Old Latin (OL) and Latin Vulgate (Vg) as well as two Syriac editions of the book.

450.  See Hicks-Keeton, "Eschatological Tension," 114.

451.  See the discussion of the book's date in Joseph A. Fitzmyer, Tobit (CEJL; Berlin: Walter de
Gruyter, 2003), 50-52; see also Carey A. Moore, Tobit: A New Translation with Introduction and
Commentary (AB 40A; New York: Doubleday, 1996), 40-43. There is less consensus concerning
the book's geographical origins. Some argue that Tobit was composed in the Jewish diaspora,
whether Egypt or Mesopotamia, as befits its literary setting. Others contend for Judea given the
emphasis on a return to the homeland and the prominence of Jerusalem in the book's literary
frame. Fitzmyer, 54, narrows the possibilities to the eastern diaspora or Palestine and prefers the
latter. Moore, 43, also acknowledges the difficulties but inclines toward the eastern diaspora.

452.  See Fitzmyer, Tobit, 3-6.
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In the mid 1950s fragments of Tobit in Hebrew and Aramaic were found at
Qumran among the Dead Sea Scrolls. For this reason scholars now generally
agree that the book was composed originally in a Semitic language, probably
Aramaic.*® Despite some variances, the fragments typically align with the longer
Greek recension, G", over the shorter G', thus supporting the literary priority of
the former over the latter.***

Admittedly, the book's manuscript history makes discussing biblical
allusion somewhat complicated. That said, for the text of Tobit I principally use
G", though in places I discuss variant readings in G' and evidence from the
Semitic fragments.*® 1 coordinate allusive readings of Deut 30.1-10 with the LXX
and consider the MT when it aligns more closely with Tobit's diction and/or
thought or when considering the fragments from Qumran.

Hebrew Bible scholar John Collins has argued that the book of Tobit is a
composite work made up of two basic structural units: a core story that includes

chapters 2-12 and a frame consisting of chapters 1, 13-14.**® In the core story

453.  See the discussion on the manuscript evidence for the book in Fitzmyer, Tobit, 3-17; see
also Joseph A. Fitzmyer, "The Aramaic and Hebrew Fragments of Tobit from Cave 4," CBQ 57
(1995): 655-75.

454.  See Fitzmyer, Tobit, 9-10, who also notes that in places the fragments are "even fuller
than the so-called long [Greek] recension” (10).

455.  For a critical edition of the Greek recensions, I use Robert Hanhart, Tobit (Septuaginta:
Vetus Testamentum Graecum 8. 5; Gottingen: Vandenhoeck & Ruprecht, 1983). For the Hebrew
and Aramaic fragments | use Fitzmyer, Tobit, who reproduces them in his commentary. I also
consult Christian J. Wagner, Polyglotte Tobit-Synopse: Griechisch, Lateinisch, Syrisch, Hebrdisch,
Aramdisch; mit einem Index zu den Tobit-Fragmenten vom Toten Meer (Gottingen: Vandenhoeck &
Ruprecht, 2004), which includes, in addition to the Greek recensions and the Hebrew and
Aramaic fragments, the OL and Vg as well as the Peschitta.

456. John J. Collins, "The Judaism of the Book of Tobit," in The Book of Tobit: Text, Tradition,
Theology. Papers of the First International Conference of the Deutercanonical Books, Papa, Hungary,
20-21 May 2004 (eds. Geza G. Xeravits and Joszef Zsengeller; JSJSup 98; Leiden: Brill, 2005),
23-40, here 24-25. More complex theories of composite redaction have been proposed, most
notably by Paul Deselaers, Das Buch Tobit: Studien zu seiner Entstehung, Komposition und
Theologie (OBO 43; Fribourg: Universititsverlag; Gottingen: Vandenhoeck & Ruprecht, 1982) and
Merten Rabenau, Studien zum Buch Tobit (BZAW 220; Berlin: Walter de Gruyter, 1994).
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Tobit suffers blindness in the course of recovering and burying the body of a slain
kinsman. Alongside Tobit's story runs a parallel narrative that features a young
woman named Sarah, who is plagued with a resident demon that slays any
prospective husband. The two storylines converge when Tobit sends his son
Tobias to recover a cache of funds held in trust in Media. Accompanied by the
angel Raphael, disguised as a guide named Azariah, Tobias recovers the money,
acquires the means to heal his father's blindness, and defeats Sarah's demon to
become her husband. The core narrative ends with a joyous reunion. Upon his
return Tobias heals Tobit, who, after learning Raphael's true identity, offers
praise for the good things the Lord has done.
As for the outer frame of the book, chapter 1 uses mostly first-person

narration*’

to present Tobit as an Israelite of superlative religious piety who
eschews Jeroboam's shrine at Dan and instead celebrates cultic festivals at the
Jerusalem temple in compliance with divine decree. After Israel falls to Assyria,
Tobit, now an exile in Nineveh, serves for a time at the imperial court, where his
fortunes rise, fall, and then rise again. In the latter part of the frame, narrated in
the third person, chapter 13 takes the form of a prayer Tobit offers to the god
who both afflicts and shows mercy. In this prayer Tobit urges his fellow exiles to
turn back to the Lord so that the afflicted nation may be shown mercy. From

there the prayer goes on to include the city of Jerusalem within the affliction-

mercy schema. Chapter 14 follows this with a farewell discourse in which Tobit

457. The book shifts from third-person narration in 1.1-2 to first-person narration from
Tobit's point of view in 1.3-3.6 then back to third-person narration for the rest of the story in
3.7-14.5. For a review of various scholarly explanations for these shifts, as well as an original
proposal that draws on the narrative-critical distinction between story and discourse, see Hicks-
Keeton, "Eschatological Tension," 108-111.
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urges his son Tobias to move out of Nineveh, as God has marked the city for
destruction, and tells him of the nation's eventual restoration from exile.

As Collins recognizes, the frame places the core narrative about Tobit's

family "in the broader context of the history of Israel."**®

Collins goes further,
however, and argues that the frame is a later redaction of the core story that
places the latter "in a broader perspective, and imposes a Judean,

459

Deuteronomistic theology upon it. For Collins, such theology is alien to the

core story, which develops from two folkloric motifs, "the grateful dead" and "the

bride of the monster,"**°

and whose central problem concerns "the arbitrary
suffering of innocent people."**! The burden of Collins' essay is an analysis of the
Judaism that characterizes the "original” core story of Tobit apart from the later
imposition of the Deuteronomistic frame. Not all scholars, however, are
convinced that Tobit is a composite work. Irene Nowell, for example, has argued
extensively on the basis of rhetorical analysis that the entire book was produced
by a single author.***

This said, it is not necessary to subscribe to Collins' theory of redaction in

order to affirm the literary division he proposes for the book. Richard

458.  Collins, "Judaism," 25.

459.  Collins, "Judaism," 29. For a discussion of the relationship of the book of Tobit to
Deuteronomy and Deuteronomistic thought, consult Will Soll, "Misfortune and Exile in Tobit: The
Juncture of a Fairy Tale Source and Deuteronomic Theology," CBQ 59 (1981): 209-231; Di Lella,
"Deuteronomic Background;" and Steven Weitzman, "Allusion, Artifice, and Exile in the Hymn of
Tobit," JBL 115 (1996): 49-61.

460. Collins, "Judaism," 24. For a fuller treatment, see the classic study: Gordon Hall Gerould,
The Grateful Dead: The History of a Folk Story (Urbana: University of Illinois Press, 2000; repr.,
London: David Nutt for the Folklore Society, 1908).

461. Collins, "Judaism," 29.

462. Irene Nowell, "The Book of Tobit: Narrative Technique and Theology" (Ph.D. diss.,
Catholic University of America, 1983).



206

63 also

Bauckham, for example, who upholds the book's literary integrity,
recognizes this basic structural division as well as the relationship between the
two parts: "The national story of misfortune and its reversal thus forms a kind of
broad inclusio around Tobit's individual story of misfortune and its reversal."***
My discussion of the book adopts the basic structural divisions Collins proposes,
namely an outer frame in chapters 1, 13-14 and a core story in chapters 2-12,
without necessarily endorsing his redactional hypothesis. Whereas Collins
isolates the core story for analysis, my argument examines how allusion to Deut
30.1-10 in the book's frame affects a reading of the core narrative.

[ begin by examining allusions to Deut 30.1-10 in the book's outer frame.
Suggestive allusions in chapter 1 give way to more audible and substantive
allusive echoes in chapters 13 and 14, where Tobit draws on Deut 30.1-10 to
envision a future restoration for Israel projected into the eschaton. Then, I
discuss how the activation of these allusions aligns the core story of the innocent
sufferer with the Deuteronomic ideology of the frame; this conforms Tobit's
personal story of affliction followed by mercy to the pattern of national exile and
restoration. I conclude that, although the latter chapters of the frame emphasize
that God will return all the exiles to the homeland at the eschaton, when read

allusively the core narrative affirms that a measure of divine restoration is

possible for those still living in diaspora in advance of that day.

463. Richard Bauckham, "Tobit as a Parable for the Exiles of Northern Israel" in The Jewish
World around the New Testament (Grand Rapids: Baker Academic, 2010), 433-459, here 433; repr.
from Studies in the Book of Tobit: A Multidisciplinary Approach (ed. Mark Bredin; LSTS 55;
London: T&T Clark, 2006), 140-164.

464. Bauckham, "Tobit as a Parable," 435.
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DiscerNING ALLUSION To DEUTERONOMY 30.1-10 1N ToBiT 1, 13, AND 14

Allusive markers to Deut 30.1-10 are discernible in both parts of the
book's frame, chapter 1 and chapters 13 and 14, which share a geographical and
ideological focus on Jerusalem. Echoes of Deut 30.1-10 begin subtly in chapter 1
but grow more audible in chapters 13 and 14, which contain both verbal and
thematic markers of allusion to the Deuteronomic intertext. The allusions in
chapters 1 suggest Tobit enacts the role scripted for restored Israel in Deut
30.1-10. This is significant because it intimates that divine restoration is
possible outside the homeland. The allusions in chapters 13 and 14 adapt the
Deuteronomic "script” by projecting Israel's full restoration onto the eschaton.
The eschatological fulfillment of the nation's restoration affirm Moses' prophetic
vision of Israel's future even as it acknowledges a delay in its realization. Taken
together, the allusions to Deut 30.1-10 in the book's opening and closing chapters
allows for a partial experience of restoration in the midst of an ongoing
experience of exile.**

Chapter 1 introduces Tobit as a Galilean exile whose piety and experience
correspond to the depiction of restored Israel in Deut 30.1-10. In the first part of
the chapter Tobit sets out the record of his scrupulous personal piety. For
example, while still in Galilee Tobit refuses to worship at the shrine set up by
King Jeroboam at Dan. In fact, he alone of his tribe (Naphtali) undertakes the
long journey south to Jerusalem to celebrate the annual festivals at Solomon's

temple. Once the Assyrians conquer the northern kingdom of Israel and deport

465.  Although I reached my conclusions independently, the discussion that follows confirms
Hicks-Keeton's characterization of Tobit's eschatology as a tension between an already/not yet
fulfillment of prophetic hopes (Hicks-Keeton, "Eschatological Tension").
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Tobit and his family to Nineveh, Tobit distinguishes himself there by abstaining
from gentile food and by performing acts of charity for his tribal kinsmen. These
include providing food and clothing for those in want and proper burial for those
killed by the Assyrian king. By his own account in 1.3, Tobit characterizes his life

by a triad of virtues: truth (&A10e1a), righteousness (&1katoouvn), and charity or
almsgiving (¢Aenpooivn), the latter of which he offers exclusively to his tribal

kinsmen. In 1.12-13 Tobit attributes his success in the court of Shalmaneser (Gk
Enemessaros) to his piety: "And when I was mindful of my God in my whole soul
(ev OA wuxi] pou), the Most High gave me favor and a good form before
Shalmaneser." The phrase év 6Ar) yuyij pou pov ("in my whole soul") recalls LXX
Deut 6.5: "And you shall love the Lord your God from the whole of your heart, and
from the whole of your soul (ko1 €€ 6Ang tfjg yuyiic oou), and from the whole of

your might." The phrase "from the whole of your heart, and from the whole of
your soul" recurs in Deut 30.2, 6, where Moses describes how Israel will turn
back to the Lord and love him after enduring a punitive exile from its homeland.
Although the language may be more of a conventional idiom rather than an
intentional allusion, when read allusively it allows for associating Tobit with
Deuteronomy's restored Israel. By echoing Deut 30.2, 6 just after recounting his
deportation to Ninevah, Tobit depicts himself as embodying the piety
characteristic of restored Israel. Not only does this reading further distinguish
Tobit from his contemporaries, it also introduces a tension that underlies later
chapters in the book: although Tobit acts the part of a restored Israel, he suffers

the fate of a punitive exile with the rest of his kin.
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In addition to Tobit's piety, his experience in chapter 1 also resonates with
Deut 30.1-10. In the book of Deuteronomy Israel's turn to Yawx in 30.1-2
precipitates a reversal in the nation's fortune that ensues in repatriation to the
homeland. Although Tobit does not return to his home in Upper Galilee by the
end of chapter 1, his experience in diaspora conforms to the pattern of exile and
return. When the Assyrian king learns of Tobit's acts of charity toward his slain
kinsmen, he issues an order for Tobit's execution. The order forces Tobit into
exile in 1.19. In consequence, the Assyrian king confiscates all of Tobit's
property. When the king dies and his son Esar-haddon (Gk Sacherdonos)
succeeds him, Tobit's fortunes change for the better. Tobit's "nephew" Ahigar
(Gk Achiacharos),**® recently given charge over all the royal accounts, advocates
before the king in Tobit's behalf. As a result, the king permits Tobit to come out
of hiding and return to his home in Nineveh. Not only does the episode follow
the pattern of exile and return adumbrated in Deut 30.1-10, it also anticipates
how the allusion reframes Deuteronomy's promise of restoration. Tobit
experiences the restoration promised to obedient Israel in Deut 30.1-10 while
still living as an exile in diaspora. This suggests that it is possible for exiles to
experience some measure of restoration outside the homeland.
The second part of the book's frame in chapters 13 and 14 expands on the
theme of restoration from exile with additional and more audible allusions to
Deut 30.1-10. After Tobit recovers his sight, he offers a prayer in chapter 13 that

is both doxological and hortatory. He begins in 13.2 by blessing God for his

466.  For a discussion of the incorporation of the Ahiqar story into the book of Tobit, see Irene
Nowel 0.S.B., "The Book of Tobit: Introduction, Commentary, and Reflections" in NIB 3 (Nashville:
Abingdon Press, 1999).
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enduring kingship or rule, "for he afflicts, and he shows mercy (611 autoc
paotiyol kai €Aed).” In verse 3 Tobit's praise turns to instruction as he calls on
his fellow exiles to turn to Yuwn: "Acknowledge him, O children of Israel, before
the nations, for he scattered (Siéomeipev) you among them." In vv. 5-6 Tobit

alludes to Deut 30.2-3 to place the affliction-mercy schema within a restoration
framework. Both texts appear below with the verbal parallels given in Greek and

variant readings noted in brackets.

Tobit 13.5-6: *He will afflict you [G' us] for your [G' our] unjust
deeds [Aram [for] your [silns (112°R[r 5v])]*’ and he will [G'
again (mtdAwv)] show mercy (é\enoet) on all of you [G' and he will
gather us (kai ouvaEer Npag)] from all the nations (éx TavTwv
t®v  éBvidv), among which you have been scattered
(SrookopmioBijte [G' oxopmiobijre]). *When [G' If] you turn back
(émiotpéynte) to him in your whole heart and in your whole soul
(ev OA kapdia UpdV kai év oAy T} wuyi)) to do truthful deeds
before him, then he will turn back (émiotpéyet) to you and will no
longer hide his face from you.

LXX Deut 30.2-3: 'And it shall be, when..’you return
(émotpagnor) to the Lord your God and obey his voice
concerning all that I command you today, from the whole of your
heart and from the whole of your soul (¢ 6Ang tfig kapdiag cou
kai €€ 6Ang Tii¢ yuyils oou), *that the Lord will heal your sins and
show mercy (éAefjoet) to you and gather (ouvdEet) you again from
all the nations (éx mavrwv TGOV €0vddv) into which the Lord
scattered (b1e0kOpTTIOEY) you.

Tobit 13.5-6 appears to contain several markers of allusion to Deut 30.2-3.
First, there are a number of close verbal parallels between the text of G" and LXX

Deut 30.2-3. These include: "he will have mercy" (éAefjoet); "from all the nations"

467. The translation follows Fitzmyer's reconstruction of the Aramaic fragment (4Q196 17 i
15) in Tobit, 309.
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(Ek mavtwv TOV E0vedv); "you have been scattered"/"he scattered"
(SrookoprioBijte/dicokopmioév); "you turn back”/"you return” (émiotpéPet/

¢motpagnon); "in your whole heart and in your whole soul"/"from the whole of
your heart and from the whole of your soul” (év 6\ kopdigq Upédv kai év OAn) Ti)
Yuyi) Up&V/EE OAng Tiig kapdiag cou kai €€ 6Ang Tiig yuyiic oou).

Second, the sequence in Tobit 13.6, in which Israel turns back to the Lord,
who then turns back to Israel, echoes a similar movement in LXX Deut 30.2-3.
Both Tobit 13.6 and LXX Deut 30.2 use the verb émiotpépw to denote Israel's

return to the Lord. Although Tobit 13.6 uses this same verb of the Lord's
corresponding return to Israel, LXX Deut 30.3 has the phrase, "the Lord will heal

your sins." The MT, though, uses the Hebrew verb 3@ ("turn, return") to denote

the turning of both Israel and Yuwn. The LXX has rendered the Hebrew idiom,
"YuwH your God will reverse your fortune" (lit "turn back your turning") with the
phrase, "the Lord will heal your sins." The diction of Tobit evokes the literal
double turning characteristic of MT Deut 30.2-3. Confirming the point, Joseph A.
Fitzmyer concludes of Tobit 13.6, "The double turning is undoubtedly the
author's way of echoing Deut 30.2-3."*%®

Third, in 13.5 the text of G' augments G" with two additions that appear to
render the allusion to Deut 30.3 more audible. The verse in G" reads: "he will
show mercy to all of you from all the nations among which you have been

scattered." In contrast, G' inserts the word "again" (1tdA1v) and the phrase, "and

468. Fitzmyer, Tobit, 310.
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he will gather us" (kai ouvaEet Npdg), into the midst of the statement: "he will

again show mercy and he will gather us from all the nations among which you
have been scattered." The additions in G' bring the sentence into closer
alignment with LXX Deut 30.3: "and the Lord will heal your sins and show mercy

on you and gather you again (xai TwdAv ouvdEer oe) from all the nations into

which the Lord scattered you there" (my emphasis). This is significant for
several reasons. First, most scholars now consider G' to be an abbreviated
version of the longer G". Here, however, G' expands G" by adding the word

"again" (tdAiv) and the phrase, "and he will gather us" (ka1 ouvaget npdg). At

one level, this may indicate that G' has attempted to render the allusion to Deut
30.3 in G" more audible. On another level, the additions suggest that G'
foregrounds the notion of a geographical return to the homeland by adding a
phrase omitted from the allusion in G". Conversely, when contrasted with G' the
absence of the phrase in G" could be construed as making further allowance for
repentent exiles in diaspora to experience restoration.

Tobit's farewell discourse in chapter 14 also alludes to Deut 30.2-3.*°
There are similarities of form, content, and diction between the two texts. As to
form, in chapter 14 Tobit offers his son Tobias a forward-looking farewell
discourse prior to his death. This is similar to the form of the book of
Deuteronomy as a whole and to Deut 30.1-10 specifically, where, in the context of
a farewell address, Moses presciently surveys the nation's future exile and

restoration shortly before his death in chapter 34. In content and diction, the

469. See Alexander Di Lella, "Deuteronomic Background," 381.
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future that Tobit imagines includes the exile and return of both northern
Israelites and southern Judeans. Tobit tells his son, "and our kindred, who dwell
in the land of Israel, all will be scattered and taken captive from the good land,
and all the land of Israel will be desolate, and Samaria and Jerusalem will be
desolate...And again God will have mercy on them, and God will return them to
the land of Israel" (14.4-5). Many of the same verbal parallels with LXX Deut
30.2-3 noted above in 13.5-6 appear also in 14.4-5. These include:

Sraokoptiobnoovrat ("they will be scattered"), é\enjoer ("he will show mercy"),
and emotpéyet avtoug ("he will return them").

For all its ostensible kinship with Deut 30.1-10, however, chapter 14
significantly alters the sequence of restoration in the evoked text by projecting
the nation's return to the homeland onto an eschatological future. This allusive
adaptation allows the book to posit a two-stage restoration.”’® In the first stage a
group of (Judean) exiles return to Jerusalem and rebuild the Lord's temple,
though, as Tobit concedes, the structure will be inferior to its Solomonic

predecessor (14.5). This period lasts "until the time (toU ypdvou), when the
period (6 xpovog) of the fixed times (tév kaipdv) will be completed” (14.5).
Here G' reads, similarly: "until the fixed times of the age will be completed” (Ewc
TANpwO&OoY katpol ToU aidvog). The text thus acknowledges that an initial

stage of national restoration occurred with the resettlement of Jerusalem and the

470.  See Ego, 44, who observes: "the author does not regard the Exile as being ended with the
return to Jerusalem and the rebuilding of the temple." Ego goes on the explain: "According to the
book of Tobit, the Exile finds its end only then, when all the days allotted to the world are
completed, all the Jews dispersed in the Diaspora return home and when all the nations turn to
and recognise [sic.] the God of Israel."
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rebuilding of the Lord's temple. It suggests, however, that the full reversal of
exilic conditions awaits a future time, the completion of the fixed times. The OL
renders the theme of an enduring exile even more explicit. Instead of,

"until...the fixed times," the OL reads, "until the time of curses be complete

[quoadusque repleatur tempus maledictionum]."*”* The OL thus underscores the
notion that the period of divine curse associated with exile in Deut 30.1 persists
during the initial stage of restoration.

Returning to the Greek text, the depiction of a second stage of national

restoration commences with the notice: "And after these things (kai peta Taito)

they all will return from their captivity, and they will build Jerusalem honorably
[Aram "with splen[dor]"],*”* and the house of God will be built in it, just as the
prophets of Israel spoke concerning it" (14.5). Tobit goes on to envision the
turning of the nations to the Lord in exclusive allegiance and the final gathering
of all Israel to live perpetually and securely in Jerusalem. Tobit's two-stage
schema intimates that only with the second stage of restoration do the exiles,
whether Judeans or Israelites, return to Jerusalem and the city and the temple
conform to prophetic expectations of the restoration era. According to Fitzmyer,
in 14.5 "Tobit plays on the motif of God's mercy after sin and judgment, as in
Deut 30:1-4."*® Tobit's allusive adaptation of Deut 30.1-4 thus refigures the
Deuteronomic sequence by displacing the completion of Israel's restoration onto

the eschaton. The intervening period, Tobit's first stage, allows for a partial

471. Noted by Fitzmyer, Tobit, 329.

472. The translation follows the reconstruction of the Aramaic fragment (4Q198 1:11) in
Fitzmyer, 329.

473.  Fitzmyer, Tobit, 329.
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experience of restoration for those who return to Jerusalem and initially rebuild
the temple, albeit amidst the conditions of an ongoing exile. The connection
between Tobit's story and that of the nation also suggests that a measure of
divine restoration is available for the pious in diaspora.

Not only do the allusions to Deut 30.1-10 in Tobit 1, 13, and 14 construct a
two-stage restoration, they also function to associate Tobit's personal story with
the national story.*’”* This appears most clearly in the repetition of the affliction-
mercy schema in chapters 11 and 13. As I mentioned above, in 13.2, 5, and 9
Tobit depicts the nation's restoration from exile in terms of a pattern according
to which divine mercy follows a period of affliction. In chapter 11 this same
schema describes Tobit's personal healing from blindness. After Tobit regains
his sight, he utters a spontaneous doxology in 11.14-15. In 11.15 Tobit invokes
the affliction-mercy pattern to render a theological interpretation of his healing
from blindness. Uncharacteristically, G' gives a longer reading than does G". In G"
Tobit blesses the Lord, "for he afflicted me, and look - I see Tobias my son" (61t
QUTOG EHACTIYWOEV pe, Kal 1dou PAéw Twpiav tov uidv pou). Here, the text
makes explicit the theme of reversal, but the affliction-mercy pattern remains
implicit and inchoate. In G, however, Tobit addresses the deity directly and gives
full expression to the pattern: "for you afflicted me and had mercy on me, look - |
see Tobias my son" (011 épaotiywoag kai NAENCAS pe, 1d0u PAéntw TwPiav Tov

uiov pou). G' thus explicitly conforms Tobit's exclamation of praise to the pattern

474.  Associating Tobit's personal story in the book's core with the Deuteronomic-themed
frame also lends a measure of scriptural authority to the book. I am grateful to Martien
Halvorson-Taylor for this observation.
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of affliction-mercy that appears in 13.2, 5, and 9 with respect to Israel and
Jerusalem. As Bauckham recognizes, the repetition of the affliction-mercy
pattern, whether inchoate or complete, "creates a strong parallel between Tobit's
story and that of the nation."*’

Reading the chapters in their narrative sequence, the repetition of the
pattern from chapter 11 in chapter 13 gives the impression that Tobit has had a
kind of epiphany: his own experience anticipates the fate of the nation.*”® This
connection, however, also invites reading the narrative in reverse and exploring
how the Deuteronomic ideology of the book's outer frame affects the core story
of Tobit's affliction and healing. George Nickelsburg, in fact, argues that the
application of the affliction-mercy formula to "Tobit's own suffering may be
secondary," for it "occurs in parallel literature most frequently in connection with
the nation."””” In what follows, I explore how the allusions to Deut 30.1-10 in the
frame affect Tobit's personal story in chapters 2-12. I argue that activating the
allusion in the frame allows for approaching Tobit's story as a narrative
performance of the Deuteronomic "script." What results is a paradoxical

enactment of Deut 30.1-10 in which Tobit plays the role of restored Israel even

though he still lives outside the homeland in diaspora.

475. Bauckham, "Tobit as a Parable,"437.

476. See Hicks-Keeton, "Eschatological Tension," 102, who makes a similar point: "The
experiences of his own life are the lens through which Tobit now expects Israel's impending
restoration.”

477. George W. E. Nickelsburg, "Stories of Biblical and Early Post-biblical Times" in Jewish
Writings of the Second Temple Period: Apocrypha, Pseudepigrapha, Qumran Sectarian Writings,
Philo, Josephus (ed. Michael E. Stone; Philadelphia: Fortress, 1984), 43; in note 56 he cites the
following parallel texts: Ps 89(88).32-24; Ps. Sol. 7.8-10; 10.1-4; 18.4-7; Wis 12.22; see also
Nickelsburg, Jewish Literature, 32.
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AcTivaTING ALLusioN To DEuTERONOMY 30.1-10 N THE Book oF Tosit
Activating the frame's allusions to Deut 30.1-10 in the book's core story
not only confirms the availability of God's restorative mercy for those in
diaspora, it also provides a Deuteronomic resolution to the problem of innocent
suffering by conforming Tobit's story to Deut 30's schema of national
restoration.’® According to Collins the central concern of the core narrative in

chapters 2-12 is "the arbitrary suffering of innocent people."*”’

For many
scholars the reproof of Tobit's wife at the end of chapter 2 gives eloquent voice to
this problem. By this point in the narrative Tobit has become blind in the course
of trying to bury a slain kinsman. His predicament has forced his wife Anna to
work outside the home to support the family. Anna returns one day with a goat
given as a bonus by her employers. Tobit, who has become acutely conscientious,
accuses her of stealing the goat and demands that she return it at once. In
response to her husband's pious anger, Anna retorts: "Where are your charitable

acts (éAenpoouvar)? Where are your righteous deeds (Sikatoouvai)? Look -

these things are known about you" (2.14). There are a couple ways to
understand Anna's retort. On one level, Anna may be pointing out the

disjunction between Tobit's reputation for charity and justice and his rather

478. Tobit's engagement with the theme of innocent suffering invites reading the book in
dialogue with the book of Job. Indeed, several allusions to Job are discernible throughout. For
example, in both books God tests a faithful Israelite and authorizes a member of the heavenly
court to superintend the trial. Both Job and Tobit are derided by their wives and pray for death.
And at the end of each book God restores the health and prosperity of the afflicted protagonist.
For an insightful discussion of these and other connections between the two books, see Anathea
Portier-Young, "'Eyes to the Blind': A Dialogue Between Tobit and Job" in Intertextual Studies in
Ben Sira and Tobit (CBQMS 38; eds. Jeremy Corley and Vincent Skemp; Washington, DC: The
Catholic Biblical Association of America, 2005), 14-27.

479.  Collins, "Judaism," 29.
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uncharitable and unjust treatment of her in assuming the worst about her
character. On another level, Anna's comment could be construed as indicting the
efficacy of Tobit's piety: "You have a reputation for almsgiving and righteous

"80  This is how most commentators

deeds, but where have these gotten you.
construe her remark. Fitzmyer, for example, argues that her "retort poses the
real question in this book: Does God reward those who are righteous?"**' Read
this way, Anna's reproof constitutes an implicit critique of Deuteronomy's
ideology of retribution, according to which the nation prospers when righteous
and suffers divine punishment when disobedient. Anna's retort appears to
challenge this notion by questioning, on the basis of Tobit's experience, whether
God does, in fact, protect and prosper the righteous.

Other characters in the book echo Anna's sentiments. For example, when

Tobias introduces himself as Tobit's son to Sarah's father, Raguel, in chapter 7,

Raguel laments: "0 most miserable of evils (kak&v), that a righteous man (avnp
dikatog) who also performs acts of charity (moidv é\enpooivag) was made
blind!" (7.7). Here, Raguel emphasizes the incongruity between Tobit's upright
character and his fate. His assumption is that Tobit's blindness is undeserved.
By using the same words that Anna deployed in her retort (dikatoouvn/Sikaiog;
é\enpoouvn), he unwittingly reinforces her claim. There are also two aphoristic

sayings, one spoken by Tobit and the other by the angel Raphael, which reiterate

480.  See Soll, "Misfortune and Exile," 227.

481.  Fitzmyer, Tobit, 141. For a discussion of Anna's reproach as one of several allusions to
the book of Job, see Anathea Portier-Young, "'Eyes to the Blind": A Dialogue Between Tobit and
Job" in Intertextual Studies in Ben Sira and Tobit: Essays in Honor of Alexander A. Di Lella, O.FM.,
(eds. Jeremy Corley and Vincent Skemp; Washington, DC: The Catholic Biblical Association of
America, 2005), 14-27; see also Bauckham, "Tobit as a Parable," 439-440.
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this outlook. In 4.6 Tobit instructs his son: "for those who practice truthfulness
will prosper in their works." Later, Raphael affirms in 12.7: "Do what is good, and
evil (kaxov) will not find you." Even if Tobit's healing functions in part to

confirm these sayings, the earlier part of the story would seem to call them into
question: Does doing good actually protect one from evil? As Raguel intimates,
evils have overtaken Tobit in the course of doing good. Taken together with
Anna's retort, then, these comments suggest that Tobit's personal story in
chapters 2-12 addresses the problem of the righteous sufferer.

Activating the book's allusion to Deut 30.1-10 in the frame provides a way
of resolving the problem taken up in the core narrative. To begin with, the
allusion facilitates the coordination of innocent suffering with exile. On its own
terms, Tobit's experience of blindness does not necessarily relate to his
predicament as an exile. Chapter 2, where the core story begins, tells of Tobit's
acts of solidarity toward less fortunate Israelites. Rather than celebrate the feast
of Pentecost in seclusion, Tobit longs to share the festival meal with any of his
fellow exiles who remain mindful of God (2.2). Instead, Tobit finds the corpse of
a murdered Israelite lying unburied in the open marketplace. After recovering
and burying the body, Tobit loses his sight when droppings from a passing
sparrow fall into his eyes.

Collins rightly emphasizes that Tobit's fate is not sui generis with life in
exile. Remarking on the cause of Tobit's blindness, Collins wryly observes:

"Presumably, sparrow droppings were no more of a hazard in the Diaspora than
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they were in the land of Israel."*** Further, the dangers Tobit faces from burying a
murdered kinsman are not peculiar to the exile. According to 2 Macc 9.15, for
example, Antiochus IV banned the burial of Jews slain in Jerusalem.**® The same
holds true in the parallel story of Sarah's plight. Demons pose a threat to young
women both in diaspora and in the homeland. There is nothing, then, endemic to
the experience of exile that necessarily precipitates Tobit's misfortunes.
Confirming Collins' point, William Loader astutely concludes: "The stories of
Tobit and Sarah seem depicted less as an instance of living in the diaspora and
more as instances of facing adversity in general."***

Reading the allusion to Deut 30.1-10 in the book's frame, however,
repositions the account of Tobit's affliction by tacitly associating his misfortune
with the experience of exile. The repetition of the affliction-mercy pattern in
chapters 11 and 13 invites coordinating Tobit's blindness with the nation's
affliction in exile. Indeed, many modern scholars who approach the book as a
literary unity understand Tobit's sufferings as emblematic of exilic woes. For
example, Rainer Albertz argues that Tobit's "individual affliction reflect[s] the
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fate of all Israel in exile. Striking a similar note, Amy-Jill Levine evocatively

concludes: "In exile dead bodies lie in the streets and those who bury them are

punished...and righteous action is rewarded with blindness and depression."**

482.  Collins, "Judaism," 28.

483. William Loader, The Pseudepigrapha on Sexuality: Attitudes towards Sexuality in
Apocalypses, Testaments, Legends, Wisdom, and Related Literature (Grand Rapids: Eerdmans,
2011), 148; see also Frank Zimmermann, The Book of Tobit (JAL; New York: Harper, 1958), whom
Loader cites (148 note 26).

484.  Loader, Pseudepigrapha, 148-49; see the full discussion in pp. 148-150.

485.  Rainer Albertz, Israel in Exile: The History and Literature of the Sixth Century B.C.E. (trans.
David Green; Atlanta: Society of Biblical Literature, 2003) 33.

486. Amy-Jill Levine, "Diaspora as Metaphor: Bodies and Boundaries in the Book of Tobit," in
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Further, Richard Bauckham draws attention to the way Tobit's plight
corresponds to the depiction of the Lord's curse in Deut 28.**” In Deut 28. 26 and
28-29 the Lord threatens that, should Israel betray the covenant, the land will be
strewn with unburied corpses and the people will suffer blindness, groping
about at midday as though it were night. This suggests that Tobit suffers in exile
the fate prescribed for Israel under the Lord's curse. But the book consistently
portrays Tobit as an exile of superlative piety. According to Deuternomic
ideology, then, Tobit should not have suffered blindness. It is this sense that
things are not the way they are supposed to be that precipitates Anna's acerbic
retort. Her comment suggests that Tobit's piety has been of no avail - or worse,
that it has only increased his misery. Allusively coordinating Tobit's suffering
with the nation's exile only exacerbates the problem of innocent suffering.
Activating the frame's allusion to Deut 30.1-10, however, offers a way of
resolving this problem by conforming Tobit's story to Deuteronomy's schema of
national restoration. As the story in chapters 2-12 progresses, Tobit's experience
enacts the reversal of fortune prescribed for restored Israel in Deut 30.1-10.*®
The elements of the Deuteronomic "script” that play out in Tobit's story include:
Israel's repentance in exile, healing of sins, and capacity to acknowledge the

Lord's beneficent rule.

Diaspora Jews and Judaism: Essays in Honor of, and in Dialogue with, A. Thomas Kraabel (eds. ]. A.
Overman and R. S. MacLennan; SFSH] 41, Atlanta: Scholars, 1992) 105-17, here 105.

487. Bauckham, "Tobit as a Parable," 441, who cites Deut 28.29, 65.

488. See Nowell, "Tobit," 1061, who observes that "Tobit's life exhibits the principles of
deuteronomic theology in narrative form." Tobit's experience as a righteous sufferer would seem
to tell against this notion. An allusive reading, however, offers to realign his story with that of
Deuteronomy's restored Israel.
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A. Repentance in Exile
First, Tobit's prayer in chapter 3 allusively enacts the exiles' repentant
turn to the Lord envisaged in Deut 30.1-2. In response to Anna's vituperative
retort at the end of chapter 2, Tobit turns to the Lord in prayer and implores the
deity to take his life. He explains why in 3.6: "Therefore it is better for me to die

than to live, because I heard false reproaches (oveidiopoug yeudeic), and there is

much sorrow in me."**’

Earlier in the prayer Tobit acknowledges his sins and
oversights, together with those of his ancestors (3.3). In 3.4 he identifies his
ancestors' sins as the cause of the nation's exile and its attendant woes. He
concludes the confession by including himself within his indictment of the
nation: "And now your many judgments are true in dealing with me according to
my sins, for we did not do your commandments and did not walk truthfully
before you." (3.5).

Scholars have responded in various ways to Tobit's confession of personal
sin. Richard Bauckham, for example, links Tobit's self-acknowledgment to his
wife's reproof: "Perhaps the realisation that he has acted wrongly and that
Anna's reproach was at least partly justified is what leads to his grief and his
voicing of the lament."**® The problem with this, as Bauckham himself concedes,
is that Tobit characterizes Anna's comments as "false reproaches" in 3.6. For his

own part, then, Tobit is reticent to admit any wrongdoing in his altercation with

Anna. Instead, he styles himself a victim of insults that he believes are

489.  For reproaches in addition to Anna's comment in 2.14, see 2.8, where Tobit's neighbors
ridicule him for burying his slain kinsman.
490. Bauckham, "Tobit as a Parable," 440.
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unwarranted. In fact, there is nothing in the preceding chapters to suggest that
Tobit suffers because he has sinned against God. Rather, the opposite appears to
be the case. The book consistently portrays Tobit's piety as superlative. The
disjunction between Tobit's confession of sin and the narrative of his exemplary
piety appears acutely in the juxtaposition of 1.3 with 3.5. In 3.5 Tobit admits:

"we did not walk (¢topeuBnpev) truthfully (&GAnBivédg) before you;" yet in 1.3 he
affirms: "I Tobit walked (émopeudpnv) in the ways of truth (&Anfeiag) and in

righteous deeds all the days of my life." Even if 1.3 refers to Tobit's conduct prior
the events of chapter 2, there is nothing in chapters 1-2 that Tobit thinks merits a
confession of sin, nor does the book elsewhere indicate that Tobit's blindness is a
form of divine punishment. This assessment of Tobit's piety remains consistent
in both the first and third-person sections of the book. In the third-person
section, for example, Raguel confirms in 7.7 that Tobit was righteous at the time
when he became blind. In the first-person section, Tobit himself tells of his
altercation with Anna at the end of chapter 2. Although he concedes both that
Anna's employers gave her the goat and that he did not believe her claim that it
was a gift, he never admits that he was wrong or presumptuous to do so. Instead,
the sorrow, anguish, and tears that accompany his prayer are framed as the
response of a victim of unjust accusations rather than of one plagued by a sudden
and overwhelming sense of guilt. Tobit thus remains an innocent sufferer - even
while offering a prayer of confession.

Other scholars respond to the disjunction by pointing out that Tobit

embeds his admission of personal misdeeds within a confession of national sin.
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Sensitive to the paradoxical implications of Tobit's confession, George

Nickelsburg observes: "Tobit, the righteous exception...acknowledges his

solidarity with the sinful nation."*"*

Likewise, Irene Nowell emphasizes Tobit's
identification with Israel: Tobit "regards himself not as an individual before God,
but as a member of God's people. Since the people have been sinful, he shares in
their guilt and in their punishment."**> On its own terms, then, Tobit's confession
is perhaps best understood as a token of his identification with Israel's plight.
Literarily, his admission of personal guilt functions as a poetic extension of the
solidarity he expressed earlier in recovering the body of a fallen Israelite at cost
to himself.

The frame's allusions to Deut 30.1-10 allow for reading Tobit's prayer in
conjunction with Deuteronomy's schema for Israel's restoration. That is, Tobit's
prayer of confession enacts the penitent return to the Lord prescribed for Israel
in exile. In this sense, Tobit stands in company with other notable exiles, namely

Nehemiah and Daniel.*”®

Significantly, though both Nehemiah and Daniel
acknowledge personal sin in the context of confessing national guilt (Neh 1.6;

Dan 9.4-6), both are portrayed as scrupulously pious and without fault. This

suggests that the conflation of personal and national sin may be part of a

491. Nickelsburg, "Tobit" in The HarperCollins Study Bible, rev. ed. (ed. Harold W. Attridge;
New York: HarperCollins, 2006), 1298 note on Tobit 3.5.

492.  Nowell, "Tobit," 1003.

493.  Although the book of Daniel achieved its final form after Tobit was likely written, the
prayer in Daniel 9 is probably an earlier independent composition that was subsequently
incorporated into the book. See the discussion in John ]. Collins, Daniel: A Commentary on the
Book of Daniel (Hermeneia; Minneapolis: Fortress, 1993), 347-348, who concludes that "the
author of Daniel 9 incorporated a traditional prayer in the course of composition" (347). In any
case, | am not making an argument for literary dependency, only literary affinity and similarity of
form.
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conventional constellation of motifs. In fact, in the portion of the prayer that
concerns the nation's exile, it looks more like Tobit is reading from a script than
responding to a sudden awareness of personal transgression. For example, there
is language within his confession that resonates with Deut 28 and 30. In his
prayer Tobit acknowledges: "And you gave us over to plunder and exile and death
and for a parable (tapaBoAnv), and a byword, and a reproach among all the
nations in which you have scattered (Sicokdptrioag) us” (3.4). Tobit's statement
freely evokes language from LXX Deut 28.37 and 30.1. Part of the litany of divine
comminations contains the following in LXX Deut 28.37: "and in that place you
will become an enigma, a parable (tapafoAi), and a tale among all the nations
into which the Lord may lead you there." Tobit's lament loosely combines
diction in the first part of Deut 28.37 with the final portion of Deut 30.1:
"..among all the nations where the Lord may scatter [diaokoptrior)] you
there."** The context in Deut 30.1 is significant: Israel turns back to the Lord
while in exile after reflecting on the experience of divine blessing and curse.
Tobit's prayer conforms to this pattern. In language that evokes Deut 28.37 and
30.1, Tobit recalls the experience of divine curse and acknowledges personal and
national sin. Tobit's penitent lament thus acts out the part scripted for exiled

Israel in Deut 30.1-2.

B. Healing of Sins

494.  LXX Deut 28.64 has a similar expression: kai SiaoTepel o€ kUptog 6 Bedg cou eig TdvTa
10 €0vn; but there the verb "to scatter” is dtaomeipw rather than Siaokoptilw as in Tobit 3.4
(G") and LXX Deut 30.1.
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Tobit's story continues to enact episodes in the Deuteronomic "script" for
Israel's restoration, not least the nation's healing from sins in LXX Deut 30.3.
Because "Tobit sees himself in solidarity with his people, in their sin as well as in
their misfortune,"*” his healing resonates with Moses' claim in Deut 30.3 that the
Lord will heal restored Israel of its sins. According to the sequence of restoration
in LXX Deut 30.1-10, Israel's return to the Lord in exile prompts the deity to heal
the nation's sins (LXX Deut 30.3) and resettle the repentant exiles in the
ancestral homeland. The healing of Tobit's blindness, following the confession of
sin in chapter 3, enacts the national healing of sin envisioned in LXX Deut 30.3.
Building on the solidarity between Tobit and the nation expressed in the prayer
and in chapters 11 and 13, the restoration of Tobit's sight functions as a
metaphorical instantiation of the nation's return from exile. In the book's final
chapters Tobit's personal restoration, his journey from affliction to mercy in 11.5,
becomes a paradigm for Israel's return from exile to the national homeland in
13.2, 5, and 9. If the allusion to Deut 30.1-10 in the book's frame transforms
Tobit's affliction with blindness into an emblem of exilic woes, then his recovery
becomes a potent symbol of the nation's restoration from exile, an exile that
Tobit attributes to the nation's iniquities and sins (13.5, 6). The reciprocal
relationship between Tobit and Israel thus invites the identification of Tobit's
recovery of sight with the healing of sins that LXX Deut 30.3 associates with
Israel's restoration from exile.

Further, the sequence of repentance followed by healing in LXX Deut

495. Bauckham, "Tobit as a Parable," 437.
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30.1-3 also plays out in the core story of the book of Tobit. After Tobit's prayer of
confession in chapter 3, "at that very moment” (Ev aUt® 1¢ koip) according

to 3.16, the Lord hears Tobit's petition, together with its counterpart in Sarah's
prayer, and dispatches the angel Raphael to heal him. By introducing Raphael,
whose name in Hebrew means, "God has healed,” the book signals that Tobit's
healing is at hand. As in Deut 30.1-3, the announcement that YawH intends to
heal Tobit follows immediately after his expression of repentance.

At this point, however, the book of Tobit seems to diverge from the
Deuteronomic "script." Deut 30.1-10 gives the impression that, after Israel turns
to the Lord in exile, the nation's restoration proceeds apace. In the book of Tobit,
however, although the Lord dispatches Raphael to heal Tobit the moment his
prayer is heard, Tobit does not regain his sight until the end of the story in
chapter 11. That is, there is a significant delay between the promise and
fulfillment of Tobit's restoration. The delay in Tobit's restoration resonates with a
key element in the ideology of the book's frame.

In his farewell discourse in chapter 14 Tobit projects an eschatological
scenario for his son Tobias. This scenario introduces the notion that Israel's exile
continues long after some of the exiles (i.e. Judeans in Babylonia) return to the
homeland to rebuild the temple in Jerusalem. According to Tobit, an extended

exile endures "until the time [toU ypdvou], when the period [0 ypSvog] of the
fixed times [t®v kaip@dv] is completed” (14.5). At that point "they will all return

from their captivity and rebuild Jerusalem with splendor. God's house will be

rebuilt in it, just as the prophets of Israel have said of it" (14.5, my emphasis).
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The book's frame alters the Deuteronomic script, then, by displacing the
completion of Israel's restoration onto the eschaton. As discussed above, the
book of Tobit imagines the nation's restoration as occurring in two stages. A
preliminary stage witnesses the return of Judean exiles to rebuild the temple in
Jerusalem. The second stage, which occurs at the eschaton, involves the return of
all the exiles, whether of northern Israel or Judah, and the transformation of
Jerusalem to accord with the visionary depictions of the restored city and its
temple in Israel's prophetic literature. The bifurcation of restoration into two
stages has theological significance, for it enables the book to maintain Deut 30's
schema of restoration while acknowledging the reality of an ongoing diaspora.
The notion of a protracted diaspora has a reflex in the core story in the
delay of Tobit's healing. Although the narrative alerts readers as early as 3.16
that God dispatches Raphael to superintend Tobit's healing, the latter does not
regain his sight until chapter 11. During the interval, Tobit's son Tobias embarks
on a journey to recover a cache of funds accompanied by the angel Raphael,
disguised as Azariah. On the way, Tobias acquires the means to heal his father's
blindness and liberate Sarah from demonic oppression to become her husband.
In the meantime, however, Tobit is left to wait and wonder what has befallen his
son. On the eve of Tobias' departure, the book gives voice to the psychological
effects of the delay on Tobit in 5.10, when he despondently compares himself to
the living dead: "What joy still exists for me? I am a man without eyesight. |
cannot see the light of heaven, but I lie in darkness like the dead who can no
longer see the light. Although still alive, | am among the dead" (5.10). Ironically,

after identifying with his slain and forgotten kinsmen, Tobit now perceives
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himself as a sojourner in the realm of the dead and the ostensibly god-forsaken.
Just as God hides his face from the exiles, as Tobit asserts in the book's
concluding prayer (13.6), so Tobit abides in perpetual darkness, unable to see

heaven's light as he waits for Tobias to return home.

C. Acknowledging the Lord's Beneficent Rule

Tobit does not merely suffer physically and psychologically, though. The
text's rhetoric invests Tobit's blindness with theological import. Read allusively,
this suggests that, in addition to healed eyes, Tobit also needs a renewed capacity
to affirm the Lord's beneficent rule. For example, in 3.17 the narrator reports
that the Lord dispatches Raphael to heal Tobit, "so that he might see with his
eyes the light of God" (3.17). Beyond the physical and psychological trauma of
his condition, then, Tobit also suffers from a theological disability. He cannot
perceive God's goodness, already active through the agency of Raphael. The
narrative underscores this point as Tobias and Azariah/Raphael set out to
recover Tobit's cache of money. In a brief petition offered in his son's behalf,
Tobit prays: "may his angel go with you both for safety, child" (5.17). Tobit does
not yet see that the Lord has provided Raphael to guide his son on his quest.
Shortly after Tobias departs with Azariah/Raphael, Tobit consoles Anna in 5.22
by telling her, "For a good angel will accompany him; his journey will be
successful, and he will come back healthy" While the dialogue is surely laced

with dramatic irony and humor, it also draws attention to Tobit's need for both
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physical and theological (in)sight.**°
In what follows I argue that it is possible to correlate Tobit's acquisition of
theological perception with restored Israel's renewed capacity to acknowledge
divine rule (LXX Deut 30.6, 8, and 10). Although the connections are not as
strong as those elaborated in the previous two sections, activating the book's
allusions to Deut 30.1-10 allows for coordinating the renewal of Israel's
allegiance to the Lord in Deut 30.6, 8, and 10 with the theological (in)sight
granted Tobit in conjunction with his healing from blindness. After Tobit's
physical recovery he learns both that Azariah is actually the angel Raphael and

that God had sent him both to test (meipdooi) and to heal (12.14). The test
apparently has to do with Tobit's ability to see or acknowledge the goodness of
the god who heals. After the healing Raphael urges Tobit: "Bless God and
acknowledge him before all the living for the good things (&ya6a) he has done
for you (12.6)." The text seems to be playing here on the names Tobit and Tobias
(Heb Tobiah), both of which contain the Hebrew word 33t ("good"), and mean,
"Yuwn is my good."*”” Moreover, when Tobit initially regains his sight, he blesses
the Lord, saying: "for he afflicted me, and look - I see Tobias, my son" (11.15).
Given the meaning of the name Tobias, it is possible, as J. Craghan and Will Soll
propose, to construe Tobit's exclamation as follows: "for he afflicted me, and

look - I see [that] Yawn is my good."*”® Tobit's healing thus grants him not only

496. See David McCracken, "Narration and Comedy in the Book of Tobit," JBL 114 (1995):
401-419, here 410, who highlights the humorous import of Tobit's words. See also Hicks-Keeton,
"Eschatological Tension," 106, who argues that Tobit's comments contribute to a tension between
what will happen (the "not yet") and what is happening (the "already").

497.  See Moore, Tobit, 25.

498. |. Craghan, Esther, Judith, Tobit, Jonah, Ruth (Old Testament Message 16; Wilmington:
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physical sight but also theological insight into God's abiding goodness.

Read in light of Deut 30.1-10, Tobit's ability to perceive and acknowledge
divine goodness aligns him with the obedient restored Israel Moses envisions in
LXX Deut 30.6, 8, and 10, especially when these verses are read in conjunction
with Deut 29. In LXX Deut 30.6 the cleansed heart (t)v kapdiav) enables Israel
to love the Lord with a whole heart (¢€ 6Ang tfig kopdiag). The language of the
heart appears earlier in Deut 29.4 (LXX Deut 29.3). There, Moses tells the
Israelites that God has not yet given them "a heart to know, or eyes to see, or ears
to hear until this day" (ka1 oUk €dwkev kUptog 0 Beog Upiv kapdiav eidévar kai
opBapoug BAémery kai ota dkovetv €w¢ Tiic Huépac Tautne). This is why Israel
cannot see or perceive the Lord's goodness, despite the deity's provision for the
nation in the long trek through the wilderness (29.5 [LXX 29.4]). Significantly, in
Deut 29 the faculty of physical sight functions as a metaphor for theological
understanding.

Reading Deut 30 in sequence with chapter 29 suggests that the cleansed
heart of Deut 30.6 has the capacity to perceive and acknowledge the goodness of
the Lord's rule, "in order that you may know that he is the Lord your God" (29.6
[LXX 29.5]). Strengthening the connection between Deut 30.6, 8, and 10 and
Deut 29 is Eckhart Otto's contention that Deut 30.6 resolves a theological
problem implicit in chapter 29, namely that the Lord is at least partially

responsible for preventing Israel from acquiring an understanding heart.*”” If

Glazier, 1982) 156-157, cited in Soll, "Misfortune and Exile," 229; see also Bauckham, "Tobit as a
Parable," 444-445, who also links the names to Nahum 1.7 and Jer 33.11.

499.  Eckart Otto, "0Old and New Covenant. A Post-exilic Discourse between the Pentateuch
and the Book of Jeremiah. Also a Study of Quotations and Allusions in the Hebrew Bible," OTE 19,
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Otto is correct, then the renewed heart in Deut 30.6 implicitly enables restored
Israel to acknowledge what the nation failed to perceive in chapter 29: the
goodness of the Lord's rule. Tobit's renewed capacity to see both physical and
theological reality thus allusively casts him in the role scripted for restored Israel

in Deut 30.

CoNcLUSION

Reading allusion to Deut 30.1-10 in the book of Tobit yields effects that
are both innovative and unexpected. The book's frame refigures Deuteronomy's
schema of restoration by projecting the repatriation of all Israel onto the
eschaton. The delay of restoration in Tobit adapts Deut 30.1-10 to accommodate
the reality of a protracted diaspora. Collaterally, this move allows for those living
in diaspora, such as Tobit and Sarah, to experience a measure of restorative
divine healing in advance of a return to the national homeland. In addition,
activating the book's allusion to Deut 30.1-10 also brings resolution to the
problem of innocent suffering taken up in the core story, albeit in Deuteronomic
terms, as Tobit acts out Israel's repentance in exile, healing from sins, and
renewed capacity to acknowledge the Lord's rule. Read allusively, the book thus
affirms the role of repentance, even for the pious sufferer, as a necessary prelude
to a restoration that, though delayed, will arrive when the period of the fixed
times has run its course. The notion that God will not fully restore Israel until the

eschaton also features in the Gospel of Mark. In Mark, however, eschatological

no. 3 (2006): 939-49, here 943.
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restoration looms imminent with the arrival of God's messianic agent and his
announcement that the Lord will act to reclaim and implement his rule within a

generation's time.
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CHAPTER 6

REeaDpING ALLUSION To DEUTERONOMY 30.1-10 IN THE GOSPEL OF MARK

INTRODUCTION

The Gospel of Mark frames the story of Jesus' meteoric career as an
apocalyptic event that signals the end of the present age and the beginning of
another, the kingdom or rule of God. The culmination of this career, the
vindication of the crucified Jesus, does not occur in the story itself but is
imagined as an event in the near future associated with the fate of the Jerusalem
temple. In chapter 13 Jesus prophetically announces the temple's destruction,
which he interprets as an eschatological act of divine vindication that brings

relief to his suffering followers.*"

In the course of doing so, Jesus draws on
several biblical intertexts, Deut 30.1-10 among them. There, Moses foretells
what will befall Israel in the distant future. He discloses that, after Israel endures
a punitive exile, banished by God from its land, the Lord will gather the repentant
nation and return it to the ancestral homeland, where he will prosper it there as
of old. Although some scholars note the evocation of Deut 30.3-4 in Mark 13.27,
they often do so in passing either in the context of cataloguing the chapter's

many biblical allusions® or in an effort to illustrate the extent to which Mark's

eschatology draws on prophetic motifs such as "the promised regathering of

500. Noted by M. Eugene Boring, Mark: A Commentary (NTL; Loiusville: Westminster/John
Knox, 2006), 373: "Attention is focused only on the vindication of the Son of Man and his own,
only here in Mark called 'the elect."

501. See, e.g., Dale Miller and Patricia Miller, The Gospel of Mark as Midrash on Earlier Jewish
and New Testament Literature (SBEC 21; Lewiston: Edwin Mellon, 1990), 306-08, who include
Deut 30.3 in a list biblical parallels to Mark 13.24-27.
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God's scattered people from throughout the earth.”°> What often goes
overlooked is how, when activated, the allusion to Deut 30.1-10 positions the
Gospel's eschatology within the conceptual and ideological framework of Israel's
restoration from exile. Timothy Gray draws attention to the theme of Israel's
restoration in the conclusion to his monograph, The Temple in the Gospel of Mark:
A Study of its Narrative Role. He points out that "the eschatological hope for
restoration seems to be a controlling idea for Mark's story" and ventures that "a
further study into the restoration motif" not just in chapter 13 but also "in the
rest of the Gospel of Mark is certainly worth pursuing."*”

In this chapter I take up Gray's proposal by exploring how reading
allusion to Deut 30.1-10 in Mark 13.27 affects an understanding of both its local
context in chapter 13 and the broader context of the Gospel as a whole.
Consonant with my approach throughout this study, my interest in what follows
is not in whether the allusion and its effects were "intended," either by Mark's

author or by the writer of an earlier independent source.’** My concern is not to

reconstruct an "original” or univocal meaning but to explore some of the possible

502. Boring, Mark, 373. See also Adela Yarbro Collins, Mark (Hermeneia; Minneapolis:
Fortress, 2007), 615, who observes that Mark 13.27 "alludes to the motif of the gathering of all
the exiles of Israel from the nations with the words 'from the four winds, from (one) end of the
earth to the other' (ék T&dv Te00GpwV Avépwv &’ Gkpou Yiig Ewg dkpou oupavoi).”

503. Timothy C. Gray, The Temple in the Gospel of Mark: A Study in its Narrative Role (WUNT
242; Tibingen: Mohr Siebeck, 2008), 200.

504. For a discussion and review of scholarship on the question of whether Mark's author was
dependent on oral traditions or written sources for Jesus' discourse in chapter 13, vv. 26-27 in
particular, see Collins, Mark, 594-600. She affirms that the Gospel's author used "a variety of
materials" (598) but doubts that a substantial written source underlies the discourse and
concludes that "for a variety of reasons, not least among them the use of oral techniques in the
composition of Mark 13, it is not possible to reconstruct earlier oral or even written traditions
used by the evangelist in this chapter with a reasonable degree of certainty” (600). For a list of
traditional materials used in Mark 13, see Egon Brandenburger, Markus 13 und die Apokalyptik
(Gottingen: Vandenhoeck & Ruprecht, 1984), 13, cited in Collins, Mark, 598 note 50.
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meanings reading the allusion allows. 1 argue that activating the Gospel's
allusion to Deut 30.1-10 refigures the destruction of the Second Temple as the
paradoxical sign that Israel's restoration has arrived. For Mark, however, this is a
restoration centered on the figure of Jesus and realized among the company of
his loyal followers, whether Jewish or non-Jewish, who alone comprise
Deuteronomy's restored Israel. Before discussing the allusion in chapter 13, I
begin with a brief orientation both to Deut 30.1-10 and to the Gospel of Mark.

Deut 30.1-10 configures Israel's restoration into two primary stages or
episodes. First, Israel turns to the Lord in a pledge of renewed allegiance from its
exile among the nations. Second, the Lord sets out to restore Israel to the
conditions of divine blessing not seen since the time of the ancestors. The MT
signals this initiative with an idiomatic expression in v. 3: FIo8 MY 3"
RO 0130 NNR ("then Ynwn your God will reverse your fortune [Heb turn
back your turning] and have compassion on you"). The LXX interprets the
Hebrew idiom in v. 3 and in the process introduces a new image to the text, that
of a divine healing of national sin: kol idoeTor KUpLog TAG APAPTIAE TOU KOl
éAefjoetl o€ ("Then the Lord will heal your sins and show mercy to you"). From
there, Israel's restoration proceeds apace. The Lord gathers the scattered exiles,
resettles them in their homeland, and undertakes measures to ensure their
prosperity and perpetual retention of the land. First, the Lord brings abundant
fecundity to the land, its people, and their livestock. Then, the Lord circumcises
(MT: 5n) or cleanses (LXX: mepikaBapilw) Israel's collective heart to facilitate

ongoing loyalty and obedience to divine commandments. Finally, the Lord
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vindicates Israel by transferring divine imprecations from the nation to its
enemies.

Echoes of Deut 30.1-10 are audible in Mark 13, where Jesus delivers a
sustained discourse against the Jerusalem temple in which he predicts its
imminent destruction. The chapter is significant for scholars because it provides
some suggestive indications of when and why the Gospel was written. On the
basis of Jesus' comments in Mark 13, most scholars conclude that the Gospel was
composed shortly before or just after the Romans destroyed the temple in 70 cE
at the height of suppressing a major Jewish revolt (66-73 ce). Eugene Boring, for
example, contends: "In chapter 13 Jesus speaks past the disciples to the readers.
The chaos brought about by the war is their problem.”*® He allows that the
Gospel could have been written just before or shortly after 70 ce but prudently
concludes: "More precise than this we cannot be."**® As for the Gospel's purpose,
the references in Mark 13 to the threat of arrest, trial, and execution as well as to
the temptation to follow false messiahs provide some clues. For Adela Collins,
these indicate that the author aims to "reassert the messiahship of Jesus and to

redefine it over against the messianic pretenders during the Jewish war...[and]

to interpret actual or expected persecution (or both) as discipleship in imitation

505.  Boring, Mark, 17.

506. Boring, Mark, 15. See also Joel Marcus, Mark 1-8: A New Translation with Introduction
and Commentary, (AB 27; New York: Doubleday, 2000), 38-39, who concludes: "it does not seem
possible to make a decision about whether Mark knows that the Temple has been demolished, or
whether he merely is positive that it will be destroyed very soon. In either case, however, it
seems safe to say that his Gospel was written in the shadow of its destruction” (author's
emphasis). Cf. Collins, Mark, 11-15, who argues that Mark was composed shortly before the
temple's destruction; and H. N. Roskam, The Purpose of the Gospel of Mark in its Historical and
Social Context (SNT 114; Leiden: Brill, 2004), 81-94, who contends that the Gospel betrays
awareness of the temple's destruction and so must have been written after the event.
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of Christ."*””  Gray also points to Jesus' summons to "understand" in Mark 13.14
and argues that the Gospel, chapter 13 in particular, offers a theological
interpretation of the temple's destruction, drawn largely from Israel's prophets,
that aims to show "how God's eschatological plan of judgment and restoration is
being fulfilled within the events of the reader's world."**®
That said, I resonate with Carol Newsom's position that differing scholarly
accounts of a book's origins have value "not so much as historical
reconstructions [but] as suggestions for different ways of reading the book.""
Accordingly, Newsom qualifies such accounts as "heuristic fictions, invitations to
read the book 'as if' it had come into being in this or that fashion, with the intents
and purposes characteristic of such an origin."*'® With this in mind, I adopt the
"heuristic fiction" that Mark was composed "in the shadow" of the temple's

destruction,”" either shortly before or just after 70 cg, and that its purpose is

bound up with understanding the significance of this event and the challenges

507. Collins, Mark, 102; see 96-102 for a discussion of the Gospel's purpose and a review of
pertinent scholarly literature. Arguments concerning the Gospel's purpose are often connected
to the question of where it was written. Rome, Antioch (Syria), and Galilee are the leading
contenders, though there is little agreement from there. Collins, Mark, 101, favors Antioch but
allows for Rome as well; Boring, Mark, 19-20 narrows the choice to Syria or Galilee; W. Marxsen,
Mark the Evangelist: Studies on the Redaction History of the Gospel (trans. T. A. Harrisville;
Nashville: Abingdon, 1969), 111-16, contends for Galilee, as does Roskam, Purpose, 94-113;
Martin Hengel, "Entstehungszeit und Situation des Markusevangeliums" in Markus-Philologie:
historische, literargeschichtliche und stilistische Untersuchungen zum zweiten Evangelium (ed.
Hubert Cancik; WUNT 33; Tiibingen: Mohr Siebeck, 1984), 1-45, here 25-26, 43, 45, argues for
Rome, as do Ben Witherington III, The Gospel of Mark: A socio-Rhetorical Commentary (Grand
Rapids: Eerdmans, 2001), 20-31; Gray, Temple, 154-55, Brian ]. Incigneri, The Gospel to the
Romans: The Setting and Rhetoric of Mark's Gospel (Leiden: Brill, 2003), 163-72, and Adam Winn,
The Purpose of Mark's Gospel: An Early Christian Response to Roman Imperial Propaganda (WUNT
245; Tubingen: Mohr Siebeck, 2008), 76-91.

508.  Gray, Temple, 153.

509. Carol A. Newsom, The Book of Job as a Polyphonic Text (Oxford: Oxford University Press,
2009), 16.

510. Newsom, Job, 16.
511. Marcus, Mark 1-8, 39.
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and crises that attend it.

DisceERNING ALLUSION TO DEuTERONOMY 30.1-10 IN MARrk 13.27

Allusive markers of Deut 30.4 are discernible in Mark 13.27 toward the
end of a discourse in which Jesus prophetically announces the temple's imminent
destruction.**? Four sections structure the discourse in chapter 13 and are linked

® First, in vv. 1-4 Jesus tells his

together by words of seeing and perceiving.’!
disciples that each of the temple's impressive stones will be toppled over in ruin.
Then, in vv. 5-23 Jesus warns that a time of unprecedented suffering, associated
with divine judgment on the temple, is close at hand. The disciples, for their part,
must not be deceived by the signs of false prophets and would-be messiahs but
should steel themselves for the days ahead, when they will be arrested and tried
for their association with Jesus. In vv. 24-27 Jesus goes on to foretell a series of
cosmic portents that herald the temple's end. These portents are the reality
parodied in the signs of the false prophets and messiahs.’** Then, he announces
the arrival of the cosmic Son of Man in clouds with great power and glory,
followed by the ingathering of the elect. Jesus ends the discourse in vv. 28-32
with parables that urge his hearers to remain vigilant in the grim days that lie

ahead. Although the precise hour of the temple's destruction remains concealed,

its doom is nevertheless certain, and those who hear should bear this in mind.

512.  Several scholars note the allusion: e.g., Miller and Miller, Mark as Midrash, 307-08 (Deut
30.3); Boring, Mark, 373; Gray, Temple, 144 note 135; Marcus, Mark 9-16, 909.

513. The literary division follows Gray, Temple, 103-105. Collins, Mark, 613-615, argues that
the discourse imagines an imminent eschatological scenario that unfolds in three stages: 5b-13
(the "beginning of the birth-pains"), 14-23 (the "tribulation"), and 24-27 (the salvation of "the
elect").

514.  Gray, Temple, 138; Marcus, Mark 8-16, 906.
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Admittedly, the markers of Deut 30.4 in Mark 13.27 I discuss below may
seem a slight foundation on which to build an allusive reading. That said,
markers of allusion are often subtle and may, in some cases, amount to a single
word or image. Moreover, in what follows my aim is not to argue that the
evocations of Deut 30.4 I discern are "genuine" or "intentional" allusions as
opposed to conventional expressions, coincidental collocations, or traces of oral
tradition or other non-literary patterns of thought. Instead, I wish to provide
plausible grounds for reading the allusion, whether or not it is "really there," in
order to explore the ways in which, when activated, the allusion repositions
meaning both in chapter 13 and in the Gospel more broadly.
Verbal markers of Deut 30.4 are discernible in Jesus' announcement in v.
27: xal T0Te &mooTeNEL ToUg Ay yENoug kal miouvdEet Toug ekhekToug [auTol]
€K TOV TECOAPWV AVEPWV aTt’ kpou YT €w¢ dkpou oupavou ("And then he
[the Son of Man] will send forth the angels and gather the elect from the four
winds, from the end of the earth to the end of the sky"). The key terms are the
verb eémiouvdet, "he will gather” (from the verb émiouvdyw), and the phrase
am’ dkpou Yiig Ewg dkpou oupavoy, "from the end of the earth to the end of the

sky." The diction of the verse evokes a trope prevalent in oracles of restoration in
prophetic literature. These texts envision the Lord gathering the scattered

outcasts of Israel and Judah to show them divine compassion.*®

515. Gray, Temple, 144 note 135 identifies several texts in the Greek Bible that feature the
verb ouvayw (gather) "as part of the eschatological restoration of Israel;" his list includes the
following examples: Deut 30.4; Mic 2.12; 4.6; Zech 2.10; Isa 11.12; 40.11; 43.5; 49.5; and Jer 23.8.
The gathering of the dispersed is a trope that also appears in Mesopotamian texts that promote
royal ideology, not least the Cyrus Cylinder; these may have influenced the formulations in
prophetic literature and in Deut 30.1-10. See the discussion above in chapter 1.
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Many scholars identify Isaiah 11.12 as a source for some of the language
in Mark 13.27.°'® In the OG Isaiah 11.12 reads: "And he will raise a signal in the
nations, and he will gather (cuvaEet) the lost of Israel, and the scattered of Judah
he will gather from the four corners of the earth." Here, "he will gather" is the
verb ouvaEet from the verb ouvdyw, a synonym of Mark's émiouvdyw. The last
phrase is peculiar in the Greek. Literally it reads, "and the scattered of Judah he
will gather from the four wings (mrtepUywv) of the earth." By choosing the word
mtépu, "wing," the OG has apparently opted for a literal translation of the
Hebrew 922, meaning "wing" but figuratively "edge" or "extremity."

Closer to Mark's diction is Zech 2.6 (0G 2.10): & & PEVUYETE ATIO YTig
Boppd, Aéyet kuprog, S16TL €k TOV TEOOAPpWV AVEp®V TOU oUpavol ouvAEw
Updg, Aéyet kuptog ("Oh, oh, flee from the land of the north, says the Lord, for
from the four winds of the sky I will gather you, says the Lord").*"” The parallels
to Markan diction are only fully apparent in the Greek version of Zechariah. The
Hebrew reads: "ng1® DM@ Nima0 v3IxD "3... ("...for like the four winds
of the sky I have scattered you" or "spread you abroad"). The Greek has rendered
the Hebrew verb wa9®, "to spread abroad" or "to scatter" with its verbal
antonym, ouvdyoo, "to gather." The text in Greek thus affirms that the Lord will

gather Judeans in Babylon from the four winds of the sky to return them to Zion.

516. See, e.g, Collins, Mark, 615 note 174, who identifies Isa 11.1-12 as well as Ezek 39.27-28;
Hos 11.10-11; 1 Enoch 57;90.33; and 2 Esdr 13.12-13, 39-40.
517. Boring, Mark, 373, identifies Zech 2.6 (0OG 2.10) as well as Deut 30.4 and associates both

texts with the motif of an eschatological gathering the dispersed. Witherington, Gospel of Mark,
348, mentions Deut 30.4-5 and Isa 60.4ff.
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Neither this Isaiah 11 nor Zechariah 2 has the hyperbolic image of a
comprehensive gathering from the end of the earth to the end of the sky, which
appears at the end of Mark 13.27. The latter part of this image, however, does
occur in LXX Deut 30.4: ¢av 7 1 dtaoTopd cou at’ dkpou ToU oUpavOU Ewg
dkpou TOU oupavol, ekelbev ouvaBer oe kupiog O Bedg ocou, kai ékeibev
Mpyetai ot kUptog 0 Bedg oou ("If your dispersion should be from the [one] end
of the sky to the [other] end of the sky, from there the Lord your God will gather
you, from there the Lord your God will fetch you"). Deut 30.4 is one of only two
texts that refer to a gathering of exiles &’ akpou ToU oupavoy, "from the end of
the sky" The other is Neh 1.9, which alludes to Deut 30.4.>"® The hyperbolic
rhetoric of Deut 30.4 playfully reverses language in LXX 28.64, where the Lord
threatens Israel with a series of curses should the nation disobey the terms of the
covenant: kai StaoTepel o€ kUptog 6 Bedg oou eig Tdvia ta €Bvn A’ dkpou Tiig
Ys €wg akpou Tiig yfig ("and the Lord your God will scatter you to all the
nations, from the [one] end of the earth to the [other] end of the earth"). The
hyperbole in Deut 30.4 suggests that the Lord's compassion exceeds the reach of
his imprecatory fury. It may be that Mark has combined Deut 28.64 and 30.4 to
generate the image of a universal gathering &’ dkpou Yfig €wg akpou oupavod,
"from the end of the earth to the end of the sky."
There is a parallel to Mark 13.27 in Matthew's version of Jesus' discourse
against the temple; the diction of the parallel verse, Matt 24.31, suggests that

Matthew's author may have adapted Mark's allusion to Deut 30.4 to render it

518.  See the discussion in chapter 3 above.
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more audible. Matthew's version reads, literally: kai amootelel Toug &y yéloug
QUTOU PETA OANTILY YOG HEYAANG, Kal ETIOUVAEOUOLY TOUG EKAEKTOUS QUTOU €K
IOV TE00ApwVY AVEp®Y AT’ dkpwv oUpavdv Ewg [tdv] dxpwv altdv ("And he
will send out his angels with a great trumpet, and they will gather his elect from
the four winds, from the ends of the skies to their ends"). In two places it seems
that Matthew has adapted the end of Mark 13.27 to render the allusion to Deut

30.4 clearer. First, Matthew's version has dropped the Markan phrase: am’
é'u<pou Y1s, "from the end of the earth." Second, Matt 24.31 reflects the double
reference to "the end of the sky" characteristic of LXX Deut 30.4: amt’ dxpou ToU
oUpavol €wg dkpou toU oUpavoito ("from the end of the sky to the end of the
sky). This appears both in the plural "ends of the skies" (&1’ dxpwv oUpaviv)
and in the additional phrase, also plural, "to their ends" (Ewg TGV AkpwV AUTGOV).

These differences suggest that Matthew's Gospel has not only recognized Mark's
allusion to Deut 30.4 but has endeavored to make it more audible. Returning to
Mark 13, how does reading the Gospel's allusion affect an understanding of Jesus'
discourse against the temple?

Mark's allusion to Deut 30.4 occurs at the end of a brief literary sub-
section within chapter 13: vv. 24-27. In these verses Jesus speaks of the cosmic

upheaval that surrounds the fall of the temple and the coming of the Son of Man.

AN v ékelvaig taig Npépaig peta v BNy ekeiviyy O 1Atog
okotnioBnoetal, kol 1 oehvy oU dWoEL TO Péyyog avtiig, “kal ol
AOTEPEG ETOVTAL €K TOU OUPAVOU TILTITOVTEG, KOL Al OUVAHELS Ol €V
T0i¢ oUpavoig ooheubioovral. *kal TOTE Gyovtal TOV VLoV ToU
avBpwou €pyopevov €v vepélaig peta Suvdpewg TTOMNG Kol
OOEne. “xai téte AmooTEAEL TOUG Ay YENOUG Kal EmiouvaEet Toug
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ekhekToUS [aUTOl] €K TOV TECTApwV AvEpmY AT’ dkpou YTig Ewg
dkpou oUpavou.

**But in those days, after that affliction, the sun will become dark,
and the moon will not give its light, *and the stars will be falling
from the sky, and the powers in the heavens will be shaken. **Then
they will see the Son of Man coming in clouds with great power
and glory. “’And then he will send forth the angels and gather the

elect from the four winds, from the end of the earth to the end of
the sky.

The biblical imagery in vv. 24-26, drawn largely from Isaiah 13 and 34 and from

° In each of

Daniel 7, suggests a context of divine judgment and vindication.>
these texts the Lord rages against foreign nations known to oppress Judah.
I[saiah 13 and 34 contain oracles of doom against Babylon and Edom respectively.
Significantly, oracles of restoration follow in both texts. In Daniel 7 the coming of
the Son of Man coincides with the slaying of the fourth beast, a pejorative symbol
for the Hellenistic empire founded by Alexander the Great and perpetuated in the
Seleucid king, Antiochus IV. After the beast has been Kkilled, the Son of Man
receives a kingdom whose dominion is at once comprehensive, inviolable, and
eternal. The allusion to these texts in Mark is striking for its irony. The Gospel
leverages Isaiah and Daniel not against a contemporary foreign power, such as

Rome, but against the Jerusalem temple. Indeed, it may be that, when taken

together with the collusion of the temple leaders with Roman authorities (15.1;

519.  See Gray, Temple, 140-145, who discusses the allusions to each of these three texts. Rikki
E. Watts, Isaiah's New Exodus and Mark (WUNT 88; Tiibingen: Mohr Siebeck, 1997), 85 note 170,
observes that Mark 13.24f combines allusions to Isa 34.4; Joel 2.10; Isa 13.10 (= Ezek 32.7f), and
Dan 7.13-14. Marcus, Mark 9-16, 906, includes Isa 13.10 and 34.4 in a list alongside other texts
that depict the darkening of the sun, moon, and stars. See also Peter R. Ackroyd, Exile and
Restoration: A Study of Hebrew Thought of the Sixth Century B.C. (OLT; Philadelphia: Westminster,
1968), 221-225, who discusses several prophetic oracles of judgment against the nations, Isa 13
and 34 among them, as responses to exile.
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see also 13.9), the cluster of allusions in 13.24-26 effectively refigures the temple
as a foreign cultic center.**°

What event do these verses depict? Although Gray argues that the cosmic
convulsions imagined in vv. 24-25 refer not to the end of the world but to the end

of the temple,*

the Gospel seems to elide the two, suggesting that the end of the
temple signals the end of the world.’* The opening phrase in v. 24, "But in those
days, after that affliction” (AMa év ékeivaig Ttaig fpéparg peta v OAiytv
€keivnv) connects both the cosmic portents and the arrival of the Son of Man with
the previous section of Jesus' discourse.®”® There, Jesus warns that "the
abomination that causes desolation" or "emptying" (10 POé\uypa Tiig

épnpwoews; NRSV: "desolating sacrilege”) will touch off a period of

unprecedented suffering and distress. The reference to an "abomination that

causes desolation" occurs three times in Daniel: 9.27; 11.31; 12.11. Gray

520.  Lars Hartman, Prophecy Interpreted: The Formation of Some Jewish Apocalyptic Texts and
of the Eschatological Discourse Mark 13 Par. (CBNTS 1; Lund: Gleerup, 1966), 151-54, argues that
the flight from the doomed city mentioned in 13.14 evokes Lot's escape from Sodom shortly
before its destruction by God. If so, this adds to the notion that Mark 13 portrays the temple's
destruction as an act of divine judgment perpetrated against a city allusively figured as "foreign."
See also the discussion in Collins, Mark, 611.

521.  Gray, Temple, 141: "What in the narrative leads one to believe that vv. 24-27 are about the
judgement of the world? Everything else in the narrative, especially given the antitemple polemic
that runs through Mark 11-12, points to the temple as the object of Jesus' judgment.”

522.  Seenote 528 below.

523. Contra Boring, 372, who denies a connection with the temple on the basis of the
adversative and the temporal notice that begins v. 24: AN €v ekeivaig Taig NpEPALS PETA TNV
OAiyrv exetvnv ("But in those days, after that affliction"). Instead, he draws a contrast between
the "historical terrors" related in the previous section, and the "eschatological signs" that follow
in vv. 24-25. He argues that the temple's destruction belongs to the former not the latter. As he
concedes, though, he reads Mark 13 through the lens of Matthew 24-25 and "New Testament
theology as a whole," and on this basis concludes that Mark 13.24-25 likely "portray[s] the
Parousia and the coming of the Son of Man at the end of the age, as understood from Matthew
onward (cf. Matt 24-25)." If, however, Mark has a more consistently imminent eschatological
outlook, then it may be possible to understand the temple's destruction as an eschatological
event that precedes, and sign that signals, the parousia and vindication of the Son of Man.
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explains that each of these texts in Daniel tells the same story: "the 'desolating
sacrilege' marks the imminent destruction of the temple, accompanied by a time

of 'tribulation’ that will last until the 'end."***

Read allusively, then, Mark's
"abomination that causes desolation,” seems to indicate a desecration of the
temple that betokens its desolation or divine emptying and abandonment to
destruction.’”® The language of heavenly upheaval that follows in Mark suggests
that the fall of the temple is an event freighted with cosmic significance. For
Mark, this significance concerns the eschatological arrival of the Son of Man and
the gathering of the elect.

As scholars widely acknowledge, Mark's reference to the Son of Man
evokes Daniel 7.°%° There, Israel's god, styled as the Ancient of Days, vindicates

the human-looking figure of the Son of Man over the fourth beast and grants him

an everlasting and inviolable kingdom.*”” The text thus bears witness to a cosmic

524.  Gray, Temple, 130.

525. Scholars offer a variety of proposals for identifying a historical referent behind the
Markan "abomination that causes desolation." For example, Hengel, "Entstehungszeit," 27, 29,
ventures that the phrase refers to the Antichrist. Joel Marcus, "The Jewish War and the Sitz im
Leben of Mark, JBL 111 (1992): 441-62, here 454-55, contends that it alludes to the Jewish
revolutionary leader Eleazar son of Simon, who occupied the temple in the winter of 67-68 ck.
Alternatively, Giinther Zuntz, "Wann wurde das Evangelium Marci geschrieben?" in Markus-
Philologie: historische, literargeschichtliche und stilistische Untersuchungen zum zweiten
Evangelium (ed. Hubert Cancik; WUNT 33; Tiibingen: Mohr Siebeck, 1984), 47-71, here 47-48,
understands the phrase as a reference to the emperor Gaius Caligula's attempt to place a statue of
his own image in the Jerusalem temple in the late 30s ce and concludes that the Gospel was
written in 40 ce before Caligula's death; see also Gerd Theissen, The Gospels in Context: Social and
Political History in the Synoptic Tradition (Edinburgh: T&T Clark, 1992), 125-165, who argues that
the phrase refers to Caligula's proposed statue and that the discourse in Mark 13 was composed
around 39-40 ce. Collins, Mark, 610, argues instead that the phrase evokes the "living memory" of
Caligula's aborted attempt and that the Gospel was written shortly before the temple's
destruction; see her discussion in full for a discussion of the various scholarly views (608-611).
526. For an insightful discussion of allusions to Daniel 7 in the Gospel of Mark see Joel Marcus,
The Way of the Lord: Christological Exegesis of the Old Testament in the Gospel of Mark (Louisville:
Westminster/John Knox, 1992), 164-171.

527.  On the interpretation, ancient and modern, of Daniel's cryptic reference in 7.13 to "one
like a son of man" see the "Excursus,” in John ]. Collins, Daniel (Hermeneia; Minneapolis: Fortress,
1993), 304-310; Collins himself argues that Daniel's "son of man" figure designates the archangel
Michael. See also, more recently, Daniel Boyarin, "Daniel 7, Intertextuality, and the History of
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transfer of power from the beasts, summed up in the arrogant horn of the fourth
beast (i.e. Antiochus IV), to the humanlike Son of Man. This brings an end to the
sufferings of the faithful and signals the reclamation of divine rule through the
agency of the Son of Man. By joining allusions to Isaiah and Daniel, the Gospel
correlates the fall of the temple with the vindication and royal investiture of the
Son of Man. Up to this point, the narrative has consistently identified Daniel's
Son of Man with the figure of Jesus (e.g. in 2.10; 8.31, 38; 9.9, 31; 10.33; 14.62,
though in some places more clearly than in others). This suggests that for Mark
the temple's ruin heralds the vindication and enthronement of the risen Jesus
(see 8.31, 38). Taken together, it is this series of events that the Markan Jesus
expects to occur during the lifetime of his contemporaries, as he says in 13.30
(see also 9.1).°%

Mark's allusions to Zech 2.10 and Deut 30.4, which follow in v. 27,
coordinate this complex of events with Israel's restoration from exile. The

results, however, are surprising and paradoxical. In much of the biblical

Israel's Cult,” HTR 105 (2012): 139-162; Boyarin argues that the interpretation of Daniel's vision,
which coordinates the Son of Man with Israel ("the people of the holy ones of the Most High" in
7.27), suppresses and refigures an earlier tradition, incorporated into the first part of chapter 7 in
v. 13, in which the Son of Man is a younger second divine being akin to the figure of Baal in
Canaanite religion.

528. Although these verses describe the eschatological arrival, exaltation, and vindication of
the Son of Man, in Mark this event is not projected onto a distant future. Rather, the
eschatological expectation remains imminent throughout, within a generation's time, which
offers consolation to those facing the sufferings and losses Jesus foresees earlier in the discourse.
See the discussion of Mark 13.30, 31, and 32 in Collins, Mark, 616-17. See also Joel Marcus, Mark
8-16: A New Translation with Introduction and Commentary (AYB 27A; New Haven: Yale
University Press, 2009), 912, 917, who, commenting on Mark 13.30, argues: "This temporal
interpretation of 'this generation, however, poses a hermeneutical difficulty, since it foresees the
end of the world as occurring within forty years or so of Jesus' death. This is probably the way
Mark saw things; he expected the end of the world to come soon...and since Jesus died in the
early thirties C.E., our passage places the coming of the end squarely within the time frame of the
Markan present (around 70). For Mark, therefore, the eschatological timer is ticking, and the
explosion could come at any time."
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imagination the destruction of the first temple in the early sixth century BcE
initiated a period of punitive exile from the national homeland.*” In Mark,
however, the destruction of the second temple brings an end to the period of
exile and signals the arrival of Israel's restoration. Mark accomplishes this move
by alluding to Deut 30.4, where Israel's gathering from among the nations
initiates a sequence of restoration that reverses the conditions of its exile. By the
end of this sequence the Lord has resettled Israel in the national homeland and
transferred the divine imprecations from Israel to its enemies. For Mark, then,
the fall of the temple does not recapitulate or reinforce the exile. However
counter-intuitive, the temple's destruction signifies that Israel's long awaited

restoration has arrived.

AcTivaTiNG ALLUSION TO DEuTERONOMY 30.1-10 1N THE GOSPEL OF MARK

In what follows I offer a few observations on the significance of Mark's
allusion to Deut 30.4 both in the local context in which it occurs in chapter 13
and in the wider context of the Gospel as a whole. Beginning with Jesus'
discourse against the temple in chapter 13, activating the allusion to Deut 30.4 in
13.27 leads to a number of provocative conclusions. First, the end of Israel's
exile coincides with the end of the Second Temple. Mark's allusion to Deut 30.4
suggests not only that Israel's exile is ongoing but also that the temple in
Jerusalem has become both the symbol and the instrument of its perpetuation.

According to the sequence set out in Deut 30.1-10, the period of exile lasts until

529. See, e.g, 2 Kings 21.10-15; 22.16-17; 24.1-4; Isa 40.1-2; Jer 7.1-15.
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the Lord gathers Israel from its dispersion among the nations. For the Gospel of
Mark, the gathering of the elect coincides with the temple's destruction. Implicit,
then, in Mark's use of Deut 30.4 is the claim that Israel's exile will endure as long
as the temple in Jerusalem remains standing.

Second and correlatively, Mark's allusion to Deut 30.4 coordinates the
arrival of God's kingdom with the realization of Israel's restoration. Mark
13.26-27 associates the coming of the Son of Man with the gathering of the elect.
According to Daniel 7 the Son of Man arrives in clouds before the Ancient of Days
to be vindicated over the fourth beast and to receive an inviolable kingdom. In
Mark, after the Son of Man arrives with great power and glory, his first action is
to dispatch angels to gather the elect. A similar sequence, in fact, has already
played out in the first chapter of the Gospel. In 1.14-15 Jesus begins to announce
the imminent arrival of God's kingdom or rule (or empire).”** At this point in the
narrative Jesus has just emerged from an "exile" in the wilderness, where he has
apparently prevailed in a contest with Satan.”®" After announcing the coming of
God's rule, Jesus begins to gather a group of associates whose number - twelve -
indicates a symbolic gathering of Israel. Returning to chapter 13, by associating
the coming of the Son of Man in clouds from Daniel 7 with the gathering of the

elect from Deut 30.4, Mark's Gospel implicitly correlates the inauguration of

530.  For an argument in favor of construing 1) Baotheia ToU Beol in Mark 1.15 as "the empire
of God," see Stephen D. Moore, Empire and Apocalypse: Postcolonialism and the New Testament
(BMW 12; Sheffield: Sheffield Phoenix Press, 2006), 37 note 29.

531. Markis the only Gospel to note that predatory animals, wild beasts, surround Jesus in the
wilderness (ki f)v peta TdV Onpiwv). Onpiov, which in Mark 1.13 designates the "wild animals”
with Jesus and Satan in the wilderness, also appears in Dan 7.3, where it identifies the four hybrid
beasts that emerge from the sea.
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God's kingdom or rule with the arrival of Israel's restoration.>*
Third, the allusion identifies the followers of Jesus as the restored Israel
envisioned in Deut 30.1-10. In 13.27 the Gospel uses the adjective "the elect”
(toug ékAexToug), earlier qualified as "whom he chose" (oug éEeAéEato, 13.20), to

designate those whom the Son of Man gathers.’®*® Throughout Mark 13 (vv. 20,
22, 27) "the elect" are those who remain loyal to Jesus in the face of
unprecedented suffering and the deceptive counter-claims of messianic
pretenders.”® The gathering of the elect in v. 27 thus identifies those loyal to
Jesus as the Israel whom the Lord restores from exile in Deut 30.4. Mark's
allusion to Zech 2.6 (0G 2.10) augments this profile. It allows for refiguring the
identity of restored Israel in Deut 30.4 so as to include foreign nations that seek
shelter with Israel's god. Mark 13.27 thus grants those who remain loyal to
Jesus, whether Jews or non-Jews, the privileged identity of restored Israel (see
13.10).

Finally, Mark's allusion to Deut 30.4 makes it possible to construe the
figure of Jesus as both the agent and the locus of Israel's restoration. In Deut 30.4
it is the Lord who is the agent of Israel's gathering. In Mark 13.27, however, it is

the Son of Man - that is, Jesus himself - who performs this function by sending

532. See N. T. Wright, Jesus and the Victory of God: Christian Origins and the Question of God,
vol. 2 (Minneapolis: Fortress, 1996), 249-50: "Jesus, in announcing the kingdom, was declaring
that Israel's fortunes were being restored." See Ackroyd, Exile and Restoration, 253, who
coordinates the deferment of the new age associated with Israel's restoration with the delay of
the parousia in the New Testament.

533.  The word éEe\éEao also occurs in LXX Deut 7.7, where the Lord elects or chooses Israel
despite its small size relative to the nations.

534. Collins, Mark, 611-12, argues that Mark's author was familiar with the use of "the elect"
to designate the eschatological community identified as the remnant of Israel as attested in the
opening oracle, the Apocalypse of Weeks, and the Similitudes of Enoch of 1 Enoch.
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out his angels to gather the elect. Mark's association of the Son of Man with the
gathering Lord comports with Jesus' characterization elsewhere in the Gospel as
God's agent. For example, in the parable of the vineyard in chapter 12 Jesus casts
himself as the son of the vineyard's owner. In the parable the son represents the
owner/father's interests as his most authoritative agent (12.6). Jesus again
functions as agent in Mark 13.27, this time under the guise of the Son of Man and
as the divinely appointed agent of Israel's restoration.

The Gospel's allusion also suggests that Jesus serves as the locus of
restoration. According to Deut 30.4 the Lord gathers the Israelite exiles from the
nations and returns them to the national homeland. Reference to the land is
conspicuously absent in Mark 13.27. Instead, the implication seems to be that
the elect are being gathered not only by the Son of Man but to him as well.>* This
reading gains force from the use elsewhere in Mark of the verbs émiouvayw and

ouvayw. Both of these verbs mean "to gather" and are used synonymously

53¢ The verb ¢mouvdyw, used in 13.27, also

throughout the New Testament.
appears in 1.33, while ouvdyco occurs six times in Mark: in 2.2, 3.20, 4.1, 5.21,

6.30, and 7.1.°* In each place these two verbs describe a gathering of people to

Jesus. All but one (3.20) of these texts makes this emphatic by means of a

535.  Cf. Collins, Mark, 600, for an alternative: "Granted, the Markan passage does not specify
where the elect will be taken once they are gathered, but the involvement of angels suggests that
they are taken to heaven." My reading is not necessarily incompatible with this idea.

536. W. Arndt, F. W. Danker, and W. Bauer, A Greek-English lexicon of the New Testament and
Other Early Christian Literature: Based on Walter Bauer’s "Griechisch-deutsches Wérterbuch Zu Den
Schriften Des Neuen Testaments Und Der Friihchristlichen Literatur,” 3rd ed. (Chicago: University of
Chicago Press, 2000), 382.

537. In the first five texts a crowd gathers to Jesus; in 6.30 it is the apostles; in 7.1 it is the
Pharisees and scribes.
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prepositional phrase, most often pog aUtov but also e’ aUtov (5.21) or TTpog
tov ‘Inoolv (6.30). These uses of émiouvdyw and ouvdyw earlier in Mark
facilitate understanding the gathering of the elect in 13.27 as a gathering 1rpog
avUtov, "to him." Formerly, the temple in Jerusalem had functioned as the

symbolic center of the national homeland, the place to which the faithful
gathered. Mark's allusion suggests that, with the temple's destruction, the figure
of Jesus becomes the new locus, the new center, and the new "homeland" of a
restored Israel.

Up to this point I have considered how Mark's allusion to Deut 30.4 affects
its local context in chapter 13. Now I wish to explore how the allusion affects an
understanding of other parts of the Gospel. In keeping with Ben-Porat's model
for reading literary allusion, discussed in the Introduction, at this stage I am
concerned with discerning broader intertextual patterns between Deut 30.1-10
and the Gospel of Mark that do not depend on the presence of additional allusive
markers of Deut 30.1-10 elsewhere in Mark. Indeed, in many cases I will discuss
allusive markers to other biblical texts that complement and fill out the readings
I propose. My goal is neither to argue that certain allusions or allusive effects
were "intended" by Mark's author nor to contend that certain readings are more
"correct” than others; rather, my aim is to explore the possibilities for construing
meaning that reading allusion to Deut 30.1-10 engenders. With this in mind, I
argue that activating the allusion to Deut 30.4 in Mark 13.27 allows for
correlating elements in Deut 30's schema of national restoration with certain

episodes and tropes elsewhere in Mark's Gospel. This approach is consonant
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with the observation of Rikki E. Watts: "Mark's categories for apprehending Jesus
are to be located and understood within an ideologically schematized [sic]

">38 Whereas Watts considers the schema of the

understanding of Israel's history.
prophetic New Exodus in the book of Isaiah,>* I explore that of Israel's
restoration from exile as figured in Deut 30.1-10. The result of correlating the
Deuteronomic schema with the Markan narrative as a whole is striking. An
allusive reading positions the Gospel, from first to last, as a story about Israel's
restoration that centers on the activity and fate of Jesus and his followers.**’ In
what follows I discuss three elements from the Deuteronomic "script" that are

performed in Mark's narrative: repentance in exile, reversal of national

misfortune, and possession of an understanding heart.

A. Repentance and Restoration

Once activated, Mark's allusion to Deut 30.1-10 allows for construing
John's baptism in chapter 1 as the enactment of Israel's turn to the Lord in
renewed allegiance while in exile (Deut 30.1-2). Additional allusions as well as
geographical references provide an interpretive framework for understanding

the significance of John's activity at the Jordan River in terms of Israel's

538.  Watts, Isaiah's New Exodus, 48.

539.  Watts, Isaiah's New Exodus, 50, identifies the basic elements in the New Exodus schema
as including: "deliverance, journey, and arrival at Yahweh's dwelling (whether Sinai or Jerusalem/
Zion)."

540. See E. P. Sanders, Jesus and Judaism (Philadelphia: Fortress Press, 1986), who argues that
the historical Jesus fits believably into the world-view of Jewish restoration eschatology evinced
in the New Testament, not least the Gospels. While the focus of Sanders' inquiry is the historical
Jesus, my interest is in the literary and allusive figuration of Jesus in the Gospel of Mark. This
said, many of Sanders' insights corroborate reading the Gospel as a story about Israel's
restoration that centers on the agency and career of Jesus.
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restoration. Mark introduces John's baptism in 1.2-3 with a bundled quotation

that conflates Isaiah 40.3 with Exod 23.20 and Mal 3.1.>*

*Kabwg yéypatrat év 16 'Hoota 16 tpopnr): 160U ATTOOTEAA
TOV QY YEAOV POV TIPO TIPOCWTIOU GOV, OG KATOOKEUAOEL THV 066V
oo *pwvn Podvtog v Tij Eppw: ETotpdoaTe THV 060V Kupiou
euBeiag Troteite Tag Tpifoug awtod,

’As it is written in Isaiah the prophet, "Look, I am sending my
messenger before your face, who will prepare your way, *a voice of

one calling out in the wilderness: 'Make ready the way of the Lord,
make his paths straight,”

The text from Isaiah correlates John's summons to repentance with 2 Isaiah's
message of consolation. At the heart of Isaiah's message is the announcement of
the Lord's imminent return to Zion, which signals the end of Israel's exile. Isaiah
40.2 likens the period of exile to a prison sentence in payment for sin whose term
has ended. Implementing Isaiah's prophecy, John makes ready the Lord's arrival
by sounding a prophetic call to national repentance that anticipates divine
forgiveness of sins and an end to the period of exile.

The allusion to Exod 23.20, embedded within Mark's reference to Isaiah,
correlates John's activity with that of the messenger the Lord sends to lead Israel
into the land of Canaan, which suggests that John's baptism enacts Israel's
(re)entrance into the national homeland. This supposition gains force from a

consideration of the geographical markers in the Gospel. The text locates John's

541. Many scholars have identified these allusive intertexts in Mark 1.2-3. See, e.g., Watts,
New Exodus, 61-84; Marcus, Mark 1-8, 143-45 and Collins, Mark, 135-138. For an argument that
the linking of the three intertexts predates Mark, whether in the form of a book of "testimonies”
or in oral tradition, see respectively Joseph A. Fitzmyer, "4QTestimonia and the New Testament"
in Essays on the Semitic Background of the New Testament (SBS 5; Missoula: Scholars, 1971),
59-89, here 62-63, repr. from TS 18 (1957): 513-37 and Krister Stendahl, The School of St.
Matthew and Its Use of the Old Testament (Philadelphia: Fortress, 1968), 51-52.
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activity in the wilderness along the eastern border of Judea at the Jordan River.
This locale recalls Joshua's entrance into Canaan to claim the land for Israel as
represented in the book of Joshua. In her commentary on the Gospel of Mark,
Adela Yarbro Collins explains that the "foundational significance" of Joshua's
Jordan crossing "gave rise to eschatological expectations in the late Second

Temple period...that God would restore the land to the people.”***

The report
from Josephus concerning the movement led by a self-styled prophet named
Theudas, which culminated at the Jordan River, offers a case in point (4Ant. 20.5.1
§97-99).°*  Significantly, Mark's quotation of Isaiah 40 places the allusion to
Exodus 23, together with the geographical markers in the text, in a restoration
context. That is, Isaiah 40 frames the Gospel's references to Israel's first entry
into the land at the Jordan River as a reentry or return to the land subsequent to
a punitive exile.

The allusion to Mal 3.1, also embedded within the quotation of Isaiah 40,
introduces the image of a purifying judgment that will occur when the Lord
comes suddenly to the temple. The Gospel's allusion to Mal 3.1 anticipates the
events of chapters 11 and 13, where Jesus arrives at the temple and pronounces
its doom. OG Malachi 4.4-6 (MT 3.23-24) goes on to identify the messenger who

announces the Lord's arrival as the prophet Elijah. According to Malachi, Elijah

will reappear at the culmination of Israel's history to herald the day of the Lord.

542.  Collins, Mark, 142. See also N. T. Wright, Jesus and the Victory of God, vol. 2 in Christian
Origins and the Question of God (Minneapolis: Fortress, 1996), 430, who argues that John the
Baptizer "like several other Jewish prophets of the time was gathering peple in the Jordan valley,
re-enacting the exodus in which Israel had for the first time come in to possess the land.”
543.  Collins, Mark, 45; see also Richard A. Horsley and John S. Hanson, Bandits, Prophets and
Messiahs: Popular Movements in the Time of Jesus (Minneapolis: Winston, 1985), 164-67.
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Mark identifies John the Baptizer with Malachi's eschatological Elijah by
describing John's clothing and diet in a way that recalls Elijah's depiction in 2
Kings 1.8.°** Additional resonances with Malachi are discernable in the text's
association of John's baptism with repentance. John's program actualizes the
Lord's offer in Mal 3.7: émioTpéyote TTpdg pe, KOL ETOTPAPNTOHAL TIPOG UPAS
("Return to me and I will return to you"). Indeed, as Richard Bauckham argues,
this phrase in Malachi may itself be an echo of the double act of (re)turning

expressed in Deut 30.1-3.°*

By embedding an allusion to Malachi within a
quotation of Isaiah, the Gospel provides an eschatological orientation to Isaiah's
oracle announcing the end of exile.

Taken together, the scriptural and geographical references in the text
intimate that, although Jews have been living again in the land for some five
centuries, the conditions of exile still endure and await resolution. The Gospel
thus belongs on a hermeneutical trajectory in company with other Second
Temple texts that view Israel's restoration as incomplete and awaiting future
realization. Already in the baptism of John, then, it is possible to perceive the
contours of Deuteronomy's schema for Israel's restoration. John's activity at the
Jordan enacts the first episode in the Deuteronomic script: Israel's return to the

Lord while in exile. This association is not without ideological implications. It

suggests that previous and alternative movements of restoration were

544.  See Marcus, Mark 1-8, 156-57 for these and other connections between John the Baptizer
and Elijah. Marcus also associates John's attire and diet with traditions about the Garden of Eden
in the book of Genesis and Joseph and Aseneth.

545. Richard Bauckham, "The Restoration of Israel in Luke-Acts" in Restoration: Old
Testament, Jewish and Christian Perspectives (ed. James M. Scott; JS]Sup 72; Leiden: Brill, 2001),
435-487, here 329.
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penultimate at best. Participation in John's baptism at the Jordan is what signals

identification with the Israel whom God will soon restore.

B. A Salutary Kingdom

According to Deut 30.3, the Lord responds to Israel's repentance in exile
by vowing to reverse the nation's misfortune (MT: ?[’C_["?gs M :rz;h
F012W-NN) or heal its sins (LXX: ka1 idoetar kUpiog 1a¢ apoptiag oou). This
statement is programmatic and functions to introduce the several elements that
comprise Israel's restoration. In Mark 1.15 Jesus issues a summons that is

equally programmatic: TremAnpwtot 6 Kapog Kol fyytkev 1) Paotieia ol Beodr-
HETOVOEITE Katl TLOTEVETE €v T evayyehe ("The time is fulfilled, and the rule of

God has drawn near; repent and believe in the good news"). By activating the
Gospel's allusion to Deut 30.1-10, it is possible to coordinate the Lord's
statement in Deut 30.3, concerning the end of Israel's exile, with Jesus'
declaration in Mark 1.15, that God will soon act to (re)assert divine rule in
Israel's behalf. I say this for two reasons. First, in Mark's Gospel the kingdom or
rule of God is coextensive with the end of exile. Second, the Gospel coordinates
the arrival of God's rule with the authority of Jesus to heal both physical
afflictions and sins against the deity.

Just prior to the proclamation of the kingdom's arrival in 1.15, the Gospel
introduces Jesus as the Lord's chosen agent, whose task is to bring about Israel's
restoration from exile. Jesus appears for the first time in the waters of the Jordan

River, presumably alongside others of his contemporaries who have chosen to
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identify with John's movement. But Jesus' baptism underscores his uniqueness
and superiority. John himself foretells in v. 8 that he will have a successor who
will baptize not with water but with the holy spirit. The joint reference to water
and the spirit resonates with Ezekiel 36.25-28, where the Lord vows to cleanse
Israel with water and impart a new spirit within the national heart to enable

¢ The context of this declaration is a promise of

loyalty to the covenant.
restoration from exile to the national homeland. What Ezekiel envisions as a
single event, the Lord's provision of cleansing water and a new spirit, the Gospel
reconfigures into a two-stage event, ascribing the former to John and the latter to

Jesus.>*’

This move renders John's baptism with water preparatory and Jesus'
baptism with the Spirit efficacious. That is, Jesus' activity completes the program
of restoration initiated by John.

The narrative confirms Jesus' unique role in the divine plan when he
arrives from Galilee to be baptized in the Jordan River (1.9-11). Unlike the others
whom John baptizes, Jesus emerges from the water endowed with the divine
spirit and, in v. 11, acclaimed from heaven as God's beloved and favored son: xai
PV EYEVETO EK TGV OUPAVEV: OU €l 6 Uide pou 6 dyarntde, év ool elddknoa
("And a voice came from the heavens: You are my beloved son, in you I take
delight"). Here, the mention of the spirit and the affirmation of divine favor or

delight once more recalls 2 Isaiah. The heavenly declaration, "in you I take

delight," evokes MT Isaiah 42.1: "wD]) 7037 ("my soul takes delight [in him]"),

546. See the discussion in Collins, Mark, 139.
547.  Collins, Mark, 146.
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which is closer to Mark 1.11 than the 0G.>*® Both the MT and the OG go on to
affirm, "I bestowed my spirit on him" (€dwka 10 Tvelpd pou €’ aUtov). The
designation in Mark 1.11, 0 &yamntég (“the beloved"), is akin to 6 ékAektdg pou

("my chosen one") in OG Isa 42.1, which identifies the servant as Jacob/Israel.
The epithet may have been drawn from texts such as OG Isa 41.8-9 and 44.1-2,
where "chosen" and "beloved" are used synonymously.>* The context in 2 Isaiah
concerns the figure of the Lord's servant, an emblem for Israel that underscores

the nation's prophetic vocation.>*

The servant's task is to testify among the
nations to the superlative quality of Israel's god, whose unrivaled power will

soon accomplish the release of the exiles from their captivity in Babylonia (Isa

42.6-9; 43.10-13). The reference to Jesus as 6 vidg pou ("my son"), is drawn from
Ps 2.7, where it functions as a title for the Lord's anointed (ypiotdg), a royal

figure whom God enthrones and vindicates over foreign adversaries. The
allusions to Ps 2.7 and Isaiah 42.1 contribute to the Gospel's profile of Jesus by

51 the embodiment of

identifying him as the Lord's authoritative messianic agent,
Israel's prophetic vocation, and suggesting that he is tasked with bringing about

Israel's restoration.

From there, Jesus emerges from an "exile" in the wilderness flanked by

548.  As Collins, Mark, 150 points out, here the allusion more closely corresponds to MT Isaiah
42.1 as the OG reads: pooedéEato altov 1) yuyn pou ("my soul receives him").

549.  See Marcus, Way of the Lord, 51. Cf. Watts, New Exodus, 113-114, who is more skeptical
of an association with OG Isa 42.1.

550.  See Collins, Mark, 46 and note 20. Isaiah 42.1-4 assigns to the servant the role given in
11.1-5 to the king. That the heavenly voice also quotes the royal acclamation in Psalm 2.7, "You
are my son," suggests that the Gospel also conflates the profiles of the king and the prophetic
servant in its interpretation of Jesus.

551.  See Mark 12.6, where, in the parable of the vineyard, the "beloved son" (viov &yamntov)
is the last and most authoritative of the vineyard owner's delegates.
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wild animals and tested by Satan. Isaiah 13.20-22 and 34.11-15, oracles of doom
against Babylon and Edom respectively, each envision the Lord reducing the land
of Israel's enemies to an uninhabited wasteland populated only by wild animals
and demons.”* Oracles that announce restoration for Israel follow after each text
in 14.1-2 and 35.1-10. That a similar cluster of motifs appears in Mark 1.12-13
suggests that Jesus has somehow triumphed over Satan in a way that enables him
to carry out the program of restoration he announces forthwith in 1.14-15.
Significantly, Jesus does not, as in Isaiah 13 and 34, vanquish a foreign nation,
such as Rome, to secure Israel's release from exile. Instead, the Gospel casts the
figure of Satan in the role of the imperial aggressor responsible for Israel's
subjugation. This suggests that Jesus confronts the cosmic forces that, working
through the agency of human opponents (i.e. Roman authorities and the temple
leaders), perpetuate Israel's exilic experience.>*®

This reading gains force from Jesus' claim in Mark 3.27 to have already
defeated Satan. Arguing in the form of a parable or coded story, Jesus claims that
he can liberate his contemporaries from demonic control because he has already
bound the "strong man," that is, Satan. The only previous mention of Satan in the

narrative is in 1.13. Although the Gospel does not directly indicate the result of

552. See Collins, Mark, 153 and note 108. Cf. Watts, New Exodus, 118, who regards the
"possible parallels with Isaiah,” namely 11.6-9; 34.14; and 65.17-25, as "too vague for any
convincing case [for allusion] to be made." The Gospel's self-glossing of 1.12-13 in 3.27, though,
strengthens the connection to Isaiah 13 and 34, where the defeat of a foreign oppressor facilities
the restoration of Israel to its national homeland. Cf. also Marcus, Mark 1-8, 169-171, who argues
that the primary intertext for Mark 1.12-13 is the Adam story in its biblical, pseudepigraphical,
and legendary iterations; see also Richard Bauckham, "Jesus and the Wild Animals (Mark 1:13): A
Christological Image for an Ecological Age" in Jesus of Nazareth: Lord and Christ: Essays on the
Historical Jesus and New Testament Christology (eds. Joel B. Green and Max Turner; Grand Rapids:
Eerdmans; Carlisle: Paternoster: 1994), 3-21.

553.  See Watts, New Exodus, 163-64.
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Jesus' encounter with Satan in 1.13, as Collins recognizes, "the saying in [chapter
3] v. 27, however, suggests that the outcome was Jesus' victory over Satan and the

subsequent waning of Satan's power.">>*

According to the parable in 3.27,
because Satan has already been dealt with, Jesus can plunder the strong man's
property at will. The language and imagery in 3.27 evoke Isaiah 49.24-25, where
the Lord vows to take back the captives of the mighty and rescue the prey of the
tyrant.>>> Again, the context in Isaiah is Israel's release from exile. This suggests
that Satan's defeat in the wilderness enables Jesus to secure Israel's restoration.
Prior, then, to the programmatic declaration of 1.15, the Gospel has identified
Jesus as the agent whom the Lord has chosen and empowered to restore Israel
from exile.

Further, the Gospel frames Jesus' proclamation of God's coming rule in
1.15 as an announcement that Israel's restoration is at hand. The text

accomplishes this by associating the proclamation of the kingdom's arrival with

the summons to repent and believe in the "good news" (1§ evayyeliw). First,
Jesus' summons to "repent” (petavoeite) asserts continuity with John's baptism

of repentance. This suggests that Jesus' career implements the program for
Israel's restoration John had initiated at the Jordan River. Second, encoded
within Jesus' announcement is an allusion to Isaiah 52.7-8, where a messenger

races on foot to Zion "bringing glad tidings" (evayyehMlopevog) to the

beleaguered city: BaotAevoet cou 6 Bedc ("Your god will rule”).**® According to

554. Collins, Mark, 234.
555.  See the discussion in Watts, New Exodus, 146-156.
556. Watts, New Exodus, 98, mentions Isa 52.7 and 61.1f.
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the text in Isaiah, the reassertion of divine rule is manifest in the defeat of
Jerusalem's enemies and the release of its captive people to return and
repopulate the city. The allusion thus correlates the inauguration of the kingdom
or rule of God with the accomplishment of Israel's restoration from exile.

Also present in Jesus' proclamation are echoes of TH Dan 7.22, where the

terms kaipog ("time") and Baoiheia ("kingdom") both appear®’ For Jesus, the
imminent arrival of "God's rule” (1) BaotAeia ToU Beol) signals that "the time is
fulfilled” (remAfpwtat 6 katpog). The "time" spoken of in Dan 7.22 corresponds

to the moment when the holy ones of the Most High acquire the kingdom. In
Daniel's vision, this occurs after the slaying of the fourth beast, the Macedonian
empire of Alexander, whose preeminent horn, the Seleucid king Antiochus IV, had
dared to wage war against the holy ones of the Most High. According to the
historical schematization imagined in the vision, the fourth beast emerges as the
last in a succession of oppressive foreign powers that begins with Babylon. The
text's schematic implicitly extends the duration of Judah's subjugation and exile
from the Babylonian conquest of Judah to the persecution in Judea instigated by
Antiochus IV in the mid-second century Bck.

In chapter 9 the book of Daniel makes this connection explicit through an
interpretation of Jeremiah's seventy years that extends their fulfillment into the
period of Antiochus' persecution. As Peter R. Ackroyd explains, "The
understanding of the exile is clearly enlarged far beyond the temporal

considerations of seventy years and the precise period covered by the

557. Collins, Mark, 155 note 122.
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Babylonian captivity in the stricter sense.">*® In Jeremiah 29.10 (see also 25.11)
the prophet asserts that Judah's exile in Babylonia will endure for seventy years.
Daniel 9 extends the exile into the period of Antiochus' persecution by
construing Jeremiah's seventy years as a period of seventy weeks of years, or
seven years for every year of Jeremiah's prophecy, for a total of four hundred and
ninety years. By means of this device, observes Ackroyd, "The desecration of the
Temple by Antiochus Epiphanes is here regarded as a continuation of that

desecration which belongs to the exilic age."*’

Daniel 7 makes an analogous
move by envisioning an unbroken succession of empires that begins with
Babylon and ends with the Seleucid monarchy. The scheme implicitly extends
the duration of the exile from its inception during the reign of Nebuchadnezzar to
its contemporary manifestation in the persecution of Antiochus IV. Dan 7.22 thus
implicitly understands the "time" of the kingdom's recovery by the holy ones of
the Most High as coextensive with the end of a protracted period of exile.

The allusions to Isaiah 52.7 and Dan 7.22 affect the construal of Jesus'
proclamation in Mark 1.15 and the episodes that follow. Working in tandem, the
two allusions conspire to conflate the kingdom's arrival with Israel's restoration
from exile and to credit both to the agency of Jesus. This frames Jesus'
announcement about the kingdom's imminent arrival as an assertion that the
"time" of Israel's exile is drawing to a close.

In the next several episodes Jesus goes on to perform a series of healings

that offer people recovery from illness and disease as well as liberation from

558.  Ackroyd, Exile and Restoration, 243.
559.  Ackroyd, Exile and Restoration, 243.
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demonic influence. The healings function to advance the proclamation of the
kingdom in the form of symbolic actions.**® The correspondence outlined above
suggests that the healings at once betoken the reclamation of divine rule and the
arrival of Israel's restoration. Further, the episode in which Jesus heals the
paralyzed man in 2.1-12 explicitly correlates physical healing and forgiveness of
sin. Jesus vindicates his authority to forgive sins by granting the paralytic the
ability to walk. A few lines after this episode Jesus utters a pronouncement that
confirms a similar association: oU ypeiav €youotv ol ioyUovTeg 1aTpol AN’ ol
KOK®G EXOVIEG: OUK MBov kaéoar Sikaioug A& dpaptwAovs (" Those who

are healthy have no need of a physician, but those who are bad off; I have come

not to call the righteous but sinners™). Read allusively, then, the conjunction

between healing and forgiveness suggests that Jesus is acting out Deut 30.3, ka1
idoetatl KUpLog Tag apaptiag oou kai ekefoet oe (“And the Lord will heal your

sins and have mercy on you"), in the course of advancing a divine program for

Israel's restoration.’®!

C. An Understanding Heart
Activating the Gospel's allusion to Deut 30.1-10 relates Jesus' activity to a
further element in the Deuteronomic schema of restoration, namely the cleansing

of the nation's heart spoken of in LXX Deut 30.6. There, Moses explains that,

560. See Sanders, Jesus and Judaism, 158, who, despite being reticent to draw many concrete
inferences about the aims of the historical Jesus from the Gospels' healing narratives,
acknowledges: "That Jesus thought that his own work was intimately connected with the arrival
of the kingdom should not be contested.”

561. On healing and forgiveness as metaphors for and tokens of national restoration, see also
Isa 33.24; 35.1-10; see further the discussion in Watts, New Exodus, 169-177.
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after the exiles return to the national homeland, the Lord will cleanse Israel's

heart to facilitate abiding love for the deity:

ka1 mepikabapiel kUptog v kapdiav cou kai THv kapdiav ToU
oTéppatés cou ayarmdv kuptov tov Bedv cou €€ OAng Tiig
kapdiag oou kai €€ 6Ang Tiig Yuyiic oou, va Tijg ou.

And the Lord will cleanse your heart and the heart of your progeny

to love the Lord your God from the whole of your heart and from
the whole of your soul so that you may live.

The language of the heart recalls a caveat Moses issues in the previous chapter.
In 29.4 (LXX 29.3) he cautions that the Lord has not yet given Israel kopdiav
eidévar kai opBalpoug PAémerv kot 1o dkovety Ew¢ ThC npépag tautng ("a
heart to know, or eyes to see, or ears to hear until this day"). This is why the
Israelites were unwilling to acknowledge that the Lord had sustained them
during the harrowing forty-year journey through the wilderness. Without an
understanding heart, Israel will not admit "that he is the Lord your God" (29.6
[LXX 29.5]). Further, it is because the nation lacks this faculty of theological
perception that the collective heart eventually turns away from the Lord to serve
foreign deities (Deut 29.18 [LXX 29.17]). In what follows in chapter 29, this act
of national betrayal precipitates the exile (Deut 29.26-28). Reading Deut 30.6 in
sequence with chapter 29, it appears that the Lord grants to restored Israel the
understanding heart withheld from its ancestors. With the cleansing of the
collective heart, Israel can acknowledge and love the Lord as its god and so avoid
recapitulating the evils that led to national defeat and exile.

The Gospel of Mark uses similar images and rhetoric to convey that Israel

still does not possess the understanding heart. According to the Gospel, not only



266
Jesus' opponents but also his closest followers lack the faculty of perception
necessary to comprehend the nature of God's kingdom or rule as well as the
identity and mission of Jesus. The first hints of this problem are embedded
within the collection of parables Jesus tells about the kingdom of God in chapter

4. In 4.11 Jesus contrasts his disciples, who have access to the secret (10
puotiptov) of the kingdom of God, with those outside (toic €Ew), who are taught
in parables (év Tapafolaic). Alluding to Isaiah 6.9-10,°% Jesus then explains in
4.12 that he teaches the "outsiders" in parables, iva PAémovies BAétwoty kai pn
18wo1v, KAl AKOUOVTEG AKOUWOLV KAl HT) OUVIGDOLY, PATIOTE ETLOTPEYMOLY KAl
a¢ebi) aUtoic ("so that those who see might see but not perceive, and those who

hear might hear but not comprehend, lest they turn and it be forgiven them").
Although the source of Jesus' language is Isaiah 6, the connection between
physical and theological perception resonates with imagery in Deut 29.4 (LXX
29.3), where Moses cautions Israel that it does not yet possess a heart to know,
eyes to see, and ears to hear. Yet given the contrast between the disciples and
those outside in 4.11, it comes as a surprise when Jesus bemoans the disciples'

failure to understand his parables: "'Do you not understand (oidote) this
parable? Then how will you come to understand (yvooeoe) all the parables?”

(4.13). Ironically, the would-be insiders are behaving more like outsiders who
lack the ability to understand. As Robert M. Fowler, notes: "The disciples, the

insiders of 4.11, are now revealed to be outsiders, those for whom the parables

562. See further the discussion in Watts, New Exodus, 184-210, who connects Mark 4.12 to the
Beelzebul controversy in 3.22-30 and concludes that Jesus' warning in 4.12 is directed primarily,
though not exclusively, against the Jerusalem leaders.
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are riddles.””® Put in the rhetoric of Deut 29.4 (LXX 29.3) and 30.6, without a
cleansed heart, the disciples, like those outside, can neither perceive nor
understand the Lord's rule enacted in Jesus' activity.

Later in chapter 7, in language that resonates with Deut 30.6, Jesus
underscores the need for a properly cleansed heart.*** It is no use, he says, to be
cleansed only from external contagions by such actions as ritual washings. When
the disciples ask Jesus about his parabolic teaching, Jesus upbraids them as he
did in 4.13: "So you also are without understanding [&cUvetoi]? Do you not
perceive [voeite] that whatever goes into a person from outside cannot defile..."
(7.18). Jesus goes on to explain why this is so: "For it is from inside, from the
human heart (éx tf)¢ kapdiog tév avBpwwv), that evil designs proceed” (7.21).
Because the heart, in fact, produces contaminants, it is the heart that must be
cleansed, not merely the body. As Daniel Boyarin has recently explained, "it is
not what goes into the mouth that renders one impure but the impure intentions
of a heart, as signified by the halakhic fact that things that go out of the body

cause impurity.*®® Significantly, this episode tacitly associates the problem of a

563. Robert Fowler "Reader-Response Criticism: Figuring Mark's Reader" in Mark and
Method: New Approaches in Biblical Studies, Second Edition (Minneapolis: Fortress Press: 2008),
82. For studies of the Markan disciples, see, e.g., Elizabeth Struthers Malbon, In the Company of
Jesus: Characters in Mark's Gospel (Louisville: Westminster John Knox, 2000), 41-130; Joanna
Dewey, "Point of View and Disciples in Mark," SBLSP 21 (1982): 97-106; David Rhoads and
Donald Michie, Mark As Story: An Introduction to the Narrative of a Gospel (Philadelphia: Fortres,
1982), 122-129; Ernest Best, Following Jesus: Discipleship in the Gospel of Mark (JSNTSup 4;
Sheffield: JSOT Press, 1981; Ernest Best, "The Role of the Disciples in Mark," NTS 23 (1977):
377-401; Ernest Best, "Mark's Use of the Twelve," ZNW 69 (1978): 11-35; Werner H. Kelber,
Mark's Story of Jesus (Philadelphia: Fortress, 1979); Robert Tannehill, "The Disciples in Mark: The
Function of a Narrative Role," JR 57 (1977): 386-405; Theodore ]. Weeden, Sr., Mark-Traditions in
Conflict (Philadelphia: Fortress, 1971); Theodore ]J. Weeden, Sr, "The Heresy That Necessitated
Mark's Gospel," ZNW 59 (1968): 145-58.

564.  For a recent discussion of this episode in Mark 7, see Daniel Boyarin, The Jewish Gospels:
The Story of the Jewish Christ (New York: The New Press, 2012), 102-128.

565.  Boyarin, Jewish Gospels, 124.
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defiling heart with the disciples' chronic inability to understand. Read allusively,
this suggests again that what they need is the cleansed heart offered in Deut 30.6.

An altercation that occurs after the second feeding miracle in chapter 8
acutely reinforces the accruing problem of the disciples' inability to perceive.
When the Pharisees demand a sign from heaven in 8.11, Jesus bemoans that the
current generation doubts the divine origin and endorsement of his recent
actions. Back in the boat with his disciples, Jesus tries to caution them
concerning the "yeast" or corrupting influence of his incredulous opponents.
Picking up on the bread-making imagery, the disciples erroneously think Jesus is
reproaching them for failing to bring an adequate supply of bread to sustain the
company in their travels. Sensing this, Jesus censures them for not having
learned anything from the two previous feeding episodes, in which thousands
were fed from only a few loaves of bread. The language he uses is noteworthy:
"Why are you discussing that you do not have bread? Do you not yet perceive

(voeite) or comprehend (ouviete)? Do you have a hardened heart
(emtwpwpévny...kapdiav)? Having eyes do you not see (BAémete), and having
ears do you not hear (dxouvete)? And do you not remember (pvnpoveiete)?”

(8.17-18). The triadic image of heart-eyes-ears not only recalls in part Isaiah
6.9-10, alluded to above in chapter 4,°°° but also resonates with the imagery of
Deut 29.4 (LXX 29.3) and Deut 30.6.

Following the episode in the boat, Jesus restores sight to a blind man

outside the town of Bethsaida (8.22-26). Curiously, Jesus heals the man in two

566. Seealso Jer 5.21, noted by Collins, Mark, 387.
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stages. After a preliminary touch the man sees only partially; the distant crowd
looks like a copse of swaying trees. With a second touch the man sees everything
clearly. The two-stage healing probably functions as an enacted parable for the
disciples' benefit.>*” At present, they see only partially at best.>*® This reading is
confirmed in the next episode, in which Peter correctly identifies Jesus as Israel's
messiah but refuses to acknowledge that his vocation conforms to a pattern of
suffering followed by vindication (8.27-33).

By the end of the Gospel it remains unclear whether the disciples have
received a "second touch" to enable an accurate understanding of Jesus'
messianic vocation. They fail to keep watch while Jesus prays in the garden of
Gethsemane; all of them abandon him and flee at his arrest; and Peter denies
being acquainted with Jesus during the latter's trial before the high priest.
Significantly, this is the last time the disciples take the stage in the narrative. In
16.7 the angel at the tomb instructs the arriving women to report back to the
disciples in Galilee that Jesus has been raised from the dead. But the Gospel ends
before telling how the disconsolate company in Galilee receives their message.
Rhetorically, the Gospel's ambiguous ending has the effect of transferring the role
of responding to the news of Jesus' resurrection from the disciples to the Gospel's
readers. That notwithstanding, the narrative itself closes by leaving the disciples’
story open.

The only indication that the disciples eventually acquire an understanding

567. Cf Heikki Raisdnen, The 'Messianic Secret' in Mark (Studies of the New Testament and Its
World; Edinburgh: T&T Clark, 1990), 204, who argues against a symbolic reading of the episode.

568. See Best, Following Jesus, 137, who contends that the disciples see fully only after Jesus'
resurrection.
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heart is the notice in 13.9 that in days to come they will testify about their

° In addition to

association with Jesus before Jewish and Roman authorities.*®
recapitulating Jesus' own experience, 13.9 provides a literary counterpoint to
Peter's denial of Jesus in chapter 14. There, in the courtyard outside the place of
Jesus' trial before the high priest, one of the servant-girls interrogates Peter

about his association with Jesus. When Peter responds, he claims: "I do not know

[0i5a] or understand [ioTapat] what you are saying” (14.68). The phrase "I do
not know [o{&x]" in 14.68 recalls Jesus' question in 4.13, "Do you not understand
[01bate] this parable,” and forms a verbal inclusio around the episodes featuring

the trope of the disciples' misunderstanding. Apart from Mark 13, then, Peter's
final appearance on the narrative stage suggests that he still does not possess the
understanding heart.

In fact, by the end of the Gospel the only member of Jesus' company to
show convincing proof of possessing a heart that acknowledges the Lord's
coming rule is Jesus himself, who decisively surrenders to the divine plan at
Gethsemane in 14.36.°’° In this respect the Gospel of Mark is close to the
figuration of Deut 30.1-10 in the book of Nehemiah, where, at the close of the
book, it remains unclear whether anyone but Nehemiah himself has acquired a

heart obedient to the Lord's will. The same holds true for the Gospel of Mark as

569. Noted by Collins, Mark, 395, who takes this as evidence that the Gospel does envision the
disciples as moving from partial to clear sight after Jesus' resurrection.

570. Outside of Jesus and his disciples, the demons readily acknowledge Jesus and his
mission, though do not subject themselves to divine rule, and several individual characters evince
enough trust in Jesus' "gospel” to warrant their receiving divine aid (see 6.1-6, where unbelief
limits the scope of Jesus' benefactions). See Elizabeth Struthers Malbon, Mark's Jesus:
Characterization as Narrative Christology (Waco: Baylor University Press, 2009), 80-92, for an
analysis of what the demons and suppliants say about Jesus in Mark and Malbon, Company,
189-225, for an insightful study of the minor characters in the Gospel.
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far as Jesus' inner circle is concerned. A notable exception from among "those
outside" is the Roman centurion who acclaims the suffering and dying Jesus as
(a) son of god in 15.39. While the designated insiders continue to act the part of
(mostly) ignorant outsiders to the very end, the ultimate outsider, a Roman
centurion likely responsible for crucifying Jesus, responds to the latter's death

with the confession of an insider, whether sincere or not.°”

This dynamic
distinguishes Jesus as unique and superlative among his contemporaries, even as
it beckons other would-be "disciples” to manifest the understanding heart by
joining Peter in acclaiming that Jesus is Israel's messiah and the centurion in
acknowledging that the crucified Jesus is son of God. Read allusively, then, the
motif of (mis)understanding intimates that those who acknowledge God's rule in

the activity and death of his messianic agent possess the cleansed heart

characteristic of restored Israel in Deut 30.6.

CoNcLUSION

In conclusion, activating Mark's allusion to Deut 30.1-10 refigures the
profile of Deuteronomy's restored Israel in several unexpected and provocative
ways. To begin with, the allusion suggests that the conditions of Israel's exile
have endured despite the rebuilding and repopulating of Jerusalem some five

centuries earlier. The Gospel allusively identifies John's baptism at the Jordan

571.  For a discussion of the centurion's affirmation, see Malbon, Mark's Jesus, 121-124; see
also Whitney T. Shiner, "The Ambiguous Pronouncement of the Centurion and the Shrouding of
Meaning in Mark," JSNT 22 (2000): 3-22 and Stephen D. Moore, "The SS Officer at the Foot of the
Cross: A Tragedy in Three Acts,” in Between Author and Audience in Mark: Narration,
Characterization, Interpretation (ed. Elizabeth Struthers Malbon; NTM 23; Sheffield: Sheffield
Pheonix, 2009), 44-61.
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River as the instantiation of Israel's repentant turn to the Lord while in exile.
Further, the allusion figures Jesus as the agent whom the Lord appoints to
accomplish restoration, not least by healing the nation's sins. Membership in
restored Israel, however, belongs exclusively to those who affirm that God's rule
has arrived in the crucified and vindicated Jesus, who is Israel's messiah and
God's son. Yet aside from Jesus himself and a small group of individual
characters who receive his benefactions, neither the temple leaders, nor the
Roman authorities, nor even the disciples themselves give convincing evidence of
possessing a heart that evinces such an understanding.

In addition to beckoning readers to cultivate a perceiving heart, the motif
also casts an ominous shadow over the nation. The refusal of the temple
hierarchs and their confederates to acknowledge Jesus as the Lord's authoritative
agent presages the ruination of the Jerusalem temple, an event that the Gospel
construes as an act of divine retribution for the disrespect shown to God's son
(12.9; see also 8.38; 13.24-26; 14.62). Correlatively, Mark's allusion to Deut
30.1-10 refigures the meaning of the temple's destruction. It suggests that the
fall of the temple paradoxically signals the end of Israel's exile, the transfer of
divine imprecations onto Israel's enemies, and the arrival of eschatological
restoration for the elect. For Mark, however, restoration remains centered on the
figure of Jesus and realized among the company of his loyal followers, whether
Jewish or non-Jewish. These are the only actors qualified to play the role of

Deuteronomy's restored Israel.
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CONCLUSION

In the preceding chapters I have argued that reading allusion to Deut
30.1-10 in Nehemiah, Ruth, Tobit, and the Gospel of Mark yields varied and often
competing literary figurations of a restored Israel as the resolution to the prob-
lem of an ongoing exile. I have illustrated how activating the allusion positions
these works as participants in a kind of literary theatre, with each rendering a
unique interpretive performance of the Deuteronomic script. When compared
with the depiction of restoration in Deut 30.1-10, these literary performances
seem incongruous and unexpected insofar as they feature unlikely and in some
cases unconventional actors playing the role scripted in Deuteronomy for re-
stored Israel. These actors include the following: repatriated Judean exiles se-
questered from foreign influence (Nehemiah), a Moabite widow who serves as an
emblem and agent of Judean restoration (Ruth), a pious though afflicted Israelite
exile who experiences a measure of divine restoration while living in diaspora
(Tobit), and the followers of a Galilean prophet whom God acclaims as Israel's
messiah and charges with the task of bringing about eschatological restoration
(The Gospel of Mark). Read allusively, the four Second Temple narratives enact
performances of Deut 30.1-10 that project different possible ways of refiguring
national restoration under the shadow of an exile literarily depicted as unre-
solved and ongoing. The interpretive possibilities opened up by reading allusion

to Deut 30.1-10 in Nehemiah, Ruth, Tobit, and Mark thus underscore the capacity
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of these narratives to imagine diverse and innovative ways of realizing Moses' vi-

sion of a restored Israel.

To advance the argument, [ have implemented an approach to reading bib-
lical allusion oriented toward poststructuralist theories of intertextuality. This
approach allows for exploring the interpretive possibilities reading an allusion
offers irrespective of authorial intention. It respects the traditional diachronic
relationship between alluding and evoked texts but accents the role of readers in
activating an allusion to reposition meaning in potentially both texts. In my own
allusive readings I have chosen to consider the four Second Temple narratives in
their historical and cultural contexts as informed by scholarly accounts of their
origins. Following Carol Newsom, though, | have appropriated such accounts less

n572

as normative historical reconstructions and more as "heuristic fictions,"’“ them-

selves intertexts, that facilitate certain ways of construing allusive meaning.

My study has primarily advanced claims about how reading allusion to
Deut 30.1-10 in Nehemiah, Ruth, Tobit, and the Gospel of Mark contributes to lit-
erary representations of a restored Israel. That having been said, with English
Renaissance scholar Jean E. Howard I affirm that "literature is part of history,"
such that "both social and literary texts are . .. open to mutual intertextual influ-
ences of one another."”® This means that literature, not least the works of bibli-

cal literature I discuss in this study, exercises "real power" as "an agent in con-

572. See Carol A. Newsom, The Book of Job: A Contest of Moral Imaginations (Oxford: Oxford
University Press, 2009), 16.

573. Jean E. Howard, "The New Historicism in Renaissance Studies." English Literary
Renaissance 16 (1986): 13-43, here 25, author's emphasis.
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structing a culture's sense of reality.""’* With that in mind, in what follows I offer

a brief reflection on some possible historical implications of my study.

Rather than grounding a historical reading of allusion in claims about an
author's intention or an original audience's understanding,””> I propose instead
to consider how Nehemiah, Ruth, Tobit, and Mark, when read allusively, relate to
the discursive context that shaped Judaic culture during the Second Temple peri-
od. To that end, I draw on the "new historicism" or "cultural poetics" elaborated
by Shakespearean scholar Stephen Greenblatt among others. Greenblatt's ap-
proach involves "understanding literature as part of the system of signs that con-
stitutes a given culture" in the service of developing "a poetics of culture.”’®
Greenblatt defines the "interpretive task" of cultural poetics as the investigation
of "both the social presence to the world of the literary text and the social pres-
ence of the world in the literary text."””” As Howard explains, cultural poetics of-
fers to avoid the extremes of both an older historicism, which often views the lit-
erary text as a window, whether direct or indirect, onto "objective" historical

reality, and New Criticism, which tends to isolate the literary text from the histor-

ical and cultural context of its production in the interest of discerning "truth."*’®

574. Howard, "New Historicism," 25, author's emphasis.

575. For a critique of such approaches to the hermeneutical problem of how readers
appropriate a text, see Paul Ricoeur, "Appropriation” in Hermeneutics and the Human Sciences
(John B. Thompson, ed and trans; Cambridge: Cambridge University Press, 1981), 182-193,
especially 183-84 and 190.

576. Stephen Greenblatt, Renaissance Self-Fashioning: From More to Shakespeare (Chicago:
The University of Chicago Press, 1980), 4-5, author's emphasis. For an application of this
approach to the study of rabbinic literature and culture, see Daniel B. Boyarin, Carnal Israel:
Reading Sex in Talmudic Culture (Berkeley and Los Angeles, University of California Press, 1995).
577.  Greenblatt, Self-Fashioning, 5.

578.  See Howard, "New Historicism," 13-46 for an explication of new historicism in relation to
traditional historicism and New Criticism.
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How, then, might cultural poetics facilitate an inquiry into the ways Nehemiah,
Ruth, Tobit, and Mark relate to the discourses that characterized and shaped Sec-

ond Temple Judaic culture?

According to Carol Newsom, the problem of national identity formation
remained at the heart of the discursive matrix that sustained Judaic culture
throughout the Second Temple period: "One can treat the diverse cultural phe-
nomena of Second Temple Judaism as a protracted discussion of the question,
'What is it that really constitutes Israel?' Not every society is so preoccupied with
a discourse of identity, but the peculiar historical circumstances of Second Tem-
ple Judaism brought that issue to the fore.”””® Among the specific cultural phe-
nomena Newsom goes on to enumerate is the production of new literary works.
These works would have included the books of Nehemiah, Ruth, and Tobit, as
well as the Gospel of Mark. As summarized above, reading allusion to Deut
30.1-10 in these narratives draws attention to the different ways they address
the question of what genuinely constitutes a restored Israel. This suggests that
an allusive reading of these four works, considered as forms of social practice, of-
fers to illumine the broader discourse of national identity in which they

participated.

As literary productions of the Second Temple period, the four alluding
narratives speak to the larger cultural project of refiguring national identity that
developed in the wake of Judah's defeat by Babylon and its subsequent reconsti-

tution under Persian (and later Hellenistic and Roman) hegemony. Setting the

579. Carol Newsom, The Self As Symbolic Space: Constructing Identity and Community at
Qumran (Leiden: Brill Academic Publishers, 2004), 4.
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four works alongside each other illustrates that their respective figurations of re-
stored Israel are not only diverse but also markedly tendentious and, for the
most part, mutually incompatible. This in turn suggests that the discourse of
identity in which these works participated was neither benign nor, perhaps, even
civil but highly contested and potentially divisive. Howard is surely correct to
caution that "a culture's discourse...need not, and probably does not, correspond
exactly to how people live."® Her caveat notwithstanding, the discourse of na-
tional identity variously refracted in the four alluding narratives likely played a
role in certain Second Temple social phenomena: the rise and growth of sectari-
anism, the intra-Jewish factional fighting during the revolt against Rome in 66-73
cg, and the growing divergence - social as well as ideological and hermeneutical -
between Jews and early Christians on the one hand and Jewish and non-Jewish
early Christians on the other. For each of these social phenomena, the question
of what really constitutes a restored Israel bore considerable ideological freight.
For some Second Temple audiences, then, the allusive refiguring of restoration in
Nehemiah, Ruth, Tobit, and the Gospel of Mark may well have offered a creative
and compelling way forward toward the future Moses imagines for Israel in Deut

30.1-10.

580. Howard, "New Historicism," 26.
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