THE USE AND LIMITS OF PENTATEUCHAL DIVINE LAW FOR DELIM-
ITING ISRAEL IN PERSIAN-PERIOD TEXTS

PETER ALTMANN

How did the Pentateuch function among early Second-Temple Judean commu-
nities? What kind of authority did they accord to it? How was its significance
knit together with conceptions of law, specifically divine law? In order to ad-
dress such questions, this paper hones in on the ways that several likely Persian-
period composers view pentateuchal regulations.! The texts under investigation
below, Jeremiah, Isa 56, and the book of Ruth provide a disparate picture, which
indicates the variegated types and amounts of significance accorded to the di-
vinely associated legal texts of the Pentateuch among their composers and their
communities. However, one general trend emerges: these texts use divine and
pentateuchal law texts and motifs to negotiate the boundaries of groups marking
themselves as “Israel.” My discussion demonstrates that this emphasis on deter-
mining “Israel” takes place through community, cultic, and ultimately covenan-
tal loci of functionality for Torah.

Within this broad framework, I argue that pentateuchal legal precepts often
move into the realm of narrative and prophetic significance through increased
association with the divine-human covenantal relationship, which highlights the
primary stipulation of loyalty to Yahweh and attendant cultic precepts. Some
support for this argument comes in the evidence that some cultic legal precepts
are the first legal stipulations that become important in narrative and also in non-
biblical texts (e.g., Passover celebrations).? In short, the conception of God as
lawgiver woven together with the conception of divine-Israel relationship as
covenantal in the Pentateuch’s narrative — a connection that emerges more pow-
erfully in the postexilic period — adds prestige, significance, and authority to the
Pentateuch’s legal stipulations.?

My discussion provides a wide-angle view of a variety of texts that interact
with specific legal texts from the Pentateuch. As a whole, these texts supplement
the common scholarly emphasis on the role of Ezra and perhaps also Nehemiah,*

I Tassume a complicated process of overlap between the Prophets and the Pentateuch. For one
helpful discussion, see Schmid 2016.

2 Watts 2005, esp. 406, 412-13.

3 The relevance of the category of covenant as the locus of divine legal authority appears in
Watts 1997, 4; 1999, 95.

4T have in mind especially Ezra 7:25-26; and perhaps also Ezra 9—-10; and Neh 8;13:1-3, 23—
27.
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from which some argue for the imposition of Torah as some kind of basis for
judicial decisions among a certain group of Judeans in Yehud.

1. JEREMIAH: COMBINING LAW AND COVENANT

I begin with the book of Jeremiah because it includes both numerous references
to particular laws from the Pentateuch, especially Deuteronomy, as well as in-
vocations of covenant as the basic category for understanding Yahweh’s rela-
tionship with the people of Israel.> Furthermore, a number of connections to
pentateuchal narratives can also be identified.®

The book’s special relationship to the notion of covenant emerges through its
frequent recurrence to the covenant curses in Deut 28, which it refers to more
than any other chapter,’ justifying Judah’s downfall in terms of its rejection of
Yahweh’s covenant. In this regard, one well-known theme in the book of Jere-
miah concerns the use of legal categories for explaining divine punishment. Deu-
teronomy’s covenantal structure catapults its legal precepts into the divine-hu-
man realm. The book of Jeremiah interprets disobedience, especially disloyalty
to Yahweh, as giving rise to God’s response in the punishment by Babylon. As
a result, curses for disobedience receive considerable attention in Jeremiah.
Combinations of the curse language found especially in Deut 28:25-26 but also
other texts from that chapter, appears in Jer 7:33; 15:3—4; 16:4; 19:7; 24.9; and
34:17,20.8

In addition to this repeated use of Deuteronomy’s covenantal curses, in the
following sections I focus on four texts within Jeremiah to delineate the impact
of the category of covenant for the Pentateuch’s legal provisions. There are two
that more generally concern “covenant”: 11:1-13 and 31:27-34. Two others in-
stead focus on very specific legal stipulations: Jer 34:8—22 has recourse to Deut
15:1, 12, while Jer 17:9-17 recalls the Sabbath commandment of Exod 20:8-10
// Deut 5:12-14).° While once termed “Deuteronomistic” sections of Jeremiah
given their overlap in terminology, the theological orientation of some of these
passages from Jeremiah often differs from that found in Deuteronomy.'® There-
fore the question of the nature of the reception of Deuteronomy and its law

5 Sometimes it is instead Israel and Judah (11:10, 17), or Judah and Jerusalem (4:4; 11:9).

¢ See Georg Fischer 2016, 900-904. 1 find his list quite maximal, but nonetheless a good start-
ing point. Several combinations of P/H and Deuteronomic terminology are seen in Jer 2:3; 3:1-5;
49:1-2 by Rom-Shiloni 2016.

7 See Mastnjak 2016, 93—133, esp. 132-133.

8 These passages receive discussion in Mastnjak 2016, 93-115.

? For the possible reception by Jeremiah of several other legal texts (Jer 8:2 // Deut 17:3; Jer
30:18,21 // Deut 13:17; Jer 32:25 // Deut 18:9-10) see, e.g., Mastnjak 2016, 137-184.

10'Schmid 1996, 348-349.
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arises. That is, how does Deuteronomy’s law function for the composers of these
texts in Jeremiah?

1.1 Jeremiah 11:1-13

Jeremiah 11:1-13 provides a helpful entrance into the book of Jeremiah’s over-
arching approach to law, covenant, and the Pentateuch given its high density of
the term covenant (in vv. 2, 3, 6, 8, 10) and reference to a past covenantal for-
mula (v. 4). As noted by interpreters, it also contains allusions to Deut 27:15-26
in v. 3, among other references to late chapters of Deuteronomy:!!

727 DR YRS XD WK WK1 MR | Cursed [is] the man that does not listen
X1 N992n | to the words of this covenant.!2
(Jer 11:3)

[woRA] MR B R a9y 82 WX | Cursed [is the man] that does not estab-
anIX Mwy? nx1 70 0127 (Deut | lish the words of this instruction [to-
27:26) | rah].

As seen here, Jer 11:3 takes up almost every term from Deut 27:26a, with Jere-
miah’s response coming in v. 5. There are, however, several notable differences.
The most significant is the replacement of “the torah” with “the covenant.” This
replacement highlights the divine-Israel relationship now viewed as a covenant,
rather than simply as keeping instruction.

Furthermore, by recalling general pentateuchal covenantal material, Jere-
miah links the enforcement of the legal precepts to God, yet, the diffuse refer-
ence to, for example, bringing Israel “out of the land of Egypt” and “to the land
of' milk and honey” in Jer 11:4-5,'4 does not point to one specific legal collection
or covenant text:

[this covenant] which I commanded your ancestors when I brought them out
of the land of Egypt, from the iron-smelter, saying, Listen to my voice, and

I Mastnjak 2016, 46; Allen 2008, 137. Allen (ibid) also notes references to Deut 4:13, 20; 7:8;
and 29:9 in the section. Some commentators date this section to the preexilic period, e.g., Lundbom
1999, 615; Allen 2008, 170. However, its connections with the late text of Deut 27 indicates, rather,
a postexilic origin.

12 Unless noted, all translations are my own.

13 This phrase with W' is found regularly in vv. 15-25. The differences between Jer 11:3 and
Deut 27:26 are supported by the LXX as well (Enwkotoparog mog avOp®mog, 06TIS 0UK ELLLUEVEL EV
TGV TOLG AOYOLG TOV VOOV TOVTOV TONGOL GUTOVE).

14 Egypt also appears in v. 7 in the MT, which appears to be an addition to the LXX, where it
does not appear.
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do all that I command you. So shall you be my people, and I will be your

God, that I may perform the oath that I swore to your ancestors, to give them

a land flowing with milk and honey, as at this day. Then I answered, “So be

it, LORD.” (Jer 11:4-5, NRSV)
The reference here instead works to subsume considerable material from Exod
19—Deut 28 given that it refers already to two different generations. As Lothar
Perlitt comments, “Der Verfasser von Jer 11 nimmt es mit der Lokalisierung und
Chronologie der ‘Biinde’ nicht so genau, weil er an einen bestimmten in Wahr-
heit iiberhaupt nicht denkt.”!5 Perlitt’s note of the opaque reference extends to
the interweaving of covenant and pentateuchal legal precepts in general: the
story of the covenant, for example the narrative frame in Deut 6-11,27-28, plays
amuch bigger role than any specific precepts found in the core of, e.g., Deut 12—
26.16

With the repeated mention of a covenant between Yahweh and Israel — or at
least Jerusalem and Judah in its application here (Jer 11:6) — it remains striking
that only one specific offense appears. Specifically, Jer 11:10 states that “they
have gone after other gods in order to serve them.” The practice of this delict
takes on more concrete form in the direct address to Judah in v. 13: “For the
number of cities, [that] is the number of your gods, O Judah, and [according to]
the number of the streets of Jerusalem you place altars for shame, altars to burn
incense for Baal.” In other words, the decisive precept of the covenant concerns
cultic worship.!” For Jer 11, the divine law that matters concerns Yahweh wor-
ship.

Furthermore, the close reference to Deut 27 marks a close link to prescribed
Israelite practice in the land, given that this narrative location for the enactment
of'this covenant is in the land (Mount Ebal and Mount Gerizim). On a final note,
it is also striking that the curses in Deut 27:15-26 offer a divine consequence: a
curse. That is, they belong specifically in the realm of the divine-human rela-
tionship, omitting mention of any humanly enacted punishment.

15 Perlitt 1969, 17.

16 Perlitt 1969, e.g., 38: “So rekurriert er kaum auf konkrete Weisungen, sondern auf die Predigt
und Theologie des Dt, also mehr auf den theologischen Rahmen als auf den legislativen Kern, mit
dem sich Geschichte schwer deuten 148t. So ‘gelingt’ Dtr aber die Generalisierung beider Phéno-
mene: des Gesetzes wie des ‘Bundes.””

17 See also Jer 22:9, which raises the same single concern of worship of foreign deities in con-
nection with covenant.
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1.2 Jeremiah 31 (LXX 38)

This focus on the divine-human covenantal realm also provides the opening for
the related reconceptualization of divine law in Jer 31[LXX 38]:29-34.18 The
discussion of divine, rather than human punishment in the previous section indi-
cates a helpful entryway into Jer 31.

The chapter provides many images of restoration that recall Israel and Ju-
dah’s earlier suffering. It begins with the re-institution of Israel as God’s cove-
nant people with the covenant formulain v. 1: “‘At that time,” declares the LORD,
‘I will be the God of all the families of Israel, and they will be my people’”
(NRSV). Then, some language reminiscent of Deut 28:30-31 follows in Jer
31:4-5. Rather than building houses or planting vineyards for others to enjoy as
the curse from Deut 28 indicates, now the Israelites will reap the benefits. This
overturning of the presumably fulfilled curse of Deut 28:30-31 paves the way
for manifold other ways in which Yahweh restores Israel — which includes both
Judah and Ephraim — in this chapter.

The movement from judgment to deliverance reaches an important stage in
vv.27-28 (MT). These verses recall God’s original sixfold mission for Jeremiah
in 1:10: to pluck up and to pull down, to destroy and to overthrow, to build and
to plant.!” Now, in 31:27 God is the one doing the planting, so the outcome
promises to be fruitful. The oracle therefore provides a promise that God’s treat-
ment of the people has moved from the negative elements to the positive ones.

Third, the verses directly preceding the declaration of a new covenant call
upon alegal precept from the “old” covenant as justification for its own replace-
ment with a new covenant. Through a reference to Deut 24:16, Jer 31:29-30
argues that a new generation of the people can embrace the principle of inno-
cence from the offenses committed by their parents, which otherwise appears
intended for individuals.

Deut 24:16 Jer 31:29-30
1987 XD O 092
NN KXY @%by 7N 902 Y9OR MAN T
NN RY @YY 7N DY 77PN 22 1N
NAY IRV WIR nn My WX X 0>
13w 71°7PN 1027 YIRT QTR 7D

18 On the connection between the two chapters, see, e.g., Schmid 1996, 299.

19 One should note that the allusion to 1:10 remains opaque in LXX 38:28, which omits several
of the negative terms but retains kafop&iv kol kakodv / ¥ 07772 “to overthrow,” “and to bring
evil,” the latter of which does not appear in 1:10. It does, however, have the two positive terms
from 1:10 as well.
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In those days they will not say,
Parents shall not be killed on ac- | “Still parents eat unripe grapes
count of children,
And children shall not be killed | And children’s teeth are set on edge.”
on account of parents.
Each shall be killed for his own For each will die for his sin.
iniquity. Everyone eating unripe grapes, his
teeth will be set on edge.

Deuteronomy 24:16 seems to have contained a very well-known principle in
Persian-period Judean communities, given that it is also cited in 2 Kgs 14:6 (par.
2 Chr 25:4) and in Ezek 18:20. Its significance arises in its contradiction to the
principle of transgenerational punishment often on display in the DtrH as a
whole, where the generations after Manasseh suffer punishment for his sins (2
Kgs 23:26; 24:3). It is also found in relation to individual families in, e.g., the
Decalogue (Exod 20:5-6//Deut 5:9-10).2° However, its function in Jer 31:29-30
concerns an entire people, rather than individual families, more like the situation
in the final chapters of 2 Kings.

The proclamation of a new covenant in vv. 31-34 picks up on the concern
for the houses of Israel and Judah (v.31; cf. v. 27, though see v. 33). In this way
it taps into the break between generations in vv. 29-30, in terms of Yahweh’s
view of them. It appropriates this differentiation between generations in order to
conceptualize a different and new relationship with Israel.

The central sentences for my topic appear in the well-known statements of v.
33:

n927 nRT 00 | For this [is] the covenant
DR N°2 N NIOK WX | that [ will cut with the house of Israel
I ORI 00 20 Nk | after those days, declaration of Yahweh
0272 °n71n nX °nn1 | I will put my torah in their midst,
712058 022 931 | and on their heart T will write it.
*% 1 mam 0°RY on o | And [ will be their God, and they will be
av> | my people

This passage makes a significant connection between the new covenant between
Yahweh and Israel, on the one hand, and the divine Torah’s new location on the
other. However, it is important to note that it does not make the two identical.
The divine Torah is not equated with the covenant. Rather, the nature of this new
covenant is that the Torah will be in their midst, that is, written on their heart.

20 As noted most recently by Mastnjak 2016, 161.



USE AND LIMITS OF PENTATEUCHAL DIVINE LAW 7

As explained in v. 34, it is now intemally known, such that it need not be taught
by one person to another.

The implication from v. 32 is that this development will keep Israel (and Ju-
dah) from breaking this covenant as they had done with the earlier one. In other
words, in line with Jer 11 (v. 13), this change will keep Israel from rejecting
Yahweh as husband (v. 32: 02 °n%y2a 2181 *n°72 DR 1797 7m0 WK “when they
broke my covenant, though I was their husband”). In Jer 11:10-13, rejection of
Yahweh and embrace of Baal took place in such a way that equaled the rejection
of Yahweh as husband (as ba ‘al) in 31:32.

Yahweh writing the torah on hearts also expresses skepticism with regard to
the efficacy of a humanly-written or humanly-altered torah (Jer 8:8). The justi-
fication for this position appears in 31:32, which refers to the Mosaic Torah that
Israel and Judah had failed to uphold.?! In other words, it adapts the Deuterono-
mic legal precept (from Deut 24:16) in vv. 29-30 in order to upend the ritual
practices of reading and reciting the Deuteronomic Torah found in the narrative
frame of Deuteronomy, such as in 6:6-9 and in 30:1-14.22

To be clear, I am trying to get at something beyond merely the use of Deu-
teronomistic theology to overtum the role of the Deuteronomic law, or, as with
the use of Deut 24:16 in Jer 31:29-30, the use of an individual law to overturn
the Mosaic covenant. Rather, I am suggesting that subsuming divine law (torah)
as part of the Yahweh-Israel covenant simultaneously elevates the importance
ofthis torah because it concerns the concrete teaching of the covenant to be writ-
ten on human hearts.

The varied uses of Deut 24:16 throughout later texts points to its accepted
significance for the implied audience of Jer 31. Brought together with the further
argument of Jer 31:31-34, however, the Deuteronomic, and by extension penta-
teuchal, Jeremiah argues for Torah to undergo a change in status for its postexilic
audience. Its purpose does not consist primarily in regulating the treatment of
murderers by Judahite kings as it does in 2 Kgs 14:6. Instead, similar to its role
in Ezek 18, Jer 31 conceives of it as regulating the divine-human relationship,
though of a communal generation rather than children and parents in a family as
in Ezek 18. Thus, Jer 31 centers its attention on generations in covenant with
Yahweh.

21 This is noted in relation to Jer 8:8 by Schmid 1996, 69.
22 See Schmid, 74, 299-302.
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1.3 Jeremiah 34 (LXX 41)

I turn now to a very different use of Deuteronomic law in the book of Jeremiah.
An overview of the MT and the LXX uses of legal terminology in Jeremiah re-
veals that torah appears primarily (except 18:18) as Yahweh’s Torah. It often
serves as a summation of what Judah (6:19; 9:12 [ET: 13]; 16:11; 26:4), their
ancestors (32:23), or the Judean refugees in Egypt (44:10, 23) have failed to
observe.? While some of these texts contain language that overlaps with Deu-
teronomy, nothing concrete appears in them with regard to legal precepts.

However, one of the best documented cases of use of a pentateuchal legal
text in the Prophets comes in Jer 34:8-22, which tells of the prophet reprimand-
ing King Zedekiah and the Judahite elites for reneging on a covenant to release
male and female Judahite slaves.2* This chapter likely comprises several redac-
tional layers, with the citation from in 34:9, 14 of Deut 15:1, 12 coming in the
second layer (found especially in Jer 34:12—16), which likely stems from the
Persian period. The result of this insertion is to change the legal authority from
aroyal edict to a divine law.?

Several observations emerge as important for the question of the function of
divine pentateuchal law from this text. First, the earliest version only directly
involves God through the swearing by the divinity of the covenant between hu-
mans (v. 18:°n>72 ,°19% 1075 9wk n°12n). The addition in vv. 9, 12—16 then makes
a comparison with the divine-human Sinai/Horeb covenant in v. 13: °n72 »218
IR O*NA PIRK ONIR OREIT 012 22°MaR-NR o012 (“I myself cut a covenant with
your ancestors in when I brought them out from the land of Egypt ... as fol-
lows”). The following verse, which references Deut 15, is thereby marked as
divine law.

23 As such, it overlaps in content with the concept of covenantin,e.g., Jer 11:1-11.In Jer 44:10
770 appears along with mpr in MT, but mpootdypata alone appears in the corresponding verse of
51:10 in the LXX, and its basis in the Hebrew Vorlage remains unclear, as argued by Erzberger
2020, 173-174. However, in these texts, nothing determinative appears to indicate the nature of the
torah: whether it is written or oral, or its breadth. There are two places, however, 2:8 and 8:8, where
torah takes on a written character. Here, again, it remains opaque with regard to its content. See
Maier 2002, 310 for a summarizing discussion.

24 A recurrence to Lev 25:39-46 through the citation in Jer 34:9b of the beginning of the law
of Lev 25:39 and end in v. 46 is proposed by Levinson 2016, 321-323. However, the Hebrew terms
cited from v. 46 (11X2 ¥°X) have no corresponding Greek terms in the LXX version as noted by
Maier 2002, 252, 258), which weakens Levinson’s argument or at least pushes the reliance on this
Holiness text to a later period of the textual formation of the MT version.

25 For a detailed text and composition-critical analysis see Maier 2002, 258-265; more recently,
Johnson 2022, 51-52. This layer reflects the LXX, except perhaps for a misreading or change to its
Vorlage in v. 14 to the sixth (LXX) rather than “seventh” (MT) day. This difference does not affect
my argument here.
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Jer 34:14: Deut 15:1:

W2WN 20w Paw yen

72377 177N DR WOR

72200 WK

TRy WON INAYWY W WY 77V
OR D7 NIAR WAYRD

DIRNN 07 R’

AUNY AWYN QNIWTRAW YPR
Deut 15:12:

T2V IR 7287 TN T2 00 0D
W YW 772N

Ny aws mwa

_TAvn Pwon unwn

Jer 34:14: Deut 15:1:

At the end of seven years you shall
practice a release.

At the end of seven years
a man shall send forth Ais Hebrew
brother,

Who sold himself to him Deut 15:12:

For he served you six years,
So you shall send him forth free from

with you.
But your ancestors did not listen to

Because your Hebrew brother or sis-
ter sold himself to you

So in the seventh year you shall send
him forth free from you

me,
Nor did they incline their ear.

However, even though Jer 34:14 employs a number of terms and phrases found
in Deut 15:1, 12, it does not argue that the people of Judah under Zedekiah
should follow this legal precept from Deuteronomy. Rather, it places those under
the two covenants — the sixth-century BCE Judahites with their elites, and the
settling generation of Deuteronomy with Yahweh — in parallel. Both call for lib-
erty for slaves, but they do not necessarily intend for the six-century Judahites
to follow the pentateuchal text’s statute. The final two clauses of Jer 34:14 (“But
your fathers [LXX “they”] did not listen to me, and they did not incline their
ear”) indict the settling generation — or presumably their descendants living in
the land — for failing to keep the divine law. The combination of verbiage from
different regulations (debt remission in vv. 1-11 and debt slavery in vv. 12-18)
from Deut 15 in Jer 34 functions to highlight how this generation under Zedekiah
has broken their own covenant. Because it was sworn before Yahweh (Jer 34:15,
18) in the temple (v. 15), it renders them comparably guilty. In other words, the
divinely-given pentateuchal legal precepts treat the issue of debt slavery in a
similar manner, but they do not govern Zedekiah’s Judah. The pentateuchal reg-
ulations serve to highlight the type of action Yahweh finds pleasing. Jeremiah
34:15 states this approval clearly: “You tumed and did what was right in my
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eyes by proclaiming liberty, each to his fellow.” The precepts in Deut 15 are
therefore exemplary and inspiring, leading to the proclamation of judgment on
those who act in a contrary manner, which Jeremiah poetically records as “free
... to the sword and to pestilence and to hunger” in 34:17. There remains no
expectation in this text that King Zedekiah should have implemented the pre-
cepts from Deut 15 as royal law.

1.4. Jeremiah 17

Within the later, arguably Persian-period texts of Jeremiah, 17:19-27 bears con-
siderable similarities to the formulations of the Sabbath law in the Pentateuch
and with Neh 13:15-22.26 Several expressions, such as “sanctify the Sabbath
day” (Jer 17:22,24,27; Exod 20:8, 11; Deut 5:12) and “not do all work™ (17:22,
24; Exod 20:10; Deut 5:14) demonstrate the similarity of the commands. Fur-
thermore, the statement in Jer 17:22, ... just as [ commanded your ancestors,”
in connection with the prior two expressions, suggests the recurrence to earlier,
presumably pentateuchal, material connected to divine authority.??

Exegetical treatments of Jer 17 often offer some comparison with Neh 13:15—
22. This text, clearly from the mid-fifth century BCE at the earliest, presents the
prohibition of economic activity such as transportation of goods and trade on the
Sabbath day as requiring the authority of the govermnor, while also pointing to
earlier divine wrath for such action. Therefore, it is noteworthy that a penta-
teuchal text alone did not function as sufficient legal authority (it is not refer-
enced in Neh 13) on which to prohibit Judeans from breaking its provisions.

In contrast, Jer 17:22 does refer to an earlier command, showing the rise in
esteem for Deut 5:12—14, now as an explanation for Jerusalem’s destruction,
which should thereby motivate the audience of the text of Jeremiah to observe
Sabbath as promulgated here. Specifically, it presents an expanded form that
restricts trade and tribute.s This text calls upon an expanded version of a Sabbath
law with a specific concern about carrying burdens, which is only found else-
where in Neh 13 (vv. 15, 19). In taking up the provision from Neh 13, it turns

26 For a discussion of reasons for dating the passage to the Persian period, see Maier 2002, 219—
224; and more recently Achenbach 2016. Especially the motif of carrying burdens, which makes
sense in Neh 13:15-22 but appears without explanation in Jer 17 (a blind motif), the offerings in
Jer 17:26 that may rely on Lev 1-7, and odd mention of “kings” (pl.) in vv. 18-20 suggest this
conclusion on the basis of Jer 17°s reliance on Neh 13. One might also note, however, that Neh
13:18 can be taken to refer to a prophecy like Jer 17, though the language hardly overlaps with the
destruction of the gates and towers by fire, For this position see Allen 2008, 207; Fishbane 1985,
131.

27 The use of a form of the root W, guard, in Jer 17:21, though in the niphal, points toward
Deut 5, rather than Exod 20, as does the “just as ... commanded” found in Deut 5:12.

28 Cf. Altmann 2016, 297.
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the governor’s prohibition into a divine law, as part of a divine oracle (in vv. 21—
22: m R 12). The key regulation envisions a progression in which the ob-
servance of this prohibition would then lead to others, from farther away, bearing
loads of foodstuffs that become offerings at Yahweh’s Jerusalem temple, pre-
sumably for all to enjoy (v. 26).

In conclusion, Jeremiah works with Deuteronomy, with the broader penta-
teuchal narrative, and even with an edict reported in Nehemiah to conceptualize
legal precepts as functioning within a divine-human covenantal relationship. It
locates their importance within the dynamic of cultic worship. Obeying a divine
prohibition will lead to sharing of the cultic offerings (v. 26). This development
coheres with the larger use of pentateuchal legal material in Jeremiah: Jeremiah
subsumes such material into the divine-human dynamic that views cultic wor-
ship as its primary goal.

2. ISAIAH 56:1-6: COVENANTAL RITUAL PRACTICE BEFORE GENEALOGY

Isaiah 56:1-6, coming from the Persian-period collection known as Third
Isaiah,? presents a passage that interacts with the subject matter of Deut 23, in
this case especially vv. 2—3 (ET: vv. 1-2) and the entrance of men with damaged
genitalia and with children of mixed ethnic heritage (711)3° into the Yahwistic
sanctuary. The broader issue underlying Deut 23:2—3 is a concern for the expan-
sion of holiness requirements to the entirety of the Israelites (likely in the post-
exilic period), here along the lines of the exclusion from the priesthood of those
with @R man “crushed testicles” in Lev 21:20.3! According to Deut 23, such an
individual should not enter the sanctuary at all, presumably even into the temple
courts where every Israelite male could enter rather than only into sections of
the sanctuary restricted to priests. The Isaiah text emphasizes the M 2mp, “as-
sembly of Yahweh,” as sanctuary and as the locus for Israelite belonging. 3

Now, in Isa 56, the negotiation of the Pentateuch’s significance — specifically
Deut 23 — emerges in the welcoming of eunuchs and foreigners who join to (7172
5X) Yahweh.33 My question concerns how best one should categorize this “ne-
gotiation.”

29 On the historical location of this text, see, e.g., Blenkinsopp 2021, 151; Southwood 2022,
438. I understand the texts of Third Isaiah as a rolling corpus of scribal additions more than the
work of an unnamed prophet.

30 Only found in Deut 23:3 and Zech 9:6: “a mongrel people [1mn] shall settle in Ashdod, and
I will make an end of the pride of Philistia” (NRSV). Isaiah 56:3, 6 instead uses 1217 (*)12.

31 See Otto 2016, 1738-1754.

32 This differs from the conception of Israelite affiliation in Ruth as I discuss below.

33 Schmid 2012, 233. On the composition of Isa 56 in the Persian period, see ibid., 167-168.
He comments, “...the priority of the Torah, perceivable above all in the history of its influence on
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Before addressing this issue, however, several issues call the connection of
Isa 56 to the text — though perhaps not the tradition — found in Deut 23 into
question. A main objection lies in the lack of reliance with regard to terminology
for eunuch and the foreigners in Isa 56. Isaiah uses 0°0°70 rather than the 73179
799% N1121 837 of Deut 23:3.3¢ Thus, the relationship between the texts remains
one of the shared themes about negotiating who may belong to the assembly of
Yahweh. This issue also arises in the prophetic corpus in Ezek 44:6-9 in relation
to the question of the entrance of foreigners — in Ezek 44 uncircumcised ones.
In stark contrast to Ezek 44, Isa 56:3a, 6 welcomes foreigners who keep the Sab-
bath. Bringing together these three texts, the shared concern is the requirements
for assimilation with Israel. Both prophetic texts raise explicit ritual practices —
circumcision or Sabbath — as markers of affiliation. The practice of these rituals
indicates core inclusion in the “Israel” as having a close connection with the
sanctuaries imagined in these texts.

Assuming the composer of Isa 56 was familiar with Deut 23 or its legal tra-
dition, then that position clearly did not restrict his declaration.’ What does this
indicate about the role of pentateuchal Torah for the composer responsible for
this late Isaianic text? It appears, at minimum, that Isa 56 does not find citation
of Deut 23 mandatory for its questions. While Isa 56 makes use of divine oracle
(vv. 1,4) in order to support its mandate, 3¢ it is an overstatement that this implies
that Deut 23 had a decisive authority that needed to be abrogated.

Rather, several other features of Isa 56:1-7 are also pertinent for discussion
that indicate a different relationship between the Isa 56 and Deut 23. Specifi-
cally, like in Ruth below, Isa 56 highlights other texts (or practices) from the
Pentateuch to undergird its argument. First, Isa 56 connects inclusion in the wor-
shiping community with obedience to Sabbath, a marker that grows in im-
portance in the postexilic period as seen above in the discussion of Jer 17.37 The
Priestly creation account of Gen 1, the reference to this narrative as the support
for the Sabbath in Exod 20:11 (cf. 31:12-17), and the manna narrative in Exod

the tradition outside the Torah itself, especially the prophets, is not as such a consistent “given”
within the Old Testament. Texts like Jer 30:18 or Isa 56:1-9 can be applied with prophetic authority
against statements of the Torah such as Deut 13:17 or Deuteronomy 23, and can ‘abrogate’ them.
Apparently the authority of what later became the canonical sections of Torah and prophets was
still seen as dynamic, and their scribal ‘thinking-together’ was not a process that ran in only one
direction.”

34 The divergence in terminology is found in both the MT and the LXX, underscoring the ten-
uous nature of the connection. For more detail, see the questions raised by Nihan 2011, 75, though
with a more optimistic conclusion on p. 95; Wright and Chan 2012; Sommer 1998, 147, and esp.
279 n.46; Lau 1994, 268-272; Wells 1996, 150.

35 Tremain unconvinced by Lau’s argument that Isa 56 responds to a radically strict interpreta-
tion of Deut 23, rather than to Deut 23 itself.

36 Fishbane 1985, 128.

37 Grund 2011, 308-309.
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16 among others show how this temporal ritual highlighted adherence and con-
nection to the Yahweh-worshipping community, especially in Jerusalem accord-
ing to Jer 17. As often noted, this is not the only occasion where Third Isaiah
privileges practices over blood relations for marking belonging to the people of
God.*® As part of this movement, Isa 56 picks up on Sabbath practice as one sign
of such belonging, just as Exod 31:14-15 mandates that anyone not practicing
the Sabbath should be cut off from the community.*

A second important term with regard to inclusion in the worship community
in this section is covenant, which appears in Isa 56:4, 6 and also overlaps with
the importance of covenant in Jeremiah:

4: For thus says Yahweh to the eu- 6: And the foreigners who join
nuchs themselves to Yahweh,

to minister to him,

to love the name of Yahweh,
and to be his servants,

who keep my Sabbaths each who keeps the Sabbath

and choose what pleases me and does not profane it

and [are] holding fast to my covenant, | and [are] holding fast to my cove-
nant—

These verses bring the two practices of covenant and Sabbath together.+® They
each contain some additional and vague stipulations. However, this combination
suggests an important development that gathers steam in the Persian period: the
divine-human covenant again serves as the locus of pentateuchal legal practices.
In Isa 56 this is articulated as holding fast to my covenant (>n>™22 2°p11n) The
conception is especially connected to a certain kind of human community in
which divine interaction is often closely related to the cult.

I am not arguing that covenant was completely a postexilic development such
that Deuteronomy, for example, did not take on the genre of a covenant until that
time.#' What I am suggesting, instead, is that covenant between God and the

3% Nihan comments, “The concept of ‘Isracl’ that emerges from the foregoing analysis is that
of'an ethnic community that is nevertheless moving in the direction of integrating foreigners if they
accept the covenantal obligations. ... ethnicity remains the basis of that community, but the dispute
in Third Isaiah is about how Judean ethnicity is defined. Ancestry alone no longer suffices for full
membership in ‘Israel’: observance of central Judean ethnic markers, paradigmatically, the Sabbath
(56:2, 4, 6; 58:13—14; 66:23-24) and the (Mosaic) covenant (56:4, 6), are now even more signifi-
cant”: Nihan, 2011, 92.

39 This concern is taken up in the narrative of Num 15:32-36.

40 One might again call on the Priestly literature in order to explain this particular combination,
in this case the central covenant text of Gen 17. However, the lack of circumcision (as found in
Ezek 44:6-9) indicates that Gen 17 does not provide the foundational rationale for Isa 56.

4l Contra Koch 2008.
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people becomes a dominant category or lens through which one should under-
stand the interpretation of law beyond Deuteronomy at this time.+

3. RUTH: TORAH NARRATIVE EMBEDS THE FOREIGNER

I turn now to a completely different genre, to the narrative book of Ruth, where
several legal texts and themes from the Pentateuch play important roles. This
discussion serves to broaden the purview of my study. Scholars notoriously draw
upon Ruth as a Persian-period counterpoint to the reception of Deuteronomy’s
endogamous marital policies championed in Ezra 9—10 and Neh 13 in relation to
Deut 23:4-5, which prohibits intermarriage with, among others, Moabites.*
With regard to the standing of the Pentateuch as authoritative law for Ruth, Se-
bastian Gritz provides entry into the issues:

The author of the book of Ruth showed a different attitude toward the Torah
when he created his narrative. Certainly, he knew and esteemed the Torah,
and he proved this by making several allusions to the Torah. ... In (early)
Second Temple times, the legal status of the Torah was therefore far from
being uniform.4

One can concretize his statement here as follows: rather than attempting to pro-
mote the Pentateuch’s legal provisions to the status of 77%% n7 (“divine man-
date/law”) as the basis for community judicial decisions alongside the royal law
as found in Ezra 7:25-26, Ruth’s composer engages pentateuchal legal precepts
in a different manner.

A central text in this discussion is found in Deut 23:4-6 [ET: 3-5]. It states:

No Ammonite or Moabite shall enter to the assembly of Yahweh ... concern-
ing the matter when they did not meet you with food and water on the way
when you exited Egypt, and because they hired against you Balaam son of
Beor, from Pethor of Aram-Naharaim, to curse you.

If aware of this text, Ruth’s author circumvents the prima facie applicable pen-
tateuchal text of Deut 23 for his narrative by reaching back to the earlier (in
narrative time) texts of Gen 2:24 and 12:1 in Ruth 1:16—17.4 Through her cleav-
ing to Naomi, her people, her land, and her God, Ruth transitions to one blessed

42 For a general statement of this argument see Koch 2008, 319.

43 Cf., e.g., Braulik 1999; Gritz 2007; Jackson 2015; Villiers 2018.

44 Griitz 2007, 286.

45 One might argue that Deut 23 does not apply given its focus on the “assembly of Yahweh,”
M 9np, which could focus on sanctuary entrance, which remains irrelevant for Ruth’s narrative.
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by Yahweh and belonging to the community of Israel, even though she continues
to carry the moniker “Moabitess” throughout the book.* In other words, in rela-
tion to the story’s central narrative theme of solidarity (kesed) and belonging to
Israel, Ruth calls upon narrative pentateuchal texts to limit or supersede the au-
thority of the legal texts.

As a side note, this legal text from Deut 23 also bases its authority in a nar-
rative sequence found in the Pentateuch (Num 20:14-21; 22-25)! Foundational
narratives therefore form the basis for argument in both cases. The case of Ruth
demonstratives the composer’s freedom to choose their preferred pentateuchal
narrative, one that can support a figure that attempts to integrate into Israel. One
might also see the reception of Elimelech’s family in Moab during a time of
hunger as redemption of the harm done in Num 20, as well as the affiliation with
Israel’s deity as a repudiation of Moabite women seducing Israelite men to wor-
ship Baal in Num 25:1-5.47 Taken as a larger political statement, Ruth’s integra-
tion comes through marriage (3:9), with its important connections to covenant
as on display in Hos 2:18-22 [ET: 16-20]; Ezek 16:8, 59—62. This accords with
the significance of the category of covenant earlier in my discussion.

The undercutting of pentateuchal legal precept through foundational narra-
tive also concurs with Ruth’s gleaning among the standing (sheaves) in 2:15,
which functions as a comment upon and extension of the gleaning for a 7 (“res-
ident foreigner”) among forgotten sheaves in Deut 24:19:

7722 7% 98PN °2 | When you harvest your harvest in your
field,
772 9y o | and you forget a standing [sheave] in your
field,

NIPY 2N RS | do not return to take it.
777 79K 0007 a0 | It belongs to the resident foreigner, to the
fatherless, and to the widow,
952 7°79K% M3 79027 R | so that Yahweh your God will bless you in

77 avyn | all the work of your hands.

(Deut 24:19)

In Ruth there is an equivocation: Ruth is both a 77733, (2:10), a different kind of
foreigner in Deuteronomy (Deut 14:21; see also 15:3; 23:21), and also an 7125
(“widow”) who is among standing sheaves. Once again, a distinct community
boundary, in this case between Israel and the 73 on one hand and the (:7)>731 on

Ruth’s allegiance to Naomi’s God in 1:16 and statement of complete integration in vv. 16—17 mit-
igates this critique.

46 She appears without it in 4:13, however, which is the final use of her name.

47 For some similar analyses see Braulik 1996, 116-118.
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the other takes on a fluidity that contrasts with the use of Deuteronomic legal
propositions in Ezra—Nehemiah.

Finally, there is a complicated relationship of the combination of the levirate
marriage with the kinsman-redeemer purchase of land in Ruth 4:1-12 with Deut
25:5-10. The text in Deuteronomy ostensibly limits levirate marriage to brothers
living together (25:5: 17 o' 12w °3). Ruth, however, creatively introduces an
element found in the kinsman-redeemer regulation, which appears in Lev 25:23—
274

Additional allusions to narrative texts appear in the book,* demonstrating a
deep appreciation for the traditions found in the Pentateuch. In fact, these narra-
tive traditions take precedence when determining what functions as judicially
authoritative for the narrative of Ruth.5° In sum, narrative affiliation with “Israel”
and its matriarchs and patriarchs serves to relativize legal propositions like Deut
23 as the foundation for the function of law, at least with regard to economic and
social practices like gleaning and marriage. Stepping back, it appears that the
foundational divine characteristic of hesed on narrative display (Ruth 1:8; 2:20;
3:10), which exemplifies Yahweh’s relationship with Israel and the foreigner
Ruth embodies, mitigates the authoritative application of written legal precepts.

4. CONCLUSION

My discussion of texts from the three writings of Jeremiah, Third Isaiah, and
Ruth offer a broad panel of reception of especially Deuteronomic legal precepts
but also broader pentateuchal traditions in the Persian period. While far from the
only ways that these texts and traditions function within the Judean textual cor-
pus from this period, the texts presented here indicate special importance of di-
vine legal and narrative material of the Pentateuch for negotiation of Yahweh’s
covenantal relationship with those inheriting or embracing the moniker “Israel.”
There are three further subcategories that I have identified. First, in Jeremiah,
the primary focus lies on loyalty to Yahweh and the prohibition of worship of
foreign deities, which comes with the concept of covenant. Second, Jer 17 and

48 Here I follow, e.g., Irmtraud Fischer 1999, 48-50. She calls this type of interpretation “hala-
khic.” Whether or not law actually functioned outside of the bounds of textual inquiry in this man-
ner in the Persian period remains unknown (contra Jackson 2015, 78, 111), but Ruth does indicate
that it was conceived of in this manner, and Num 27; 36 indicates a similar discussion, a feature
also noted by Jackson 2015, 96, 101.

49 See Braulik 1996, 127; Irmtraud Fischer 1999, 51-54. Two examples they mention are 7D
my-nX M from Gen 50:24-25; Exod 3:16; 4:31 in Ruth 1:6 and the keyword vp? from Exod 16 in
Ruth 2.

30 Braulik 1996, 126, sees the Deuteronomic ethic as undercutting specific applications of Deu-
teronomic legal precepts.
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Isa 56 highlight the practice of Sabbath in connection with sanctuary worship as
an indicator of covenantal obedience. Finally, Isa 56 and Ruth use or allude to
covenant-type fidelity as the primary arbiter of belonging to the people of Yah-
weh, rather than genealogical or biological criteria. In the spheres mirrored by
these texts, divine law’s implementation and execution require little from human
political intermediaries and the legal precepts themselves are hardly the last
word on any topic.



18 ALTMANN

BIBLIOGRAPHY

Achenbach, Reinhard. 2016. “The Sermon on the Sabbath in Jeremiah 17:19-27 and
the Torah”, in: J. C. Gertz, B. Levinson, D. Rom-Shiloni, & K. Schmid (eds.),
The Formation of the Pentateuch. Bridging the Academic Cultures of Europe,
Israel, and North America (Forschungen zum Alten Testament 111). Tiibingen:
Mohr Siebeck, 873-90.

Allen, Leslie C. 2008. Jeremiah. A Commentary (Old Testament Library). Louis-
ville: Westminster John Knox Press.

Altmann, Peter. 2016. Economics in Persian-Period Biblical Texts (Forschungen
zum Alten Testament 109). Tiibingen: Mohr Siebeck.

Blenkinsopp, Joseph. 2021. Isaiah 56-66. A New Translation with Introduction and
Commentary (Anchor Bible 19B). New Haven: Yale University Press.

Braulik, Georg. 1996. ,,Das Deuteronomium und die Biicher Ijob, Sprichwoérter, Rut.
Zur Frage friiher Kanonizitdt des Deuteronomiums,” in: E. Zenger (ed.), Die
Tora als Kanon fiir Juden und Christen. Freiburg im Breisgau: Herder, 61-138.

. 1999. “The Book of Ruth as Intra-Biblical Critique on the Deuteronomic
Law”: Acta Theologica 19, 1-20.

Erzberger, Johanna. 2020. “Law Terms in the Versions of Jeremiah”: Studia Biblica
Slovaca 12, 158-78.

Fischer, Georg. 2016. ‘““1197 X7 71107 "wam — The Relationship of the Book of Jere-
miah to the Torah”, in: J. C. Gertz, B. Levinson, D. Rom-Shiloni, & K. Schmid
(eds.), The Formation of the Pentateuch. Bridging the Academic Cultures of Eu-
rope, Israel, and North America (Forschungen zum Alten Testament 111). Tii-
bingen: Mohr Siebeck, Pages 891-911.

Fischer, Irmtraud. 1999. ,,Das Buch Rut - eine ,feministische® Auslegung der Tora?*,
in: E. Gerstenberger & U. Schoenborn (eds.), Hermeneutik - sozialgeschichtlich
(Exegese in unserer Zeit 1). Miinster: Lit, 39-58.

Fishbane, Michael. 1985. Biblical Interpretation in Ancient Israel. Oxford: Claren-
don.

Gritz, Sebastian. 2007. “The Second Temple and the Legal Status of the Torah. The
Hermeneutics of the Torah in the Books of Ruth and Ezra”, in: G N. Knoppers
& B. M. Levinson (eds.), The Pentateuch as Torah. New Models for Understand-
ing Its Promulgation and Acceptance. Winona Lake, IN: Eisenbrauns, 273-87.

Grund, Alexandra. 2011. Die Entstehung des Sabbats. Seine Bedeutung fiir Israels
Zeitkonzept und Ervinnerungskultur (Forschungen zum Alten Testament 75). Tii-
bingen: Mohr Siebeck.

Jackson, Bernard S. 2015. “Ruth, the Pentateuch and the Nature of Biblical Law. In
Conversation with Jean Louis Ska”, in: F. Giuntoli & K. Schmid (eds.), The Post-
Priestly Pentateuch. New Perspectives on Its Redactional Development and The-
ological Profiles (Forschungen zum Alten Testament 101). Tiibingen: Mohr Sie-
beck, 75-111.

Johnson, Dylan R. 2022. “The Torah and the King: Zedekiah’s Edict (Jer 34) and
Deuteronomistic Redaction™: Zeitschrift fur die Alttestamentliche Wissenschaft
134, 40-54.




USE AND LIMITS OF PENTATEUCHAL DIVINE LAW 19

Koch, Christoph. 2008. Vertrag, Treueid und Bund. Studien zur Rezeption des alt-
orientalischen Vertragsrechts im Deuteronomium und zur Ausbildung der Bun-
destheologie im Alten Testament (Beihefte zur Zeitschrift fur die Alttestamentli-
che Wissenschaft 383). Berlin: De Gruyter.

Lau, Wolfgang. 1994. Schriftgelehrte Prophetie in Jes 56-66. Eine Untersuchung zu
den literarischen Beziigen in den letzten elf Kapiteln des Jesajabuches (Beihefte
zur Zeitschrift fur die Alttestamentliche Wissenschaft 225). Berlin: De Gruyter.

Levinson, Bernard M. 2016. “Zedekiah’s Release of Slaves as the Babylonians Be-
siege Jerusalem: Jeremiah 34 and the Formation of the Pentateuch”, in: P.
Dubovsky, D. Markl & J.-P. Sonnet (eds.), The Fall of Jerusalem and the Rise of
the Torah (Forschungen zum Alten Testament 107). Tiibingen: Mohr Siebeck,
313-27.

Lundbom, Jack R. 1999. Jeremiah 1-20. A New Translation with Introduction and
Commentary (Anchor Bible 21A). New York: Doubleday.

Maier, Christl. 2002. Jeremia als Lehrer der Tora. soziale Gebote des Deuterono-
miums in Fortschreibungen des Jeremiabuches (Forschungen zur Religion und
Literatur des Alten und Neuen Testaments 196). Gottingen: Vandenhoeck &
Ruprecht.

Mastnjak, Nathan. 2016. Deuteronomy and the Emergence of Textual Authority in
Jeremiah (Forschungen zum Alten Testament 1/87). Tiibingen: Mohr Siebeck.

Nihan, Christophe. 2011. “Ethnicity and Identity in Isaiah 56-66”, in: O. Lipschits
& G. N. Knoppers (eds.) Judah and the Judeans in the Achaemenid Period.
Winona Lake, IN: Eisenbrauns, 67-104.

Otto, Eckart. 2016. Deuteronomium 12—34 (Herders Theologischer Kommentar zum
Alten Testament). Freiburg im Breisgau: Herder.

Perlitt, Lothar. 1969. Bundestheologie im Alten Testament (Wissenschaftliche Mo-
nographien zum Alten und Neuen Testament 36). Neukirchen-Vluyn: Neu-
kirchener Verlag.

Rom-Shiloni, Dalit. 2016. “Compositional Harmonization: Priestly and Deuterono-
mic References in the Book of Jeremiah — An Earlier Stage of a Recognized
Interpretive Technique”, in: J. C. Gertz, B. Levinson, D. Rom-Shiloni & K.
Schmid (eds.), The Formation of the Pentateuch. Bridging the Academic Cul-
tures of Europe, Israel, and North America (Forschungen zum Alten Testament
111). Tiibingen: Mohr Siebeck, 913-41.

Schmid, Konrad. 1996. Buchgestalten des Jeremiabuches. Untersuchungen zur Re-
daktions- und Rezeptionsgeschichte von Jer 30-33 im Kontext des Buches (Wis-
senschaftliche Monographien zum Alten und Neuen Testament Band 72). Neu-
kirchen-Vluyn: Neukirchener Verlag.

. 2012. The Old Testament: A Literary History. Philadelphia: Fortress Press.

. 2016. “The Prophets after the Law or the Law after the Prophets? Termino-

logical, Biblical, and Historical Perspectives”, in: J. C. Gertz, B. Levinson, D.

Rom-Shiloni & K. Schmid (eds.), The Formation of the Pentateuch. Bridging the

Academic Cultures of Europe, Israel, and North America (Forschungen zum Al-

ten Testament 111). Tiibingen: Mohr Siebeck, 841-50.




20 ALTMANN

Sommer, Benjamin D. 1998. 4 Prophet Reads Scripture: Allusion in Isaiah 40-66
(Contraversions: Jews and Other Differences). Stanford: Stanford University
Press.

Southwood, Katherine. 2022. “The ‘Foreigner’ and the Eunuch: The Politics of Be-
longing in Isaiah 56:1-8”: Biblical Interpretation 30,437-59.

Villiers, Gerda de. 2018. “The Pentateuch and Its Reception in the Book of Ruth.
Constructing Israelite Identity”: Journal for Semitics 27, 1-17.

Watts, James W. 1997. “The Legal Characterization of God in the Pentateuch”: He-
brew Union College Annual 67, 1-14.

. 1999. Reading Law. The Rhetorical Shaping of the Pentateuch (The Biblical

Seminar 59). Sheffield: Sheffield Academic Press.

.2005. “Ritual Legitimacy and Scriptural Authority”, Journal of Biblical Lit-
erature 124, 401-17.

Wells, Roy D. 1996. “‘Isaiah’ as an Exponent of Torah. Isaiah 56.1-8”, in: R. F.
Melugin & M. A. Sweeney (eds.), New Visions of Isaiah (Journal for the Study
of the Old Testament Supplement Series 214). Sheffield: Sheffield Academic
Press, 140-55.

Wright, Jacob L., and Michael J. Chan. 2012. “King and Eunuch: Isaiah 56:1-8 in
Light of Honorific Royal Burial Practices”: Journal of Biblical Literature 131,
99-119.




	THE USE AND LIMITS OF PENTATEUCHAL DIVINE LAW FOR DELIMITING ISRAEL IN PERSIAN-PERIOD TEXTS
	1.  Jeremiah: Combining Law and Covenant
	1.1 Jeremiah 11:1–13
	1.2 Jeremiah 31 (LXX 38)
	1.3 Jeremiah 34 (LXX 41)
	1.4.  Jeremiah 17

	2.  Isaiah 56:1–6: Covenantal Ritual Practice before Genealogy
	3. Ruth: Torah Narrative Embeds the Foreigner
	4. Conclusion
	Bibliography

