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CHAPTER 1 

INTRODUCTION 

The book of Joel has long been recognized as containing numerous verbal 

parallels with other biblical books.1 This has caused some to characterize Joel as an 

interpreter of Scripture (Schriftinterpret) or a writing prophet (Schriftprophet), rather than 

a prophet in the traditional sense.2 Leslie Allen claims that  

it is essential to Joel’s purpose that he should not be original. His deliberate aim is to 
make a deep impression by using stereotyped, well-known language to show that in 
the present situation venerated prophecies were on the verge of fulfillment. His 
newness lies in the application of the old words.3  

However, analyses of the verbal parallels in Joel have ranged from merely noting their 

presence, to using them to support larger theses, such as the dating or Joel, or theories of 

redaction, without employing a rigorous methodology to identify and then understand the 

significance of Joel’s verbal parallels in and of themselves.4 Richard Schultz’s survey of 

                                                
 

1 Hadjiev’s comment is representative of many commentators on Joel: “a striking feature of the 
book of Joel is the numerous literary connections with other parts of the Old Testament.” Tchavdar 
Hadjiev, Joel and Amos, TOTC, vol. 25 (Downers Grove, IL: IVP Academic, 2020), 8. 

2 Bergler writes, “Der bibelkundige Leser findet sich praktisch in jedem Vers an inhaltliche 
oder wörtliche Parallelen zu andered biblischen Büchern erinnert und stößt auf ein Konglomerat von 
Anspielungen, Traditionsmischungen, Uminterpretationen und schillernden Metaphern.” Siegfried Bergler, 
Joel als Schriftinterpret, BEATAJ 16 (Berlin: Peter Lang, 1988), 16. Seitz similarly comments, “Joel’s 
prophetic vocation, in other words, is tied up with his association with prophecy as it exists (in stable text 
form).” Christopher Seitz, Joel (London: T & T Clark, 2016), 29. See also Jörg Jeremias, “Die Anfänge der 
Schriftprophetie,” ZTK 93, no. 4 (1996): 481–99. 

3 Leslie Allen, The Books of Joel, Obadiah, Jonah and Micah, NICOT (Grand Rapids: 
Eerdmans, 1976), 68. 

4 For example, while Barker notes that Joel 1:15 “has a nearly exact parallel in Isa 13:6,” he 
only comments that an “important difference” between the two passages is that Isaiah is directed against 
Babylon and Joel’s text is directed against Judah. He does not investigate whether or not such an exact 
parallel is evidence of literary dependence and what significance it may have if so. Rather, he concludes 
from this, implying that Joel and Isaiah are not literarily dependent but simply using a similar motif, that 
different texts can simply “nuance the motif.” Joel Barker, From the Depths of Despair to the Promise of 
Presence: A Rhetorical Reading of the Book of Joel, Siphrut 11 (Winona Lake, IN: Eisenbrauns, 2014), 99. 
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the literature found that the “study of prophetic quotation consistently has been treated as 

a means to an end. . . . the relevant data were investigated only in as much detail as was 

necessary to serve a particular scholar’s purpose.”5 The few studies that have 

intentionally sought to study the significance of Joel’s verbal parallels have operated with 

a variety of methodological assumptions thereby, naturally, resulting in differing 

conclusions.6 

The book of Joel itself has often proved problematic to interpret. Is it the work 

of one hand, or does it bear marks of two hands with the early oracles of Joel 

supplemented by the work of a later eschatological redactor? Most acknowledge Joel has 

two halves, but is the middle of the book at 2:17 or 2:27? And what should one make of 

the apparent clear structure in the first half compared with the apparent “muddle” of the 

second half?7 Does Joel describe a locust invasion or an army invasion, or both? Are the 

people called to repent from sin or simply turn back to YHWH? Is Joel an early or late 

preexilic or postexilic—or even an exilic8—work? 

                                                
 
To support his thesis that Joel originated in a cult setting, Kapelrud likewise does not find a literary 
connection between Joel 1:15 and Isa 13:6, but rather claims they were both dependent upon a third source, 
and “that this third source was derived from the cult, is undoubtedly correct.” Arvid Kapelrud, Joel Studies, 
UUA 4 (Uppsala, Sweden: A. B. Lundequistska Bokhandeln, 1948), 56. 

5 The common theories Schultz identified to which verbal parallels were used to support are (a) 
dating of literature, (b) theories of textual transmission, (c) theories regarding prophetic schools, (d) the 
origins of biblical exegesis, (e) the means by which a prophet established his authority, (f) theories of a 
growing canon consciousness. Richard Schultz, Search for Quotation: Verbal Parallels in the Prophets, 
JSOTSup 180 (Sheffield: Sheffield Academic, 1999), 56, 63–109. 

6 For example, Bergler’s approach is a work in form-criticism and tradition-criticism, seeking 
to determine the earlier traditions that Joel has drawn from and the theological significance of Joel’s use of 
earlier Scripture. Bergler, Joel als Schriftinterpret, 29–32. Strazicich’s approach relies on James Sanders’s 
method of comparative midrash while also drawing from the dialogism of Mikhail Bakhtin and the 
intertextual approach of Julia Kristeva. John Strazicich, Joel’s Use of Scripture and the Scripture’s Use of 
Joel: Appropriation and Resignification in Second Temple Judaism and Early Christianity, BibInt 82 
(Leiden: Brill, 2007), 2–20. Monika Müller’s approach to Joel is a synchronic, intertextual approach that 
focuses on the “Text-Leser-Relation . . . während das Verhältnis Autor-Text in den Hintergrund tritt.” 
Monika Müller, Und der HERR wohnt in Zion: Literaturwissenschaftliche und theologische 
Untersuchungen zu Joel 3 und 4, WMANT 150 (Göttingen: Vandenhoeck & Ruprecht, 2017), 6. 

7 This is how Barton characterizes the second half of Joel. John Barton, Joel and Obadiah, 
OTL (Louisville: John Knox Press, 2001), 13. 

8 Assis uniquely dates Joel during the time of the exile. Elie Assis, “The Date and Meaning of 
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New redaction criticism of the twelve minor prophets has also affected the 

interpretation of Joel by promoting the view that the minor prophets must be read as a 

single work.9 The book of Joel has played a pivotal role in such theories, with some 

arguing that Joel was created by a redactor of the minor prophets and never intended to 

exist in isolation.10 Specifically, Joel’s numerous verbal parallels with the other minor 

prophet books are used to support the Book of Twelve theory as they are explained as a 

redactional Stichwörter as part of the creation of a Book of the Twelve.11 

How, then, should one read Joel? Must it be read as simply a chapter in the 

larger Book of the Twelve? Are his verbal parallels to be understood as authorially 

intended allusions to earlier texts, redactionally created links to connect it with other 

books within the minor prophets, or intriguing intertextual connections of the reader? 

What method ought to be employed when analyzing the verbal parallels in Joel? Should 

the verbal parallels in Joel have any larger significance for the overall message of the 

book of Joel? 

Thesis 

To comprehend Joel’s message, understanding his reuse of earlier Scripture is 

essential.12 And to understand Joel’s reuse of earlier Scripture, a thorough methodology 

                                                
 
the Book of Joel,” VT 61, no. 2 (2011): 163–83. 

9 Barton challenges the assumption, however, that an ancient “book” would have implied a 
specific reading strategy. John Barton, “What Is a Book? Modern Exegesis and the Literary Conventions of 
Ancient Israel,” in Intertextuality in Ugarit and Israel, ed. Johannes de Moor, OTS 40 (Leiden: Brill, 
1998), 1–14. 

10 Wörhle’s opinion is that “Joel never existed outside the Book of the Twelve.” Jakob Wöhrle, 
“Joel and the Formation of the Book of the Twelve,” BTB 40, no. 3 (2010): 133. For an overview of the 
differing approaches to Joel in understanding its role in the redactional formation of the purported Book of 
the Twelve, see Ronald Troxel, “The Fate of Joel in the Redaction of the Twelve,” CurBR 13, no. 2 (2015): 
152–74. For an alternative view regarding the twelve minor prophets, see Tchavdar Hadjiev, “A Prophetic 
Anthology Rather than a Book of the Twelve,” in The Book of the Twelve: Composition, Reception, and 
Interpretation, ed. Lena-Sofia Tiemeyer and Jakob Wöhrle, VTSup 184 (Leiden: Brill, 2020), 90–108. 

11 See, for example, James Nogalski, Redactional Processes in the Book of the Twelve, BZAW 
218 (Berlin: Walter de Gruyter, 1993), 13–26, 42–48. 

12 In chap. 2, I characterize my work as primarily a study in allusion, situating it among other, 
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for identifying and assessing parallels must be employed. It cannot merely be assumed 

that a verbal parallel was intended; rather literary dependence between two texts must be 

demonstrated, including the direction of such literary dependence. Only then can it be 

argued that Joel has intentionally alluded to previous material in his own message. Even 

then, one must show how the previous material has been used before then determining 

what contribution such reuse makes to Joel’s overall message. 

Time in Joel fluctuates between the present and future. However, this 

fluctuation occurs not in two distinct halves of the book that can be supposed as stitched 

together, but throughout the book. This is the literary achievement of the unified book of 

Joel.13 Supposing “future” elements are the works of later redactors creatively added to 

the book of Joel is unnecessary and unwarranted. If Joel could have been creatively 

redacted, why could it not have been creatively authored? The present punishment and 

restoration are mirrored by the future punishment and restoration—they are both the same 

type, following the same pattern. Moreover, I argue there is little evidence that Joel was 

composed as part of the Book of the Twelve and/or that one is required to read Joel in 

light of the Book of the Twelve. Joel ought to be read on its own terms. 

I argue that Joel, as a late biblical author, intentionally reused earlier Scripture 

in crafting his message, often alluding to other texts and thereby inviting the reader into 

meaning-making through the guidance of his text. Recognizing and interpreting such 

allusions, thus, enhances the reader’s understanding of Joel’s message. His allusions 

comprise both unique literary allusions to specific texts and thematic allusions to major 

biblical themes. Literary allusions are intended to evoke the context of the specific source 

                                                
 
often loaded, terms such as intertextuality and inner-biblical exegesis. Thus, throughout this work I have 
employed the simple term reuse to be understood as a neutral descriptor. 

13 This study does not analyze the internal verbal parallels within the book of Joel. However, I 
agree with others that such parallels are evidence of the strategic composition of the book, evidence of the 
two time periods in Joel (present and future), that are so interwoven throughout the book that they cannot 
be excised by the critic’s scalpel. 
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text in the receptor text—a context which may or may not be congruent with Joel’s 

context—whereas thematic allusions are intended to evoke a particular theme as 

developed in earlier texts. Joel’s allusions are creative and yet uphold the original 

meaning, even when he reverses the original meaning.14 Joel makes a literary allusion by 

borrowing an exact phrase from an earlier text (e.g., Joel 2:2//Zeph 1:15) or by borrowing 

phraseology and even the structure from an earlier block of text (Joel 1:2–4//Exod 10; 

Joel 2:1–11//Isa 13). Joel makes a thematic allusion by means of a key word or motif 

(e.g., to creation by means of ןדע־ןג  in 2:3; to the Exodus by means of םיתפומ  in 3:3; to 

the promised land by means of בלח  in 4:18, etc.).15 

Joel’s central theme, the coming Day of the Lord, is embellished with major 

biblical motifs such as creation, covenant, and redemption, by his reuse of the OT.16 The 

Day is preceded by the experience of covenant curses (Joel 1:4; cf. Deut 28:38; 1 Kgs 

8:37) that have de-created the land (Joel 2:3) and led to whole earth groaning (Joel 1:19–

20).17 The locusts play a dual role, combining the covenant curses with the plagues of 

Egypt. The wrath of that Day is averted by means of genuine heart repentance resulting in 

the Lord’s covenantal jealousy (2:18) restoring the people (Joel 2:13–14; 4:1–2; cf. Deut 

30:1–6; Jer 30:18) and bestowing his covenant blessing upon the entire land (Joel 2:21–

                                                
 

14 In other words, the rhetorical effect of such an allusion has its force only in the fact that it 
reverses the original meaning thereby acknowledging the original meaning. 

15 English and Hebrew versification of Joel differ with 2:28 in English being 3:1 in Hebrew; 
3:1 in English is 4:1 in Hebrew. I consistently use the Hebrew versification of the OT throughout this 
study. 

16 Such themes are not mutually exclusive, nor is their combination unique to Joel. Earlier 
Scripture often combined creation and covenantal/redemption themes. For example, Isaiah depicts a 
redemption in terms of a new creation (Isa 65:17) and a new exodus (Isa 52:12), and the covenant curses 
are depicted in terms of the Egyptian plagues (Deut 28:27, 60, 68). 

17 The word תירב  does not occur in Joel, but covenant themes are pervasive. For example, 
Ahlström comments, “Joel 2:12 portrays Yahweh as a gracious and merciful god in terms taken from the 
covenant ideology.” G. W. Ahlström, Joel and the Temple Cult of Jerusalem, VTSup 21 (Leiden: Brill, 
1971), 26. Additionally, he says that “the locusts in this book can be understood as the prophet’s 
interpretation of the present disaster as due to the people’s transgression of the covenant ordinances” (29); 
and again, “Joel uses cultic material and works very much with concepts and formulas which belonged to 
the renewal of the covenant” (25). 
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27). The goal of the covenant, the knowledge of the Lord, is also accomplished (2:27). 

This “present” restoration becomes a type for Joel’s description of the future restoration. 

Instead of restoring the land by pouring out the rains, the Lord restores the people by 

pouring out his Spirit (3:1). The result is a return (4:1), to a paradisaical land (4:18), the 

elimination of all evil (4:19–21), and the establishment of the Lord dwelling with his 

people (4:17). Such a return is accompanied by signs, fire, and a pillar of smoke (3:3), 

indicating a second exodus. This return and restoration results in the goal of the covenant, 

the knowledge of the Lord (4:17). Joel’s reuse of the OT reveals his theological vision for 

Israel: A new exodus will lead to a new covenant and a new creation. 

History of Interpretation 

A survey of previous research is necessarily limited in scope. Given that 

studies of the reuse of earlier Scripture within the book of Joel are few, my survey 

includes recent studies of inner-biblical reuse within prophetic books to produce a larger 

pool of data to analyze.18 This allows me to build upon the methodological strengths, and 

avoid the weakness, of such studies as I develop a methodology to determine the 

presence and function of inner-biblical reuse in Joel.19 

Biblical Reuse within the Prophets 

The following section surveys a selection of monographs and two dissertations 

that explicitly interact with the biblical prophets and their reuse of earlier Scripture.20 The 

                                                
 

18 A survey and critique of the Book of Twelve theory is in chap. 2. 

19 I use the term biblical reuse broadly in this chapter to include many approaches which may 
self-identify as inner-biblical allusion, inner-biblical exegesis, allusion criticism, intertextuality, etc. 

20 The main methodological issues surrounding the discipline of what I am calling inner-
biblical reuse are uncovered through my survey limited to monographs. However, illuminating articles on 
inner-biblical reuse include Lyle Eslinger, “Hosea 12:5a and Genesis 32:29: A Study in Inner Biblical 
Exegesis,” JSOT 18, no. 5 (1980): 91–99; John Day, “A Case of Inner Scriptural Interpretation: The 
Dependence of Isaiah XXVI.13–XXVII.11 on Hosea XIII.4–XIV.10 (Eng. 9) and Its Relevance to Some 
Theories of the Redaction of the ‘Isaiah Apocalypse’,” JTS 31, no. 2 (1980): 309–19; Day, “Inner-Biblical 
Interpretation in the Prophets,” in “The Place is Too Small for Us”: The Israelite Prophets in Recent 
Scholarship, ed. Robert Gordon (Winona Lake, IN: Eisenbrauns, 1995), 230–46; Thomas Dozeman, 
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works are presented in chronological order of publication so that developments within the 

field are more apparent. 

Rex Mason—Zechariah 9–14. The goal of Rex Mason’s doctoral dissertation, 

“The Use of Earlier Biblical Material in Zechariah 9–14: A Study in Inner-Biblical 

Exegesis,” is to “examine the use of earlier biblical material in Deutero-Zechariah in the 

attempt to see what principles of exegesis, if any, can be detected.”21 His work lacks any 

detailed description of his methodology, but it does offer a word of caution that (1) 

discerning allusions can be a subjective enterprise, (2) parallel texts may not be 

dependent upon each other but have a “common origin,” (3) readers cannot definitively 

know what texts any author had available to him, and (4) the compositional history and 

the dating of the final form of the parallel texts in question are often uncertain, confusing 

the search for direction of dependence between source and alluding text.22 Given the 

methodology employed throughout the study, however, Mason’s work can be described 

as historical, diachronic, and concerned with authorial intent. 

His study concludes that Zechariah 9–14 “is steeped in the prophetic word of 

                                                
 
“Inner-Biblical Interpretation of Yahweh’s Gracious and Compassionate Character,” JBL 108, no. 2 (1989): 
207–23; Konrad Schaefer, “Zechariah 14: A Study in Allusion,” CBQ 57, no. 1 (1995): 66–91; Benjamin 
Sommer, “Exegesis, Allusion and Intertextuality in the Hebrew Bible: A Response to Lyle Eslinger,” VT 
46, no. 4 (1996): 479–89; Richard Coggins, “Interbiblical Quotations in Joel,” in After the Exile: Essays in 
Honour of Rex Mason, ed. John Barton and David Reimer (Macon, GA: Mercer University Press, 1996), 
75–84; Jörg Jeremias, “Der »Tag Jahwes« in Jes 13 und Joel 2,” in Schriftauslegung in der Schrift: 
Festschrift für Odil Hannes Steck zu sinem 65. Geburtstag, ed. Reinhard Kratz, Thomas Krüger, and 
Konrad Schmid, BZAW 300 (Berlin: Walter de Gruyter, 2000), 129–38; Richard Schultz, “The Ties That 
Bind: Intertextuality, the Identification of Verbal Parallels, and Reading Strategies in the Book of the 
Twelve,” in Thematic Threads in the Book of the Twelve, ed. Paul Redditt and Aaron Schart, BZAW 325 
(Berlin: Walter de Gruyter, 2003), 27–45; Joel Barker, “From Where Does My Hope Come? Theodicy and 
the Character of YHWH in Allusions to Exodus 34:6–7 in the Book of the Twelve,” JETS 61, no. 4 (2018): 
697–715. 

21 Mason’s 1973 dissertation was not published until 2003. Rex Mason, “The Use of Earlier 
Biblical Material in Zechariah 9–14: A Study in Inner Biblical Exegesis,” in Bringing out the Treasure: 
Inner Biblical Allusion in Zechariah 9–14, ed. Mark Boda and Michael Floyd, JSOTSup 370 (London: 
Sheffield Academic, 2003), 4. 

22 Mason, “Use of Earlier Biblical Material in Zech 9–14,” 5–6. 
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the past.”23 He finds the types of reuse of earlier material within Zechariah 9–14 to 

include (1) the evoking of the source-text’s context/theme through words and phrases that 

are “altered, or freely adapted . . . attached to different subjects, but within a context of 

the same general themes as the original” or the use of “allusive-word play” to evoke a 

previous context24; (2) reinterpretation, though he notes that in Zechariah “the main 

emphasis of the original text is kept” and it can “demonstrate still a dependence upon 

earlier biblical themes and tradition” so that a creative “twist” can “develop . . . an 

idea . . . implicit” in the source text25; and (3) reversal, and yet again Mason finds that 

“such a process (of reversal) seems already to have begun within the (source) material” 

and that reversals “take place within the broad lines of prophetic tradition.”26 

Michael Fishbane. Fishbane’s seminal work, Biblical Interpretation in 

Ancient Israel, sets forth the argument that many of the exegetical practices found in 

post-biblical writings have their origin within the canonical works themselves.27 

Specifically, these exegetical techniques were employed to reinterpret, even rework, 

earlier authoritative tradition so that the older tradition had an ongoing significance to the 

newer social and theological context. He describes this phenomenon as “inner-biblical 

exegesis” and compares and contrasts it with tradition-history, describing tradition-

history as that which looks at the transmission of a tradition (traditum) from its oral 

beginnings up unto its textual stabilization, whereas inner-biblical exegesis looks at the 

                                                
 

23 Mason, “Use of Earlier Biblical Material in Zech 9–14,” 201. 

24 Mason, “Use of Earlier Biblical Material in Zech 9–14,” 202. 

25 Mason, “Use of Earlier Biblical Material in Zech 9–14,” 202–3. Fishbane argues that later 
writers often drew out latent meanings from earlier texts. Michael Fishbane, Biblical Interpretation in 
Ancient Israel (Oxford: Oxford University Press, 1985), 283. 

26 Mason, “Use of Earlier Biblical Material in Zech 9–14,” 203–4. 

27 Bergler’s work, which I analyze below, comes to a similar conclusion, specifically regarding 
Joel: “Wir begegnen hier dem Phänomen, daß es bereits innerhalb der biblischen Literatur autoritative 
Auslegung gibt.” Bergler, Joel als Schriftinterpret, 32. 
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subsequent life (traditio) of a text, after it has been stabilized, as it is reused and 

reinterpreted.28 

His work details four categories of inner-biblical exegesis. The first category is 

scribal comments and corrections. Illustrated simply, this category describes the scribal 

activity which modernized dated material for a contemporary audience.29 Fishbane views 

the work of such scribal traditio as “intended to reinforce the authority of the traditum 

and to serve it” by making it “lexically more accessible, theologically more palatable, or 

materially more comprehensive.”30 Fishbane’s second category is legal (halakhic) 

exegesis and was necessitated by “perplexing ambiguities raised by the formulation” of 

particular laws.31 The legal traditio, therefore, was intended to supplement gaps in the 

legal code by reworking laws.32  

His third category of inner-biblical exegesis is termed aggadic exegesis. It is 

distinct from legal exegesis in that legal exegesis focused specifically on exegeting laws 

to make them “applicable or viable in new contexts” where aggadic exegesis utilizes “the 

                                                
 

28 Fishbane, Biblical Interpretation in Ancient Israel, 7. Eslinger critiques Fishbane’s 
diachronic approach because of historic assumptions. Lyle Eslinger, “Inner-biblical Exegesis and Inner-
biblical Allusion: The Question of Category,” VT 42, no. 1 (1992): 47–58. 

29 Fishbane, Biblical Interpretation in Ancient Israel, 43. Evidence of such scribal “exegesis” 
can be found in the Hebrew Bible when (1) explicitly indicated, (2) through textual criticism of the MT or 
comparing it with the versions, or (3) analyzing “manifestly redundant and disruptive features in the MT 
which are also explanatory in nature.” Fishbane, Biblical Interpretation in Ancient Israel, 87. 

30 Fishbane, Biblical Interpretation in Ancient Israel, 87. 

31 Fishbane, Biblical Interpretation in Ancient Israel, 94. In some instances, biblical laws are 
supplemented through divine oracle; for example, see Lev 24:10–23; Num 9:6–14; 15:32–36; and 27:1–11. 
Even after divine oracle, however, the law may still need an exegetical traditio applied to it (e.g., Num 
36:6–9). 

32 Fishbane, Biblical Interpretation in Ancient Israel, 236–56. Fishbane groups the legal 
exegesis that reworked laws into four types on a continuum: (1) formally irrational, (2) substantively 
irrational, (3) substantively rational, (4) formally rational. The “irrational” may be described as “ad-hoc” 
with the formally irrational reworking of laws occurring due to divine oracles or lots, whereas the 
substantively irrational occurred for stated pragmatic ends. The substantively rational legal exegesis 
included (i) reworking by analogy, whereby a law could apply, by analogy, to an unforeseen situation, thus 
effectively creating a new law, (ii) reworking by synthesis, whereby, under the assumption that legal 
contradictions were only apparent, diverse laws were synthesized, and (iii) qualifying exegesis, whereby a 
qualification was added to a law, altering its scope. 
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full range of the inherited traditum for the sake of new theological insights, attitudes, and 

speculations.”33 Furthermore, where legal exegesis sought to supplement apparent gaps, 

aggadic exegesis “characteristically draws forth latent and unsuspected meanings” giving 

“particular emphasis to its sensus plenoir, its fullness of potential meanings and 

applications.”34 While he does not use the term allusion, Fishbane notes that aggadic 

exegesis rarely explicitly cites the traditum that is being reinterpreted. Thus, “multiple 

and sustained lexical linkages between two texts” is one of the most important ways to 

identify aggadic exegesis.35 In cases of aggadic exegesis “a traditum is incorporated into 

a traditio—which transforms it or re-employs it.”36 In other words, there is 

reinterpretation. 

Aggadic exegesis is born out of a “crisis or dislocation which affected the 

continuity of perception of the inherited traditum.”37 In response to the crisis, aggadic 

exegesis sought to either (a) show the ongoing significance of the traditum, (b) reinterpret 

and transform the traditum in light of the contemporary setting, or (c) emphasize the 

discontinuity between the traditum and the present situation.38 In addition to a new 

historical context, the traditum is often reworked into a new literary context by aggadic 

                                                
 

33 Fishbane, Biblical Interpretation in Ancient Israel, 282. 

34 Fishbane, Biblical Interpretation in Ancient Israel, 283. 
35 Fishbane, Biblical Interpretation in Ancient Israel, 285. 

36 Fishbane, Biblical Interpretation in Ancient Israel, 291. Strazicich, in his study of Joel, 
argues that there is no reuse in Joel that does not reinterpret and reapply the earlier text. Strazicich, Joel’s 
Use of Scripture, 248–49. 

37 Fishbane, Biblical Interpretation in Ancient Israel, 409. 

38 Fishbane, Biblical Interpretation in Ancient Israel, 409–14. The way in which aggadic 
exegesis stresses the discontinuity is threefold: (a) stressed “the newness of the traditio and the ‘pastness’ 
of the traditum” and thus acknowledges the “epochal rift between the past and present” (412); (b) employs 
the technique of “typology” which casts “the future in the light of the past, and thereby affirm continuity 
between past and present” (412); and (c) “representation of cultural memories” whereby  the past traditum 
has been reworked into a new traditum (413). A good example of this third type is the reworking of 1 
Samuel–2 Kings in the books of 1 and 2 Chronicles.   
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exegesis.39 Distinct from scribal and legal exegesis, Fishbane notes that aggadic exegesis 

does not attempt to clarify or harmonize the traditum but the traditum is put to work to 

serve the ends of the traditio.40 

Finally, Fishbane describes mantological exegesis of two kinds, that of dreams, 

visions, and omens and that of oracles. The images of dreams, visions, and omens, such 

as in Genesis 41, Daniel 2, etc., are inherently esoteric and thus require interpretation. 

This interpretation comes via a mediator, often a human oneiromancer and, in later 

writings such as Zechariah, via an angel. Thus, there is no real traditio for this type of 

mantological exegesis but simply the traditum and its interpretation.41  

More relevant to my study is the mantological exegesis of oracles. Distinct 

from mantological exegesis of dreams, visions, and omens, Fishbane notes that the 

traditum of oracles are exoteric and do not need immediate exegesis. The traditio then 

only becomes necessary later, most often “when valued oracles have not been actualized, 

when their manifest meaning is cast in doubt, or when events seem to refute them.”42 

This exegesis can be non-transformative, whereby later explanations or clarifications are 

added to earlier prophecy, or transformative, whereby earlier prophecies are specified or 

even revised.43 Mantological exegesis of oracles and aggadic exegesis are therefore 

                                                
 

39 Fishbane describes this as dislocation and relocation, two distinct, yet both transformative, 
steps. In the first step a traditum is decontextualized, and in the second step the new traditio “becomes 
traditum in its own right.” Fishbane, Biblical Interpretation in Ancient Israel, 415. 

40 And yet, it is worth pointing out, this does not necessarily undermine the traditum. So, for 
example, Isa 58:1–10 “skillfully” utilizes the traditum of the feasts and fasting for its own ends, but it does 
not thereby undermine the “normative regulations of Lev. 16 and 23:26–32.” Fishbane, Biblical 
Interpretation in Ancient Israel, 416. Fishbane sees rhetorical strategies which are employed upon the 
traditum to serve the traditio: (1) spiritualization of content, (2) nationalization of content, and (3) 
nomicization and ethicization of content (426).  

41 Fishbane, Biblical Interpretation in Ancient Israel, 443–57. 

42 Fishbane, Biblical Interpretation in Ancient Israel, 445.  

43 Fishbane, Biblical Interpretation in Ancient Israel, 458–99. For example, Fishbane argues 
that Ezek 22:25–28 is a non-transformative embellishment of Zeph 3:3–4, and Jer 33:14–16 is a 
transformative revision of Jer 23:5–6 precipitated by the exile. 
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similar in that they both may expand and/or revise earlier traditum. However, they are 

distinct in origin; specifically, mantological exegesis of oracles arises from a cognitive 

and theological crisis and its purpose is “to reopen or prolong confidence in an oracle’s 

content and more importantly, to establish its closure, i.e., to show how the oracle has 

been, or will soon be, actualized.”44 

Rex Mason—1 and 2 Chronicles, Ezra, Nehemiah, Haggai, Zechariah 1–8, 

and Malachi. A subsequent work by Mason, Preaching the Tradition, takes up Gerhard 

von Rad’s proposal of the Gattung of the postexilic “sermon” as found in 1 and 2 

Chronicles. These sermons “share the characteristic of citation, or at least allusion to, 

earlier legal and prophetic sayings, a general parenetic nature, and have many features of 

style in common.”45 Mason examines not only 1–2 Chronicles, but other postexilic works 

of Nehemiah, Ezra, Haggai, Zechariah 1–8, and Malachi in search of such sermons.  

His conclusion is that, while it is difficult to make a case that the “sermon” was 

a specific postexilic Gattung, “the material does reflect and encapsulate something of the 

‘preaching’ that must have gone on in the second temple” and these preachers “developed 

and taught the traditions” with “literary and rhetorical” activity.46 Moreover, this 

preaching of the traditions includes both “exegesis and reapplication” because their work 

was not an intellectual endeavor, but was born out of the needs of the postexilic 

community to show that God’s promises had not failed.47 

                                                
 

44 Fishbane, Biblical Interpretation in Ancient Israel, 445. 

45 Rex Mason, Preaching the Tradition: Homily and Hermeneutics after the Exile (Cambridge: 
Cambridge University Press, 1990), 1. 

46 Mason, Preaching the Tradition, 2. John Strazicich understands Joel to have also partaken in 
this postexilic method, stating “Joel’s prophecy contains a substantial amount of scriptural allusions to 
antecedent scribal traditions, which are a hallmark of the postexilic era.” Strazicich, Joel’s Use of Scripture, 
1. Mason is less certain about the date of Joel, writing “that nothing demands a post-exilic date for 1.1–
2.27” but that “2.28–3.21 (Heb. 3.1–4.21) probably suggest a continuing application . . . of the first part of 
the book to successive situations after the exile.” Rex Mason, Zephaniah, Habakkuk, Joel, OTG (Sheffield: 
JSOT Press, 1994), 116. 

47 Mason, Preaching the Tradition, 261–62. Mason’s understanding is very close to what 
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Helmut Utzschneider—Malachi. Utzschneider notes that the results of 

previous research on the prophetic books—which focused on their oral history to discern 

the ipsissima verba of the prophetic figure behind the book, assumed a large time 

between the oral delivery of the message and its being written down, and accepted that 

these scripts were then subject to extensive updating and redaction throughout their 

transmission—was to denigrate the function of the prophetic books as they currently 

exist. He thus asks the question:  

Kann, m.a.W., “Schriftprophetie” überhaupt funktionell und wesentlich prophetisch 
sein? Das Problem läßt sich noch präziser stellen, wenn man ein Wesensmerkmal 
schriftprophetischer Texte in Betracht zieht, das in letzter Zeit verstärkt Beachtung 
gefunden hat: die Interpretation. Was ist und worauf erstreckt sich “Interpretation”, 
und wie verhält sie sich zum Wesen und zur Funktion von Prophetie?48 

He describes two meanings that scholars give to “interpretation” within the 

books of the prophets. The first type of interpretation is when a prophetic book alludes to 

earlier Scripture since this involves some type of interpretation of the earlier text.49 The 

second has to do with understanding the compositional history of the book as an 

interpretative activity, namely, later redactions as interpreting earlier portions of the 

text.50 However, Utzschneider argues that, rather than deleting such redactional texts as 

                                                
 
Fishbane labels aggadic exegesis (though some, like Lester, would dispute Fishbane’s label of exegesis and 
prefer the term allusion when reinterpretation, rather than interpretation, is involved). See G. Brooke 
Lester, Daniel Evokes Isaiah: Allusive Characterization of Foreign Rule in the Hebrew-Aramaic Book of 
Daniel, LHBOTS 606 (London: T & T Clark, 2015), 34. James Sanders calls this midrash. Sanders’s main 
thesis is that, before the stabilization of the canonical text, later biblical authors evidence retelling of the 
traditions, recontextualization of the traditions to the new Sitz im Leben of the community, and then 
reapplication of the tradition to the new setting. Thus, Israel’s canon survives and endures because of its 
adaptability. Once the text is stabilized however, the reapplication of Israel’s tradition does not produce 
new canonical works but is reflected in Rabbinic Judaism and even the interpretation within the NT. James 
Sanders, From Sacred Story to Sacred Text: Canon as Paradigm (Philadelphia: Fortress, 1987). 

48 Helmut Utzschneider, Künder oder Schreiber? Eine These zum Problem der 
»Schriftprophetie« auf Grund von Maleachi 1,6–2,9, BEATAJ 19 (Frankfurt: Peter Lang, 1989), 12. 

49 Utzschneider, Künder oder Schreiber?, 12–13. 

50 For example, applied to the book of Joel, Mason proposes that Joel 1:1–2:27 could be pre-
exilic, and the addition of 3:1–4:21, specifically the universal gift of the Spirit, could be understood as a 
critique and challenge to the religious leaders at that time. Thus, the later addition to Joel interpreted the 
call to the leaders to fast in Joel 1:1–2:27 in a “hostile and critical way.” Mason, Zephaniah, Habakkuk, 
Joel, 126. 
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secondary interpolations—as was the habit of earlier critics—such texts may evidence 

interpretation within the prophetic book itself, whether by the author or a redactor.51 

Utzschneider’s thesis is that one should not assume that written prophecy 

(Schriftprophetie) has a secondary character with less significance. Both heralds and 

writers in the OT ought to be understood as genuinely prophetic. Therefore, the term 

Schriftprophetie ought not be viewed as a negative term, but an accurate description of 

the prophetic activity of a writing prophet.52 The text of Malachi 1:6–2:9 is an obvious 

candidate for Utzschneider to explore his thesis, to examine the distinction between oral 

and written prophecy, due to its highly literary character, allusions to earlier Scripture, 

and accepted late date. Related to the two types of interpretation he identified, 

Utzschneider first analyzes the internal relationship of texts within 1:6–2:9 to each other 

before examining Malachi’s relationship to other external texts.53 

Utzschneider’s study concludes that while there are similar forms between oral 

and written prophecy in Malachi, it is best to understand Malachi as a writing prophet. 

Such writing is no less prophetic because, like prophetic heralding, prophetic writing 

addresses a particular people with a particular need in a particular setting.54 He believes 
                                                
 

51 He gives the book of Isaiah as an example of the reinterpretation within a book itself that 
occurs as part of its transmission. Utzschneider, Künder oder Schreiber?, 14–16. The subsequent work of 
Nogalski—who seeks to identify the interpretative redactional activity upon the twelve minor prophets to 
produce one book—also illustrates Utzschneider’s secondary type of interpretation. James Nogalski, 
Literary Precursors in the Book of the Twelve, BZAW 217 (Berlin: Walter de Gruyter, 1993); Nogalski, 
Redactional Processes in the Book of the Twelve, BZAW 218 (Berlin: Walter de Gruyter, 1993). However, 
Patricia Willey claims that the plethora of allusions within Isa 40–55 is evidence against viewing such 
allusions as secondary. Patricia Tull Willey, Remember the Former Things: The Recollection of Previous 
Texts in Second Isaiah, SBLDS 161 (Atlanta: Scholars Press, 1997), 3. Whether or not one accepts 
intratextual references to be interpretive secondary interpolations/redactions, this second category of 
interpretation highlights the literary phenomenon of intratextuality. 

52 Utzschneider, Künder oder Schreiber?, 15. The term Schriftprophetie has been understood 
more favorably among scholars in recent years; for example see Jörg Jeremias, “Die Anfänge der 
Schriftprophetie,” ZTK 93, no. 4 (1996): 481–99; Jeremias, “Das Rätsel der Schriftprophetie,” ZAW 125, 
no. 4 (2013): 93–117; Alexandra Grund-Wittenberg, “The Future of the Past: Literarische Prophetien, 
Prophetenspruchsammlungen und die Anfänge der Schriftprophetie,” VT 71, no. 3 (2021): 365–96.   

53 Utzschneider, Künder oder Schreiber?, 22. He describes this two-part study of the 
“Kotextualität” of Malachi as involving “intextual” and “intertextual” relationships. 

54 Utzschneider seeks to determine the historical setting of Malachi’s prophecy as during the 
times of Ezra and Nehemiah when there was debates over priestly lineage. Utzschneider, Künder oder 
 



   

15 

there is evidence, similar to Mason, to understand “Schriftprophetie als Institution” in the 

postexilic period.55 Furthermore, contrary to Alhström, Utzschneider does not believe that 

this Schriftprophetie institution was dependent upon any other legal or priestly institution, 

but rather they functioned independently.56 

Regarding the reuse of traditions, Utzschneider establishes from Malachi the 

initial observation that “der Autor hier einen Texte der kodifizierten Tradition “im kopf” 

oder “vor sich” hatte, und seine Intentionen un dem betreffenden Stück der Tradition 

verdeutlich sah, bzw. Sich damit auseinandersetzen wollte.”57 However, Malachi does not 

simply exegete the meaning of previous texts but (re)interprets them in light of the new 

situation of the people. Utzschneider is worth quoting in full regarding Malachi’s reuse of 

Ezekiel: 

Das Maleachibuch wendet die Ezechieltexte, mit es denen Kotextualität hat, nicht 
einfach neu an, oder legt sie aus, indem es etwa fragt, was sie heute bedeuten 
könnten. Es fragt vielmehr, was ist in veränderter Situation aus den einmal 
vertretenen Positionen geworden ist. Das Gewicht dieser Anfragen ist nicht zu 
unterschätzen. Immerhin handelte es sich bei den Referenzstellen im Ezechielbuch 
um Gottesentscheidungen von höchster Dignität und “nationaler” Bedeutung. Die 
Antwort Maleachis ist in beiden Fällen, daß die Entscheidungen so keine Geltung 
mehr haben können, weil ihre Grundlage durch das priesterliche Mißverhalten 
zerstört ist. Dabei warden die Ezechielworte nich unmittelbar widerrufen. Das 
notwendige Neue wird vielmehr unter Verweis auf und Anknüpfung an das Alte 
gesagt.58 

In this analysis, Utzschneider, is able to show how Malachi both reuses the 

words of Ezekiel to compose a new word, a new word that is different from Ezekiel’s 

because of the new situation and, yet, a word upholds that the original meaning of 

                                                
 
Schreiber?, 82. 

55 Utzschneider, Künder oder Schreiber?, 81. See n46 above. 

56 Utzschneider, Künder oder Schreiber?, 79. Ahlström’s study concluded, based on Joel’s 
positive outlook upon the cult, that Joel was a temple-prophet. See Ahlström, Joel and Temple Cult. 

57 Utzschneider, Künder oder Schreiber?, 77. While Utzschneider describes these traditions as 
“kodifizierten,” Bergler comes to the opposite conclusion, that the reworking of traditions indicates that 
they were not “kanonisch-‘sakrosankt’.” Bergler, Joel als Schriftinterpret, 346. 

58 Utzschneider, Künder oder Schreiber?, 78. 
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Ezekiel to which his new word is connected. One could say that Ezekiel’s word has not 

changed, but the changed setting of the people has resulted in a different application of 

Ezekiel’s word. 

Nicholas Ho Fai Tai—Zechariah 9–14. Many clauses within Zechariah 9–14 

appear cryptic and are problematic for scholars. Nicholas Ho Fai Tai argues that it is 

imperative for the interpreter to understand the traditions which Zechariah references in 

his own work to understand the difficult texts of Zechariah 9–14.59 He writes,  

Sach 9–14 ist, kurz gesagt, ein Text, der immer wieder ältere Texte aufnimmt, auf 
sie anspielt, sich mit ihnen exegesierend auseinandersetzt. Er ist von einer starken 
Schriftgelehrsamkeit geprägt. Zum Verständnis des Textes sind die Texte, auf die 
DtSach deutend oder andeutend Bezug nimmt, unentbehrlich.60 

However, he observes that scholars who have studied verbal parallels in 

Zechariah 9–14 have come to different conclusions and he concludes that a stricter 

methodology is required to control the investigation.61 

Tai lays out a three-step process to identify a reference-text (Bezugstext) in 

Zechariah 9–14. First, there must be linguistic correspondence of key words 
                                                
 

59 “Die Aussagen in Sach 9,1–11,3 sind machmal schierig zu verstehen. Man kann nur durch 
die Bezugstexte die Aussagen richtig deuten, und darum vermuten wir, daß hinter diesen Aussagen ein mit 
der Schrift vertrauter Leserkreis steht.” Nicholas Ho Fai Tai, Prophetie als Schriftauslegung: Traditions- 
und kompositionsgeschichtliche Studien, Calwer Theologische Monographien 17 (Stuttgart: Calwer Verlag, 
1996), 285. Contrary to A. K. Müller who argues that Joel can comfortably be read on two-levels—the first 
of which does not requires identifying his literary allusions for comprehension—Tai argues that without 
noticing the textual references in Zechariah it is “nicht recht verstehbar.” Tai, Prophetie als 
Schriftauslegung, 1; Anna Karena Müller, Gottes Zukunft: Die Möglichkeit der Rettung am Tag JHWHs 
nach dem Joelbuch, WMANT 119 (Neukirchen-Vluyn: Neukirchener Verlag, 2008), 16–17. 

60 Tai, Prophetie als Schriftauslegung, 3. He makes a later comment in which he argues that 
Zechariah not only updates but even corrects earlier tradition: “DtSach sucht die Zukunftserwartungen, die 
noch nicht verwirklicht sind, zu erweitern, zu aktualisieren und zu korrigieren.” Tai, Prophetie als 
Schriftauslegung, 284. 

61 For example, he references Mason who finds Zech 9–14 to be largely dependent upon Isaiah 
whereas Sæbø and Redditt emphasize the relationship of Zech 9–14 to Jeremiah, Ezekiel, and 
Deuteronomy. “Diese Diskrepanz ist in letzter Konsequenz durch die Art und Weise, wie die Bezugstexte 
von Sach 9–14 bestimmt warden, bedingt.” Tai, Prophetie als Schriftauslegung, 1. He also accusingly 
characterizes Mason’s interpretation of ויפמ וימד יתרסהו  in Zech 9:7 which finds the prohibition of eating 
blood in Deut 12:16 as the background for understanding Zech 9:7 as based on “freie Assoziationen” which 
“die Irre führen können” and advocates a more rigorous approach. He states, “Ihre Bedeutung muß durch 
eine traditionsgeschichtliche Analyse erhoben warden.” Tai, Prophetie als Schriftauslegung, 7. 
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(Stichwörter) between the two texts. However, Stichwörter alone do not constitute a 

Bezugstext, therefore, a second step is necessary. A Bezugstext is determined when the 

two texts share Stichwörter occurring in the same thematic context (thematischer 

Zusammenhang). Yet, if a text shares the same thematischer Zusammenhang with 

Zechariah 9–14 but lacks common Stichworte, Tai does not count this as a Bezugstext but 

understands the text to be either temporally removed from Zechariah 9–14 or 

representing a different tradition. The third and final confirmatory step in identifying a 

Bezugstext is to discern the theological reason why Zechariah 9–14 took up that particular 

text and reinterpreted (neu gedeutet) it.62 

Tai finds Zechariah 9–14 to be largely dependent upon the traditions in 

Jeremiah and Ezekiel, with minor dependence on Hosea, the Deuteronomistic tradition, 

and the Zion traditions. The use of Jeremiah in Zechariah 9–14 “bestecht ausschließlich 

in direkter Übertragung und Aktualisierung.”63 Furthermore, the author of Zechariah 9–

14 must have assumed the traditions of Jeremiah to be familiar and authoritative with his 

readers. Specifically, Zechariah draws from Jeremiah’s sayings both the speeches against 

the leaders in Jerusalem—which he applies against the ruling Judean class in his time—

and the hope of the northern tribes returning.64  

In distinction to the “direkter Übertragung und Aktualisierung” of Jeremiah 

traditions “die ez [Ezekiel] Tradition nicht ohne Abwandlung überliefert, sondern 

umgewandelt, modifiziert und erweitert.”65 The theological purpose of the reuse of 

Ezekiel in Zechariah 9:1–11:3, however, is the same as that of the use of Jeremiah—
                                                
 

62 Tai, Prophetie als Schriftauslegung, 7–8. 

63 Tai, Prophetie als Schriftauslegung, 280. 

64 Tai, Prophetie als Schriftauslegung, 280–82. His work is similar to Mason’s in that they 
both use inner-biblical reuse to understand the historical Sitz im Leben in which the text was written. 
Mason, Preaching the Tradition, 261. He even dates Zech 9:1–11:3 between the fifth and third century 
based on vocabulary. Tai, Prophetie als Schriftauslegung, 286. 

65 Tai, Prophetie als Schriftauslegung, 282. 
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namely, to polemically dispute with the leaders in Judea. It is precisely because the 

Ezekiel tradition was originally a tradition of the Jerusalem theocracy that Zechariah 

takes it and modifies it in Zechariah 9:1–8 so much to intensify his dispute with the 

Judean leaders.66 This illustrates well that different techniques of reuse ought not to 

indicate a different author, especially if it can be shown that the theological purpose 

behind the different reuses is one and the same. 

Risto Nurmela—Zechariah. Nurmela’s review of previous works on 

allusions in Zechariah exposes a lacuna in scholarship that has prioritized allusions in 

Zechariah 9–14 and overlooked allusions in 1–8. Moreover, he critiques these works for 

not presenting a rigorous “method for screening the verbal points of contact” and as a 

result the conclusions of such studies are “based on rather subjective judgement.”67 

His preferred descriptor is “allusion,” but he believes his work to contribute to 

                                                
 

66 Tai, Prophetie als Schriftauslegung, 282–84. However, while he assumes the same author 
used the Jeremiah and Ezekiel traditions in Zech 9:1–11:3, it should be noted that Tai understands Zech 
9:1–11:3, 11:4–16, 12:1–13:6, and 14:1–21 to all come from different authors who took it upon themselves 
to update the preceding section. He determines that a historical trigger—likely the failure of the 
reunification of the tribes—caused the author of Zech 11:4ff. to take up the same themes and even use the 
same traditions of Ezek 34 and 37 that were used in Zech 9:1–11:3 to update and even correct the earlier 
viewpoint. He understands Zech 12:1–13:6 to update 11:4–16, while also using the tradition of Ezek 36–39. 
Zech 11:4–16 interpreted the tradition giving an application for the present need, whereas Zech 12:1–13:6 
gives an eschatological interpretation and application for the future. Moreover, the author of Zech 12:1–
13:6 and 9:1–11:3 are different because the latter had a negative view of Jerusalem whereas the former had 
a positive view. And while Tai acknowledges Zech 12:1–13:6 and Zech 14 are similar thematically and 
structurally, he concludes that they come from different authors because Zech 14 develops and updates 
themes in Zech 12:1–13:6 and they use different traditions, i.e., Zech 14 does not utilize Ezek 36–39. Tai, 
Prophetie als Schriftauslegung, 285–90. However, Tai does not explain why the successive updating of 
subsequent sections could not be a literary device from the same author. Moreover, someone, if not the 
author, decided to combine these sections into a literary whole. Why would such updating that is claimed to 
be so disjunctive to the text that it requires the theory of multiple authors not be disjunctive enough to 
prevent a redactor from combining them? And why, when sharing the same structure and themes, would 
Zech 12:1–13:6 and Zech 14:1–21 need to be viewed as from two authors because the latter does not use 
the traditions of Ezek 34–39. Alternatively, if there is such significance to texts using different traditions, 
why are Zech 9:1–11:3, 11:4–16, and 12:1–13:6 all viewed from different authors when they all utilize the 
same traditions from Ezek 34–39? Or could the Ezekiel traditions in Zech 9–11 be interpolations from the 
Zech 12 author? One gets the impression that Tai’s interpretation of the Bezugstexte in Zech 9–14 are 
molded to fit the scholarly consensus regarding, rather than contributing to an analysis of, the composition 
and dating of those texts. 

67 Risto Nurmela, Prophets in Dialogue: Inner-Biblical Allusions in Zechariah 1–8 and 9–14 
(Åbo: Åbo Akademi University Press, 1996), 1. 
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the field of intertextuality.68 He distinguishes an allusion from a quotation—the latter 

term describes a text with “identical clauses in their entirety”—and understands both 

allusion and quotation to necessitate the intent of the author. Because allusion requires 

interpretation, Nurmela understands allusions to be functionally cases of inner-biblical 

exegesis.69 Helpfully, while acknowledging allusion to be a function of authorial intent 

and recognizing the difficulty of dating texts relative to one another (complicated further 

when one includes the compositional/redactional history of two books), Nurmela seeks to 

establish the direction of dependence based upon literary grounds.70 In other words, he 

recognizes the need to establish the direction of dependence to make a claim of 

authorially intended allusion and employs a literary method to provide evidence about 

who borrowed from whom.  

Nurmela classifies his allusions as either “sure, probable, or possible” loosely 

using the rule that a sure allusion has three or more points of verbal/thematic similarity 

between two texts, a probable allusion has at least two, and a possible allusion must have 

                                                
 

68 Nurmela, Prophets in Dialogue, 24–25. He does not engage the literature on intertextuality 
to ground his use of the term, but because textual allusions relate two text, he simply finds the label 
“intertextuality” appropriate. It appears he understands “echoes” to be relations between books not “based 
on strictly verbal connections” but also that “the borderline between allusion and echo cannot be regarded 
as sharp” and, thus, largely avoids the term echo in his study. 

69 Nurmela, Prophets in Dialogue, 24–25. Some prefer to distinguish the term inner-biblical 
exegesis from allusion. For Bass, the term inner-biblical exegesis “confuses more than clarifies.” Derek 
Drummond Bass, “Hosea’s Use of Scripture: An Analysis of His Hermeneutic” (PhD diss., The Southern 
Baptist Theological Seminary, 2008), 101. Sommer distinguishes by defining exegesis as that which gives 
the plain meaning of the source text and allusion as that which modifies the meaning of the text as it is 
reused. Benjamin Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40–66 (Stanford, CA: Stanford 
University Press, 1998), 17–18. Lester, similar to Sommer, defines exegesis as that which gives meaning, 
but allusion does not make its meaning explicit, but rather there is a gap that must be supplied by the 
reader. Lester, Daniel Evokes Isaiah, 34.  

70 Nurmela, Prophets in Dialogue, 3, 29. Unlike others, this should not however be understood 
as a purely synchronic or ahistorical endeavor. Nurmela is concerned to establish the direction of 
dependence to support the notion of authorial intended allusions. His method might be better explained as a 
study of the internal textual evidence to provide historical answers. Such literary grounds include 
examining which passage is better integrated into its context, which passage contains rarer words (an 
analogous use of the lectio difficilior), and whether the contraction or expansion of a precursor text is a 
more likely explanation between two texts. Nurmela, Prophets in Dialogue, 32–33. Compare Schultz’s 
analysis of many studies in biblical quotation: “The direction of borrowing usually was determined on the a 
priori basis of the prevailing scholarly consensus regarding literary chronology rather than as a result of 
passage-by-passage comparison.” Schultz, Search for Quotation, 58. 
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at least one.71 His method of investigation advances along four steps which may be 

summarized as: (1) recognizing verbal similarities between two texts, (2) establishing the 

direction of dependence, if any, (3) establishing the degree of allusion (sure, probable, 

possible), and (4) establishing the character of allusion.72 An important limitation for 

Nurmela’s first step is that the parallel texts must not only share “verbal similarity” but 

also must occur “in a similar context.”73  

Nurmela finds that both Zechariah 1–8 and 9–14 are “significantly dependent 

on Isaiah, Jeremiah and Ezekiel, especially in comparison with their dependence on other 

Old Testament books.”74 Contrary to much scholarly opinion, he does not find evidence 

that Zechariah 9–14 is dependent upon deutero- or trito-Isaiah, but rather his work has 

“been able to demonstrate that only a dependence on Is 1–11 and 29–31 can be verified in 

Zc 9–14.”75 Nurmela suggests that a potential conclusion from this finding is that 

Zechariah 9–14 was composed more or less contemporaneously with Zechariah 1–8. 

Nurmela’s work can be praised for the precise methodology brought to bear 

upon the phenomenon of inner-biblical allusion. Particularly insightful is his employment 

of literary criteria to help determine the difficult question of direction of dependence 

between two similar texts as is his contribution to the study of how allusion functions, 

namely, how one text uses another.  
                                                
 

71 Nurmela, Prophets in Dialogue, 34. 

72 Nurmela, Prophets in Dialogue, 37. Schultz agrees with the—often ignored—distinction 
between step one and two, writing, “even when one has shown that passage A is verbally parallel to B, 
only the first step has been taken toward demonstrating that A is dependent on B.” Schultz, Search for 
Quotation, 63. Regarding the fourth step, Nurmela finds Fishbane’s dual categories of transformative and 
non-transformative which explain how one text exegetes another to be helpful but not sufficient. He 
therefore provides further, non-exhaustive, sub-categories to explain the character of an allusion. These 
include under non-transformative exegesis: (1) maintaining the original sense, (2) confirming fulfillment of 
a previous text, (3) announcing imminent fulfillment of a previous text; and under transformative exegesis, 
(1) reversal and (2) polemic. Nurmela, Prophets in Dialogue, 35–36. 

73 Nurmela, Prophets in Dialogue, 27. 
74 Nurmela, Prophets in Dialogue, 233. 
75 Nurmela, Prophets in Dialogue, 233–34. 
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However, his work exhibits a rigid mechanical application of his method, 

indicating it may need to be applied more flexibly.76 For example, because there are five 

verbal similarities between Zechariah 1:4 and Jeremiah 25:4, 5, 7, and 35:15, he declares 

the text in Zechariah to be a sure allusion to Jeremiah. The parallels are intriguing but 

require further exploration. All the verbal parallels are common words, and few have the 

exact same form. But Nurmela does not address why these must be viewed as a textual 

allusion. Could it not simply be shared tradition expressed in a similar form? Assuming it 

is an allusion, Nurmela’s characterization of the allusion is that Zechariah utilizes the 

words of Jeremiah in a “concordant” sense. But there is no discussion of the significance 

of there being a textual allusion. Could not Zechariah have expressed a “concordant” 

sentiment because he used similar words sharing the same theological tradition of 

Jeremiah without requiring literary dependence? Moreover, if he truly alludes to the text 

of Jeremiah, is there not some significance beyond being “concordant” to the fact that 

Jeremiah’s words were spoken before the exile and Zechariah appropriates them for a 

different context and audience? Nurmela provides no answers, nor even raises such 

questions.77 

Similarly, Nurmela claims that, because of the mention of seventy years, 

Zechariah 1:12 and 7:5 are sure allusions to Jeremiah 25:11–12, and 29:10. If Nurmela 

means by this, simply, that Jeremiah was the first prophet to speak of the seventy year 

exile, and that, by referencing this time period, Zechariah knows of Jeremiah’s prediction 

and uses it in his own prophecy, most would agree. For Israelites within the mainstream 

theological tradition who lived through the exile surely would know the fact that their 

                                                
 

76 Jonathan Gibson offers a better balance between the science and art of interpretation by 
describing the quantitative and qualitative aspects to determining allusions and favoring the qualitative 
approach. Jonathan Gibson, Covenant Continuity and Fidelity: A Study in Inner-Biblical Allusion and 
Exegesis in Malachi, LHBOTS 625 (London: Bloomsbury T & T Clark, 2016), 40–41. 

77 Nurmela, Prophets in Dialogue, 39–42. 
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tradition predicted the exile to be seventy years. But, according to his own definition of 

allusion, Nurmela is making the point that based on this one similarity, the mention of 

seventy years, Zechariah is making a textual allusion to the literary book of Jeremiah. 

Again, even if one grants that this is a textual allusion, there is no discussion of the 

significance beyond Nurmela stating Zechariah’s use is, again, concordant.78 

In another example, Nurmela denotes Zechariah 1:14 a probable allusion to 

Ezekiel 39:25 because the verb אנק  occurs only three times (Zech 1:14; 8:2; Ezek 39:25) 

in the piel first person singular form and םחר  also occurs in Ezekiel 39:25 and nearby in 

Zechariah 1:12. But םחר  is a common word, and what if grammatical context 

necessitated Zechariah using the 1cs form of אנק ? Such exact verbal agreement still 

needs to be shown to be borrowed and not coincidental. The grammatical form of reused 

material often appears disjunctive in the alluding text, something Nurmela himself 

acknowledges. Where there is no grammatical disjunction, it may be more likely that the 

author used the verb form suited to his context rather than that he made a literary 

allusion.79  

One more example will suffice to illustrate that more nuance and specificity is 

required than a mechanical application of Nurmela’s method. Nurmela dubs the allusion 

in Zechariah 3:8 to the חמצ  in Jeremiah 23:5 and 33:15 a “probable” allusion because of 

the “exclusive verbal similarity.” 80 However, this exclusive verbal similarity ought to 

carry more weight than the exclusive verbal similarity of the 1cs form of אנק  noted 

above. This allusion is via a noun, not a verb, one which Nurmela notes has a technical 

                                                
 

78 Nurmela, Prophets in Dialogue, 42–44. 

79 Nurmela, Prophets in Dialogue, 45–46. Nurmela himself writes, “When the original author 
alludes to another writing it is entirely natural that the allusion should differ from its context by means of, 
for instance, a stylistic difference or a transition which may even appear awkward.” Nurmela, Prophets in 
Dialogue, 33. 

80 Nurmela, Prophets in Dialogue, 64–65. 
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sense and, thus, a specific referent. Moreover, as Nurmela shows, the context of Jeremiah 

surrounding the חמצ  is longer providing necessary explanation for a metaphorical use of 

the term. However, Zechariah’s text is much shorter, and thus it requires the context of 

Jeremiah to make sense which points to the fact that Zechariah was aware of this larger 

context. Thus, compared to some of the “sure allusions” noted above, it appears at least to 

me, that this allusion is more sure than the previous allusions mentioned.81 Possibly the 

adage for textual critics applies for those seeking allusions: witnesses need to be weighed 

and not counted. 

Patricia Willey—Isaiah 40–55. Willey examines the reuse of texts in Isaiah 

40–55. She favorably gleans from the work of Mikhail Bakhtin to understand that a later 

author is not merely influenced by previous texts but, rather, he is entering into a 

dialogue with previous texts. This necessarily involves the recasting of previous texts 

precipitated by new circumstances. Specific to Isaiah 40–55, Willey argues that Isaiah is 

engaging in dialogue with the previous Word of God to understand it for the postexilic 

Israelite community. Noteworthy is Willey’s observation that the sheer “density of 

linguistic correspondences to certain other biblical texts” in Isaiah 40–55 negates that 

these correspondences could be the “work of secondary redactors.”82 Willey argues that 

no such “oppositional thinking concerning literary and historical methods” is warranted 

and that her study “draws from literary theory in order to ask unapologetically historical 

                                                
 

81 Nurmela notes many of these observations in the introduction to his work regarding this 
passage, yet still retains his classification based on his strict methodology. Nurmela, Prophets in Dialogue, 
31. 

82 Willey, Remember the Former Things, 3. 
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questions.”83 Historical concerns for Willey include the “indispensable question of dating 

and availability of relevant biblical texts.”84  

Willey favorably employs the term intertextuality, describing her use of 

intertextuality to be between the poles of “quotation on the one hand and as anonymous 

and untraceable codes on the other” finding that this middle ground can be more 

“specific.”85 While acknowledging the work of Fishbane, Willey appreciatively utilizes 

the criteria of identifying literary echoes put forward by Richards Hays as providing the 

needed specificity for an intertextual method.86  

Her study concludes that in Isaiah 40–55 “texts are recalled in approximately 

their original form; other times they are recast and even reversed.”87 This is because of 

the context into which these texts speak and so “Second Isaiah both appeals to the past 

and refashions it to argue that current events and programs fulfill what was intended by 

YHWH all along.”88 

Benjamin Sommer—Isaiah 40–66. Sommer’s work examines “the use of 

earlier biblical material in one limited, but highly allusive corpus: Isaiah 40–66.”89 He 
                                                
 

83 Willey, Remember the Former Things, 7. Lester agrees with this sentiment, writing, 
“recognition that allusion is a figurative trope calls for a treatment that attends both asynchrony and 
synchrony, to historical criticism and poetics.” Lester, Daniel Evokes Isaiah, 2. John Barton, “Historical 
Criticism and Literary Interpretation: Is There Any Common Ground?,” in Crossing the Boundaries: 
Essays in Honour of Michael D. Goulder, ed. Stanley Porter, Paul Joyce, and David Orton, BibInt 8 
(Leiden: Brill, 1994), 3–15. 

84 Willey, Remember the Former Things, 8. 

85 Willey, Remember the Former Things, 61. 

86 Willey, Remember the Former Things, 76–84; Richard Hays, Echoes of Scripture in the 
Letters of Paul (New Haven, CT: Yale University Press, 1989), 29–33. 

87 Willey, Remember the Former Things, 263. 
88 Willey, Remember the Former Things, 264. 

89 Sommer, A Prophet Reads Scripture, 3. Contrary to much scholarly opinion, Sommer views 
Isa 40–66 as a single corpus by one author. His work can be compared and contrasted with Willey, who 
analyzes only Isa 40–55 (understanding Isa 56–66 to come from a different source) and that of Lester who, 
while understanding Daniel to be a composite work, analyzes the reuse of Scripture within the final form of 
Daniel. Other than limiting the scope of his work, Sommer does not provide rationale and explain the 
significance for analyzing the reuse within a conjectured historical compositional, such as Isa 40–66, over 
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differentiates between intertextuality as that which is “concerned with the reader or with 

the text as a thing independent of its author,” and influence and allusion as those which 

are “concerned with the author as well as the text and reader” and opts for the model of 

allusion and influence for his study.90 Sommer then defines (1) allusion as a “tacit 

reference” to a tradition shared by author and audience with “meaningful elements”; (2) 

influence as a broad category including the adoption of “themes, topics, genres, and 

styles from their precursors” and not requiring the use of verbal borrowing; (3) echo as 

that in which, though it may involve verbal borrowing, the “alluding text” lacks “fuller 

interpretation,” and (4) exegesis as “an attempt to analyze, explain, or give meaning.”91 

Sommer draws from the work of Ziva ben-Porat to note four stages to an 

allusion, the first three of which are required to warrant the label allusion: (1) recognizing 

a marker, (2) identifying the evoked text, (3) subsequent modifying of the interpretation 

of the alluding text, and (4) the making of connections between source text and alluding 

text which are not based on the textual markers.92 Both echo and exegesis lack the third 

stage—exegesis lacks a double meaning from the sign and an echo lacks any significant 

meaning.  

Sommer then details six purposes for reusing older material (confusingly 

conflating form and function by reusing the terms influence, exegesis, echo, and allusion 

in this new taxonomy): (1) exegesis to explain the meaning of an older text93; (2) 

                                                
 
and against the final form of Isaiah. While noting that “occasional glosses and interpolations occur in 
prophetic literature” Sommer avoids the need to address any difficult questions of the compositional history 
of Isaiah by assuming for his study that Isa 40–66 “were written during and after the Babylonian exile in 
the sixth century.” Sommer, A Prophet Reads Scripture, 3–5. 

90 Sommer, A Prophet Reads Scripture, 8. 
91 Sommer, A Prophet Reads Scripture, 10–18. 

92 Ziva Ben-Porat, “The Poetics of Literary Allusion,” PTL: A Journal for Descriptive Poetics 
and Theory of Literature 1 (1976): 105–28. 

93 Sommer takes a narrower definition of exegesis (and in my opinion a more accurate one) and 
thus distinguishes himself from the likes of Fishbane who utilizes the term inner-biblical exegesis to 
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influence to relate to a precursor text in “viewpoint . . . regardless of specific connections 

between . . . words”94; (3) revision to restate but also alter and/or add to a previous text; 

(4) polemic that “argues against another biblical text”95; (5) allusion to advance “some 

purpose in his own text”; and (6) echo to reuse “familiar vocabulary” without affecting 

the interpretation.96 Sommer states vaguely that allusion advances “some purpose,” thus, 

in my opinion, it is better to understand his categories of “polemic” and “revision” as 

sub-categories of allusion. In other words, the specific purpose of allusion may be to 

polemicize or revise an earlier text.  

Sommer then gives five specific purposes of a literary allusion in his 

conclusion: (1) the confirmation that prophecy has been fulfilled, (2) the re-prediction 

that prophecy yet to be fulfilled will occur, (3) the utilization of vocabulary from 

prophecies of doom in new contexts of restoration to indicate reversal, (4) the connecting 

of “persons and nations in the past with others in the present” for historical 

recontextualization and typology, and (5) to respond to complaints and accusations in 

older texts.97  

Noteworthy in Sommer’s work is his categorization of three forms of verbal 

allusions: (1) the split-up pattern in which “the prophet separates a phrase from his source 

into two parts and inserts several words or even verses between them,” (2) sound play in 

which allusion occurs “not only by repeating the source’s words but also by hinting at 

one or two items with a similar-sounding but distinct word” and (3) word play which 

                                                
 
describe broader phenomenon. 

94 Sommer, A Prophet Reads Scripture, 25. 

95 Sommer does not reference the work of Mikhail Bakhtin, but Bakhtin’s description of texts 
in dialogue complements Sommer’s observation. Mikhail Bakhtin, The Dialogic Imagination: Four Essays, 
Slavic 1 (Austin: University of Texas Press, 1981). 

96 Sommer, A Prophet Reads Scripture, 22–31. 
97 Sommer, A Prophet Reads Scripture, 153. 
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describes the uses of allusion through homonyms.98 

Richard Schultz—Isaiah. Schultz begins his study, Search for Quotation, by 

analyzing the current methodological state of affairs, highlighting some problems, and 

proposing a way forward. His alarming analysis of the field is as follows:  

The study of prophetic quotation consistently has been treated as a means to an end. 
The primary concern of scholars never has been the phenomenon of verbal parallels 
but the bearing it might have on a particular theory of dating, authorship or 
interrelationship. As a result, subjectivity tended to play a significant role: 
methodological problems were downplayed, superficial comparisons were made, the 
relevant data were only investigated in as much detail as was necessary to serve a 
particular scholar’s purpose.99  

He identifies six major fields of investigation in which verbal parallels have 

erroneously been used to support conclusions, namely, the dating of texts, the 

transmission of texts, theories of prophetic schools, theories of inner-biblical 

interpretation, theories of prophetic claims to authority through reuse of classical 

material, and theories surrounding the development of the canon.100 He does not claim 

that verbal parallels cannot aid such investigations but, rather, such studies have typically 

operated with “several presuppositions which are possibly correct but unproven and 

perhaps unprovable.”101 These include assumptions about the availability of earlier 

oracles, the stability of the text, the accepted authority of earlier sayings among the 

quoting author’s contemporaries, and assuming without evidence that a verbal parallel is 

                                                
 

98 Sommer, A Prophet Reads Scripture, 159. Gary Schnittjer describes such literary 
phenomenon as “interpretive interventions” and argues that identifying such interventions provides 
evidence for the direction of dependence between two parallel texts. Gary Schnittjer, introduction to Old 
Testament Use of Old Testament: A Book by Book Guide (Grand Rapids: Zondervan Academic, 2021), xxx. 

99 Schultz, Search for Quotation, 56–57. Furthermore, he notes, “The way in which verbal 
parallels were evaluated was affected greatly by the general historical developments in the critical study of 
the Old Testament. The same passage which was viewed in the late nineteenth century as a divinely 
inspired quotation might be viewed in the course of the twentieth century as an inauthentic gloss, a 
felicitous result of the process of oral transmission, or an ingenious redactional reinterpretation” (56–57). 

100 Schultz, Search for Quotation, 63–109. 
101 Schultz, Search for Quotation, 109. 
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an intentional quotation.102 

Schultz goes on to highlight three major problems that plague the study of 

quotation: (1) the lack of criteria to identify a verbal parallel as a quotation, (2) the lack 

of criteria to identify the literary source of the verbal parallel, and (3) the lack of criteria 

to determine the direction of dependence. His corrective suggestions include the need (1) 

for more caution in evaluating verbal parallels, (2) for a greater theoretical foundation to 

understand what is meant by “quotation,” (3) for more attention to be given to 

understanding the existence and rhetorical function of verbal parallels that are not 

determined to be a quotation, and (4) to examine how quotations function in their new 

context rather than using them to support larger theoretical constructs.103 

                                                
 

102 Schultz, Search for Quotation, 109–12.  

103 Schultz, Search for Quotation, 56–61. He also notes that a “methodological obstacle” has 
been created by critical understandings of the long development of prophetic literature into the form in 
which it is now found. Schultz, Search for Quotation, 112–13. 

Schultz also undertakes a comparative study verbal parallels within the ancient Near East 
(ANE), early Judaism (represented by Sirach and Hodayoth), and Western literature. He finds within the 
ANE literature that (1) not all verbal parallels are quotations due to stereotypical phrases, (2) quotations can 
be marked but are often unmarked, (3) verbal divergence may occur in a quotation as linguistically 
necessary or for specific rhetorical purposes, (4) quoted material is often religious material, and (5) literary 
borrowing was a widespread phenomenon in the ANE. Schultz, Search for Quotation, 142–43. See also the 
work of Carr, who argues that societies within the ANE were simultaneously oral and textual societies 
within which the repetition or performance of the revered traditions—including the updating and reworking 
of them—was commonplace. David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and 
Literature (New York: Oxford University Press, 2005). 

Studies of Sirach and the Hodayoth indicate: (1) the need to clarify terms and definitions 
regarding quotation; (2) verbal parallels may reflect stereotypical phrases, or even comprehensive 
familiarity with the OT; (3) the use of introductory formula seems to be a late historical development and, 
since they occur very rarely at Qumran, they ought not be expected for quotation in the OT; (4) an author’s 
quotation is influenced by their themes, and thus it does not follow that a lack of quotation from a particular 
work indicates that work was unavailable to the author; (5) a particular work can have significant variety in 
the use of quotation, and thus a noticeable variance from a specific pattern should not indicate a second 
hand in the composition; and (6) the OT is often reinterpreted to apply the biblical passage to the 
contemporary situation. Schultz, Search for Quotation, 168–71. 

From a selective study of Western literature Schultz deduces: (1) assessment of quotations is 
inherently problematic and not limited to OT quotation; (2) quotations are not simple, often involving 
recontextualization; (3) identification of the quotation’s source is a difficult yet necessary first step; (4) 
labels of “quotation,” “allusion,” “echo,” etc., are often used to describe the strength of literary 
dependence; (5) knowledge of the original form and context of quoted material is essential; (6) an author 
may use the same quotation multiple times yet in different ways; (7) quotations are often intentionally 
ambiguous, and over-interpretation is as much a problem as under-interpretation; (8) quotations must be 
evaluated, not only from the perspective of authorial intent, but also from the abilities of the reader; (9) 
recognizing a quotation will not only affect the reading of the quoting text, but it will also affect the reading 
to the quoted text; and (10) internal quotation within a composition plays a structural function and must be 
distinguished from external quotation. Schultz, Search for Quotation, 205–7. 
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Before undertaking his own analysis of a selection of verbal parallels in Isaiah, 

Schultz proposes a better methodology. First, he clarifies his terms. Passages with verbal 

similarity are labelled “verbal parallels”; where dependency between the texts can be 

evidenced the term “verbal dependence” is warranted; and examples that demonstrate an 

exegetical purpose in the reuse of earlier material are labelled “quotations.”104 While one 

may opt for different terms, as I will, the clear definitions he provides are more important 

than which terms he uses.  

Secondly, he details criteria for identifying quotations. Quotations must exhibit 

both verbal and syntactical correspondence. If they lack syntactical correspondence “one 

may be dealing with motifs, themes, images, and key concepts rather than quotation,” 

which Schultz then labels “allusion” or “thematic links.”105 However, since proverbial 

sayings can share verbal and syntactical agreement but are not literarily dependent, 

quotations must also exhibit contextual awareness of the quoted passage. He 

acknowledges at this point that, for quotation to remain meaningful, one must admit the 

author intended to utilize the context of the quoted text. However, he also notes the 

necessary role of the reader because “the quoting context is left implicit for readers to 

respond to as they become aware of either their coherence or the contrast between 

them.”106 

Thirdly, Schultz suggests the need for diachronic and synchronic analysis.107 

                                                
 

104 Schultz, Search for Quotation, 216–21. 

105 Schultz, Search for Quotation, 222–23. 

106 Schultz, Search for Quotation, 224–26. Tai also argues that shared context in addition to 
verbal parallels is necessary to establish a literary relationship between texts. Tai, Prophetie als 
Schriftauslegung, 7–8. 

107 Earlier in his work he acknowledges “one might object that the presentation of divergent 
viewpoints and even contradictory methodologies has been too uncritical. . . . However, it must be admitted 
that a deliberate attempt has been made to straddle the methodological fences between formalism and 
deconstruction, between classical but often no longer accepted approaches and avant-garde semiotic 
approaches.” Schultz, Search for Quotation, 205. 
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The study of quotations is “pre-eminently” a historical one because it requires a 

chronology of texts.108 Additionally, reuse of earlier texts is often due to historical 

exigencies which can be investigated as to the potential cause of the quotation. While the 

historical questions of who quoted who/what and when are littered with difficulties—

specifically in light of complex theories of an oral history prior to initial composition, 

which then went through, over a lengthy period, multiple redactions of addition, 

subtraction and/or modification to produce the final form—Schultz shuns “abandoning 

the historical aspect of quotation” and advocates for “cumulative arguments” which are 

put forth “in terms of degrees.”109 A synchronic analysis, however, seeks to understand 

how the language functions within a text and the effect upon the reader. For Schultz, this 

means studying the final canonical form of the text, the intention of the editor not the 

author, and the canonical context of verbal parallels that are “not dependent on the 

correctness of diachronic decisions.”110 

What labels are used to classify literary reuse should not be debated as much as 

how such labels are being used should be scrutinized. I likewise do not want to debate 

Schultz’s mere employment of the term synchronic, but rather to point out that he appears 

to be using it in an incompatible way with his diachronic approach. First, to speak of the 

achievement of the final canonical form of a text and the intent of the editor is to speak of 

historical concerns, for the text reached its final form at some point in history and the 

editor was an individual who lived and edited at a certain time in history.  

Secondly, if a methodology assumes the (not impossible but unprovable) 

distinction between the intent of the original author and the intent of the later editor, it is 

not at all clear how one could meaningfully discern, without great speculation, a 
                                                
 

108 Schultz, Search for Quotation, 227. 
109 Schultz, Search for Quotation, 230–31. 
110 Schultz, Search for Quotation, 232–35. 
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distinction in these intents from one and the same historical text.111  

Thirdly, it is true that historical/diachronic studies have often prioritized the 

author and overlooked the role of the text and the reader. Thus, if the term synchronic is 

needed to indicate a methodological approach that includes the role of the reader, so be it. 

But Schultz describes his synchronic approach as “reader-centered.”112 His synchronic 

approach does not integrate the role of author and reader together, nor does he explain 

how this diachronic and synchronic approach can work together.113 What appears 

necessary is an approach that delineates the relationship between the author with the text 

and reader—especially since quotations/allusions require a reader to discern their 

source.114 

Finally, while he is right in noting that the identification of a quotation 

connects two texts in the canon and often results in the reader anachronistically reading 

the earlier quoted text in light of the later quoting text, he does not address whether this 

ought to occur.115 Similar to above, this has to do with not just the role of the reader, but 

                                                
 

111 Vanhoozer argues that authorial intent is discernable, not from getting behind the text or 
inside the head of an author, but from the text he left behind. So, unless Schultz posits a reconstructed 
original text—which he does not—the intents of both the author and the editor must be discerned from the 
same text nullifying the need to speak of two people and nullifying the need to specify a synchronic 
approach that is different from a diachronic. Kevin Vanhoozer, Is There a Meaning in This Text? The Bible, 
the Reader, and the Morality of Literary Knowledge (Grand Rapids: Zondervan, 1998), 218–59. 

112 Schultz, Search for Quotation, 233. See also Sommer (above) who describes his diachronic 
approach as prioritizing the author yet including the text and reader. Sommer, A Prophet Reads Scripture, 
8. 

113 He writes, “No clear-cut method is being set out, which spells out exactly how the 
diachronic dimension relates to the synchronic.” Schultz, Search for Quotation, 238. 

114 In this regard see Vanhoozer who draws upon Speech-Act theory to relate the concepts of 
authorial intent, the written text, and the response of the reader into a comprehensive understanding of how 
to read texts. Vanhoozer, Is There Meaning in This Text? 

115 This is significant, not only for OT reuse, but for Christians who are more familiar with the 
NT and its use of the Old, who then read the NT back into the OT. Often this synchronic reading is 
supported under a variety of labels, including sensus plenior, canonical reading, reading as Scripture, and 
theological readings. See for example, Douglas Oss, “Canon as Context: The Function of Sensus Plenior in 
Evangelical Hermeneutics,” Grace Theological Journal 9 (1988): 105–27; Daniel Trier, Introducing 
Theological Interpretation of Scripture: Recovering a Christian Practice (Grand Rapids: Baker Academic, 
2008); Christopher Seitz, The Goodly Fellowship of the Prophets: The Achievement of Canon Formation 
(Grand Rapids: Baker Academic, 2009); Mark Gignilliat, Reading Scripture Canonically: Theological 
Instincts for Old Testament Interpretation (Grand Rapids: Baker Academic, 2019). Moberly describes the 
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the responsibility of the reader.116 Moreover, it seems contradictory to require a rigorous 

method to identify, as best as able, authorially intended quotations, and then posit an 

interpretive approach that is grounded upon an alternative philosophy of 

communication.117 

Karl William Weyde—Malachi. The book of Malachi is unique in its literary 

form as it contains a question and answer, a back and forth rhetoric between people and 

prophet. In so doing, Malachi reworks the traditions to provide answers to the people as a 

prophet of the YHWH. Weyde examines the reuse of biblical traditions within Malachi to 

provide a fresh analysis of the form and genre (Gattung) of the book of Malachi.118 

Attention to the forms in Malachi (1) may reveal that, when traditions are reused in a new 

context, their form and function will have changed, (2) may clarify the kind of prophecy 

                                                
 
method of “reading the Bible as Scripture” as reading “the received form of the biblical text with a second 
naiveté in a mode of full imaginative seriousness that probes the subject matter and recognizes its 
recontextualization into plural contexts in relation to which I bring to bear a text-hermeneutic and reader-
hermeneutic and also utilize a rule of faith.” R. W. L. Moberly, The God of the Old Testament: 
Encountering the Divine in Christian Scripture (Grand Rapids: Baker Academic, 2020), 5. Vanhoozer 
challenges such a reading strategy when he writes, “to call the Bible Scripture does not make its warnings 
or its promises something other than warning and promises.” Vanhoozer, Is There Meaning in This Text?, 
380. In other words, drawing from Speech-Act theory, reading the canon as Scripture cannot change the 
locutions or illocutions. Rather, “to view the Bible as ‘Scripture’ best accords not with the illocutionary but 
rather with the perlocutionary aspect of communicative action” (Vanhoozer, 380). 

116 Vanhoozer calls this the virtue of the moral reader. Vanhoozer, Is There Meaning in This 
Text?, 376–77. Meek makes a similar point arguing that there is an ethical choice in using methodological 
terms, writing “it is no longer viable—and indeed is misleading and unethical—to employ the language of 
intertextuality when attempting to demonstrate—or presupposing—an intentional, historical relationship 
between texts.” Russel Meek, “Intertextuality, Inner-Biblical Exegesis, and Inner-Biblical Allusion: The 
Ethics of a Methodology,” Bib 95 (2014): 291. 

117 Schultz himself even appears contradictory when he writes that “the advantage of the 
synchronic approach” is that it “can assess the effect of certain rhetorical devices within a text without 
necessarily proving that they were consciously designed by their originator” thereby avoiding the 
“obstacles posed by the ‘intentional fallacy’.” Schultz, Search for Quotation, 225. But then he also claims 
that “despite the hermeneutical controversy surrounding intentionality, it appears impossible to discuss 
quotation meaningfully without referring to intention” (239). Furthermore, he elsewhere writes that “true 
intertextual exegesis replaces the ‘chronological or diachronic approach of comparative exegesis’ with the 
synchronic approach” (99). 

118 Karl William Weyde, Prophecy and Teaching, BZAW 288 (Berlin: Walter de Gruyter, 
2000), 12–13. 
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contained in the book of Malachi, and (3) may shed light on the composition of the 

book.119 

Because he is investigating the reuse of earlier tradition, Weyde writes:  

our study involves a diachronic component; it is historically orientated, the prophet 
who used the traditions did this with a specific purpose. . . . The question of 
intention, no matter how difficult this problem is to solve, and that of the historical 
situation which formed the background of the prophet’s message, are issues that are 
not to be neglected.120 

His work is similar to Mason, Fishbane, and Utzschneider in that he is not 

simply seeking to find verbal parallels, but he is attempting to show how an author uses a 

previous text. In other words, to warrant the label “inner-biblical exegesis” a previous 

tradition must be “actualized and applied.”121  

Like others, foundational to Weyde’s study is the discernment of shared 

vocabulary between source and alluding text. However, Weyde cautions that the prophet 

may use “conventional language without having one specific tradition in mind. . . . In 

such cases he does not necessarily allude to or cite older material.”122 He applies similar 

caution to shared motifs, arguing that by itself it is not a “tenable criterion for suggesting 

                                                
 

119 Weyde, Prophecy and Teaching, 49–50. Weyde contrasts the views of Nogalski who 
understands Malachi to have been composed as a conclusion to the Book of the Twelve with Mason and 
Fishbane who understand the book of Malachi to contain the preaching ministry of the prophet. This is a 
central question Weyde sets out to investigate—is the book of Malachi a literary composition or a record of 
preaching—by analyzing the form of the book. Weyde, Prophecy and Teaching, 44–45. 

120 Weyde, Prophecy and Teaching, 53. He immediately follows this statement, however, with 
“on the other hand, the intertextual aspect, as defined by Sommer and Nogalski, should not be excluded, 
insofar as the message in Malachi presumably makes use of terms, phrases, and themes occurring in other 
texts, it reflects conventional language. In such cases it is not certain that similarities should be interpreted 
in terms of allusion or exegesis” (53). I find the use of the phrase “intertextual aspect” in this statement 
confusing. The work of both Sommer and Nogalski seek to discern the intent of the author/redactor. 
Weyde’s approach is no different in seeking to discern the intention of the author of Malachi through his 
reuse of traditions. Therefore, there is no “intertextual aspect” that is “on the other hand” to what he has 
said. Rather, he is simply introducing some methodological controls that would prevent him from claiming 
every instance of shared vocabulary is a case of inner-biblical allusion and/or exegesis. 

121 Weyde, Prophecy and Teaching, 50. 
122 Weyde, Prophecy and Teaching, 50. 
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a case of allusion.”123 However, he does not detail how one could ascertain whether a 

verbal parallel is an allusion or simply due to shared conventional language.124 

Weyde concludes that the background for the Gattungen in Malachi can be 

found in the OT. Concerning the specific instances of reuse, there is evidence that 

Malachi “had a large variety of traditions at his disposal.”125 Weyde also provides a 

description of how Malachi reused his material that includes revision, extension, 

reinterpretation, and synthesis of biblical traditions pointing to the fact that “the prophet 

was no copyist, but used the material at his disposal in a creative way.”126 

Risto Nurmela—Second and Third Isaiah. This subsequent work by 

Nurmela applies the same methodology as his previous study in Zechariah and thus my 

summary is limited to highlighting any lucid comments that supplement his approach.127 

The rigorous, if not also strictly applied, methodology of Nurmela can be seen in his 

critiques of the works of Sommer and Willey. Nurmela believes that Sommer assumes 

literary dependence too readily without adequately showing that two texts with verbal 

parallels exhibit a genuine literary relationship. He also critiques Willey for finding 

“commonplace vocabulary scattered in the wider context” as evidence for literary 

                                                
 

123 Weyde, Prophecy and Teaching, 52. Regarding quotation, Malachi is unique in its 
extensive marking of divine speech. However, at least for Malachi, Weyde concludes that these markers 
“do not introduce verbatim quotations of previously spoken words of YHWH.” Weyde, Prophecy and 
Teaching, 51.  

124 In one paragraph, he mentions the work of Sommer, who argues that if the repeated 
vocabulary is rare and/or if a text regularly reuses material in a particular way then the likelihood of 
genuine borrowing is increased. Weyde, Prophecy and Teaching, 52. 

125 Weyde, Prophecy and Teaching, 398–99. 

126 Weyde, Prophecy and Teaching, 399–402. He avers that Malachi exhibits the “exegetical 
activity which took place among priests and Levites in the postexilic temple community. Prophecy and 
teaching went hand in hand; prophecy had become interpretation of the traditions” (402). 

127 The presentation of this work is similar to his earlier work, in that it is essentially a 
catalogue of allusions in Isa 40–66 which is best utilized as a reference work. However, in contrast to his 
previous work with its four-step approach (identify parallels, determine direction of dependence, label the 
strength of allusion as “possible,” “probable,” or “sure,” and label the character of the allusion), Nurmela 
still seeks to prove literary dependence but he does not label the strength or the character of each allusion. 
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dependence.128 Because of Nurmela’s insistence on there being verbal parallels between 

the alluding and alluded text, he also discounts Schaefer’s category of thematic-

allusion.129  

Contrasting his work with Fishbane, Nuremla does not require there to be 

reinterpretation for there to be a literary dependence between two texts. He finds that “in 

most cases the allusion simply repeats the message of the passage alluded to.”130 He uses 

the term “reuse” to indicate reinterpretation and provides a descriptive analysis of the 

types of reuse within Isaiah’s allusions.131 

The conclusions he draws from his study of allusion in Isaiah 40–66 are used 

to support redactional theories of Isaiah. Because most of the allusions in Isaiah 40–66 

are to other texts within Isaiah, Nurmela claims that “the function of the allusions was to 

incorporate the new oracles in the Book of Isaiah.”132 This conclusion is further 

supported by the observation that Isaiah 56–66 alludes more to Isaiah 40–55 than to 

                                                
 

128 Risto Nurmela, preface to The Mouth of the Lord Has Spoken: Inner-Biblical Allusions in 
Second and Third Isaiah (Lanham, MD: University Press of America, 2006), vii–viii. This is a similar 
sentiment to his classification of numerous allusions in his previous study of Zechariah as “concordant.” 

129 Nurmela, preface, xi. See Schaefer, “Zechariah 14,” 72–76. The concept of a “thematic 
allusion” is similar to Sommer’s category of “influence.” Compare below Heasley’s work, which argues for 
thematic-allusion based on shared single words and Lester’s work which argues for thematic allusions that 
are non-literary. Peter A. Heasley, Prophetic Polyphony: Allusion Criticism of Isa 41,8–16.17–20; 43,1–7; 
44,1–5 in a Dialogical Approach, FAT 113 (Tübingen: Mohr Siebeck, 2020), 70–71; Lester, Daniel Evokes 
Isaiah, 42. Schultz—who prefers the term quotation for verbal parallels that show demonstrable 
dependence and reuse of earlier literature—acknowledges the repetition of motifs, themes, and key 
concepts and dubs these “allusions.” For Schultz, a quotation must not only have verbal, but also 
syntactical correspondence. Schultz, Search for Quotation, 223. It remains to be seen whether a thematic 
allusion be an allusion to a text(s) or if it merely represents a shared tradition. 

130 This is also due to the fact that many of the allusions identified within Isa 40–66 by 
Nurmela are allusions to other passages in Isaiah. Thus, the function of these allusions is not to 
reinterpret/reuse earlier material but “to demonstrate the unity of the book.” Nurmela, preface, x–xi. 
Sommer and Gibson, for example, would describe such phenomenon as an “echo,” Nogalski would 
describe such redactional links as Stichwörte.  

131 For example, he notes 74 allusions or quotations in Isa 40–55 to other Scriptures, but only 
22 of these he classifies as reuse. Nurmela, Mouth of the Lord Has Spoken, 80–83. While he does not use 
the same language as he did in his previous study, it appears that he understands the other 52 allusions to be 
“concordant” in meaning with the source text. 

132 Nurmela, Mouth of the Lord Has Spoken, 139. 
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Isaiah 1–39. Nurmela, in my opinion, places too much interpretive weight upon allusions 

for his redactional conclusions without considering alternative explanations. For 

example, he claims that “the Servant Songs were incorporated in the Book of Isaiah at a 

later stage” because they themselves contain no allusions, nor are they alluded to in 

Isaiah 56–66.133 

Derek Bass—Hosea. In examining Hosea’s reuse of Scripture, Bass argues 

that Hosea had access to written texts, that the study of allusion is a study in authorial 

intention (rather than the production of meaning by a reader) and that the audience knew 

Hosea’s allusions, otherwise Hosea would risk failure in communicating.134 He avoids 

the term intertextuality as too broad and the term exegesis as too confusing.135 Bass 

prefers the label “quotation” for “a verbal phrase (i.e., verbal and syntactical 

correspondence) that communicates a complete thought while displaying contextual 

awareness (i.e., interpretive reuse) of its source.”136 A quotation does not need to have a 

minimum number of words, nor an introductory formula. An “allusion,” for Bass, must 

also evidence contextual awareness of the precursor text and have verbal correspondence, 

                                                
 

133 Nurmela, Mouth of the Lord Has Spoken, 140. Further inconsistency can be found in that, 
while his method heavily depends upon verbal parallels to discerning literary dependence between texts, he 
quickly surrenders to the prevailing consensus about the dating of texts. For example, while noting that the 
book of Psalms is the most quoted biblical book in Isaiah, he prefers to understand Isaiah using “liturgical 
texts” that, for example, “later became, or was included in, Psalm 103.” Nurmela, preface, ix. However, he 
disparages those who argue that verbal parallels are allusions to a third, no-longer extant text because 
“since these sources are unknown, this explanation remains even more hypothetical than literary 
interdependence” (Nurmela, ix). It appears to me that Isaiah’s allusion to a no-longer extant liturgical text 
that later became Ps 103, while obviously not impossible, such a view is more speculative than simply 
assuming that Isaiah alluded to the text of Ps 103—the text of which was in the same form for Isaiah as 
which it  presently exists—since Isaiah and Ps 103 share. Nurmela ought to have heeded Schultz’s warning: 
“The tentative nature of such conclusions regarding chronology warn against using quotation as the basis 
for any larger theory regarding the prophetic materials.” Schultz, Search for Quotation, 231. 

134 Bass, “Hosea’s Use of Scripture,” 92–94. Schultz makes a similar claim when he writes, “If 
recognition was necessary for the quotation to function properly, the quoter would endeavor to make the 
use of quotation clear enough for the reader to identify it.” Schultz, Search for Quotation, 212. 

135 Bass, “Hosea’s Use of Scripture,” 92, 101. 
136 Bass, “Hosea’s Use of Scripture,” 98. 
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but lacks syntactical correspondence.137 Therefore, his method involves identifying 

linguistic correspondence and evidence of contextual awareness to confirm an allusion or 

quotation.  

Bass argues that his study is both diachronic and synchronic and yet, like 

Schultz, he does not “attempt to distinguish when one aspect is emphasized over the 

other.”138 The diachronic nature of his study is evident in his seeking to establish the 

dating of texts, the direction of dependence, and authorial intent. He argues that the 

“synchronic aspect is obvious since the study begins necessarily with the final form of 

Hosea.”139 Yet, it is not clear how a study that begins with the final form of a book is 

obviously synchronic in approach. As Childs has shown, the final form of a biblical book 

is a historical achievement.140 Even if the book of Hosea had a long history of 

composition and redaction (a position which Bass eschews),141 careful and plausible 

arguments could still be put forth regarding the dating of redacted texts and the direction 

of dependence between verbal parallels even if one must now speak of redactorial intent 

                                                
 

137 Bass, “Hosea’s Use of Scripture,” 101. This taxonomy is similar to Schultz. 

138 Bass, “Hosea’s Use of Scripture,” 94. See also Schultz who similarly describes his 
approach: “no clear-cut ‘method’ is being set out, which spells out exactly how the diachronic dimension 
relates to the synchronic.” Schultz, Search for Quotation, 238. It is possible that Bass simply means by 
“synchronic” something similar to Lester who also argues that studies in allusion are both diachronic and 
synchronic, seemingly because he parallels the label synchronic with the literary technique of “poetics.” 
Lester, Daniel Evokes Isaiah, 2. If, by synchronic, one simply means the employment of literary techniques 
to analyze the phenomenon of an allusion, then a study could be considered both synchronic and 
diachronic. It is not true that the diachronic study which upholds an historical approach does not also utilize 
tools from literary studies. Truly synchronic studies however often operate with different assumptions than 
diachronic studies and are thus, in my opinion, incompatible. Sommer, likewise, argues that a synchronic 
approach is a “reader-oriented, semiotic method” and that while the study of allusion does create difficult 
questions for the critic—including dating texts and utilizing criteria to establish the likelihood of an 
authorial intended allusion—“the proper response to such difficulties is not a flight to the synchronic 
(which at times masks an abdication of critical rigor), but careful construction of an argument.” Sommer, A 
Prophet Reads Scripture, 9–10. At the very least, this highlights that there is disagreement over how to use 
the terms synchronic and diachronic.   

139 Bass, “Hosea’s Use of Scripture,” 94. 

140 Brevard Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress, 
1979), 57–68. 

141 He writes, “It is entirely plausible that Hosea the prophet is himself responsible for the 
redaction of his own prophetic career.” Bass, “Hosea’s Use of Scripture,” 66. 
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instead of authorial intent.  

Similar to Mason’s study in Zechariah, Bass seeks to discern through the 

analysis of identified quotations and allusions the “hermeneutical principles or 

presuppositions” of Hosea. He discerns that Hosea’s reuse of earlier Scripture is 

“redemptive-historical and his hermeneutic fundamentally typological (e.g., reversal and 

renewal), and that the sovereignty of God and corporate solidarity serve as hermeneutical 

axioms underpinning his typological interpretation.”142 Bass understands Hosea’s 

typology to be both retrospective and prospective, and at times including escalation. 

G. Brooke Lester—Daniel. Lester’s work, Daniel Evokes Isaiah, is limited to 

finding “allusions to the book of Isaiah in the book of Daniel,” an endeavor which he 

understands to involve both “historical criticism and poetics.”143 Later, because “the 

direction of dependence is a matter of concern to the critic,” he emphasizes that the study 

of allusion is “diachronic” in nature.144  

He views the term intertextuality to function as an umbrella term for particular 

rhetorical strategies, including allusion. However, he critiques those that simply define 

allusion as “any reference that is less than ‘overt’ (so, not a ‘quotation’ or ‘citation’), but 

still yet not so covert as to lack evidence for the text’s intent (often ‘echo’).”145 Lester 

defines allusion “as a species of metaphor: a text-intended, rhetorical trope.”146 As such 

there is a “gap between the letter and the sense” which requires the reader to recognize 

the gap and engage in the “co-production of meaning,” which for Lester is the “heart of 

                                                
 

142 Bass, “Hosea’s Use of Scripture,” 272. 
143 Lester, Daniel Evokes Isaiah, 1–2. 

144 Lester, Daniel Evokes Isaiah, 31. 
145 Lester, Daniel Evokes Isaiah, 8.  
146 Lester, Daniel Evokes Isaiah, 4. 
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allusion.”147 Like a metaphor, allusion has a double meaning, it “means twice, once 

literally and once figuratively.”148 And so, not every (what others may call an “allusion”) 

reference to an earlier text ought to be defined as allusion. Rather, to warrant the label 

allusion, the text must be “underdetermined” inviting the reader to “construct a figure.”149 

In full, then, Lester defines allusion as follows: 

a text-intended, rhetorical, figurative device, by which the text at hand evokes (by 
describable means) an earlier text, such that the device-recognizing reader is 
confronted with an “insufficiency of sense,” tacitly guided to generate—in a manner 
akin to that of metaphor—a likely yet irreducibly unpredictable figure, integrating 
the local (“first”) meaning of the allusive marker in its context with the connotations 
of the evoked marked in its context. In this way, the reader is thrust into an 
imaginative co-production of meaning (“second” meaning) in concert with the text 
at hand.150 

Noteworthy in this definition, is that the reader is offered some “tacit” guidance in their 

“co-production of meaning,” some of which appears to be found in the “context” of both 

the “marker” and that which is “marked.”  

Based on this definition, Lester helpfully distinguishes allusion from (1) 

influence and (2) inner-biblical exegesis because exegesis of texts attempts to “discover 

                                                
 

147 Lester, Daniel Evokes Isaiah, 5–8. The idea of “gap between sense and meaning” is drawn 
from Gian Biago Conte, The Rhetoric of Imitation: Genre and Poetic Memory in Virgil and Other Latin 
Poets, Cornell Studies in Classical Philology 44 (Ithaca, NY: Cornell University, 1986), 54–60. 

148 Lester, Daniel Evokes Isaiah, 5. 

149 Lester, Daniel Evokes Isaiah, 7–9. So for example, the reference to Jer 25:11 in Dan 9, is 
not an allusion because the reader is not invited into the making of the second meaning, but rather the text 
itself through the guidance of the angel Gabriel provides the second meaning, or fills in the gap for the 
reader. This type of text is an “overdetermined” text in contrast with an “underdetermined” text that 
employs allusion. Heasley’s understanding of allusion is similar, though relying on the work of Bakhtin, he 
argues that the reader “takes on a kind of authorial position” in which the reader has “interpretive control” 
and must “consummate,” “complete, or fulfill the author’s utterance.” Heasley, Prophetic Polyphony, 2. 
However, he helpfully adds that, while an author hands to the reader “interpretive control” (Heasley, 33), 
the surrounding non-alluding context provides interpretive constraints and “limits the interpretive field of 
the vision” (Heasley, 52). While not weighing upon his use of terms, Strazicich also notes regarding Joel 
that “Joel turns over the interpretation of his narrative plot to the reader by the means of the gap between 
vv.17 and 18. The prophet, however, has not left his readers without sufficient clues to guide them along 
the way.” Strazicich, Joel’s Use of Scripture, 201. 

150 Lester, Daniel Evokes Isaiah, 7. In this definition, and elsewhere in the study, Lester refers 
to the text’s intent, however he also notes that “the study of allusion presupposes an author’s intent to 
allude.” Lester, Daniel Evokes Isaiah, 14. 
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their meaning” and lacks any markers “which would signify doubly.”151 Maintaining his 

distinction between an overdetermined and an underdetermined text—and reserving the 

label allusion only for the latter—Lester categorizes three types of allusion: (1) Non-

literary Allusion in which a writer evokes “the non-literary ‘text’ of contemporary 

persons and events . . . and also widely known mythic symbols and narrative motifs”152; 

(2) Interliterary Allusion in which a literary text evokes a literary text153; and (3) Internal 

Allusion in which the final form of Daniel refers to Daniel and which Lester understands 

as a strategy of redaction to unify the original composite work of Daniel.154 The book of 

Joel clearly exhibits allusions falling under Lester’s type 2 and 3, as it contains not only 

parallels with other books but also internal parallels within itself. 

Jonathan Gibson—Malachi. Gibson’s work evaluates inner-biblical exegesis 

and allusion in the text of Malachi to discern Malachi’s central message, arguing that “the 

core of the prophet’s imagination is shaped by his reflection on an authoritative collection 

                                                
 

151 Lester, Daniel Evokes Isaiah, 34. This categorization is similar, yet more developed, than 
Sommer above. 

152 Lester, Daniel Evokes Isaiah, 42. So, for example, Lester would see allusion to the person 
and events surrounding Antiochus IV Epiphanes in Dan 10–12 and to the Chaos Myth in Dan 7. 

153 Lester, Daniel Evokes Isaiah, 47–53. Lester would categorize the allusion in Dan 2 to Gen 
39–41 under this label and, while he sees “shared genetic motifs” (50) between Dan 2 and the tales of 
Esther and Ahiqar, Daniel does not allude to these texts because there is not the same level of lexical and 
thematic correspondence as between Dan 2 and Gen 39–41. Furthermore, Lester notes escalation in this 
instance of allusion where the “narrative and theological ends to which Dan 2 puts Gen 40–41” includes 
“trajectories of “lesser-to-greater” (53), though he does not make escalation inherent to all cases of allusion. 

154 Also called “self-echo”: Lester, Daniel Evokes Isaiah, 56. Since Lester himself argues for 
the necessity of establishing the direction of dependence (Lester, 31); and while recognizing that the 
“substantial disagreement about composition history could, in principle, result in a “non-starter” between 
the critic and her audience regarding the context and concerns of the author(s) thought to allude in the text 
at hand” (Lester, 14), Lester, consistent with his method, provides an historical investigation into the 
composition of Daniel (see Lester, 13–30). Similar arguments are advanced regarding the use of “internal 
allusion” in the composition of other works (e.g., Isaiah, Zechariah, and the purported Book of the Twelve). 
This study addresses arguments, such as those of Nogalski, that understand the verbal parallels between 
Joel and other Minor Prophets as part of the book’s compositional history. For a contrary opinion regarding 
the use of allusion to unite a composite text, see Willey who (though accepting Isa 40–55 as a discrete work 
from Isa 1–39) argues that the “density” of verbal parallels throughout Isa 40–55 “could not easily have 
happened by . . . the work of secondary redactors.” Willey, Remember the Former Things, 3. In other 
words, the amount of verbal parallels is an argument for an original, unified composition.  
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of texts.”155 Malachi’s “inner-biblical allusion and exegesis serve to expose Israel’s 

covenant infidelity, give effect to YHWH’s covenant curse and, most significantly, 

underline YHWH’s covenant fidelity.”156 He notes the varieties of methodologies 

employed and the inconsistency, or even at times the lack of definition between terms 

used and criteria utilized for discerning and evaluating allusions. For Gibson, authorial 

intent is a “key factor in any study of inner-biblical allusion and exegesis,”157 and 

therefore, determining the date of Malachi to establish the direction of dependence 

between verbal parallels is essential to Gibson’s work. His work is thus diachronic in 

nature causing him to avoid the term intertextuality. 

To detect allusions, Gibson, like Willey, leans on the methodology of Richard 

Hays. Gibson lists five fairly established criteria to evaluate literary correspondence 

between texts: (1) lexical coordinates, (2) frequency and distribution of shared lexemes, 

(3) peculiar occurrences of shared lexemes, including rare words (4) shared phrases, 

including shared syntax, (5) contextual and thematic links. To determine the direction of 

dependence he employs two criteria: (1) Availability and (2) Plausibility. While 

chronology of texts takes priority, the criteria of plausibility is a “helpful guide when the 

historical date of the book is uncertain: Does it make more sense for one text to allude to 

another text than vice versa?”158 Gibson also defines an echo as “unintentional reuse” that 

“does not exert interpretive significance in the echoing text,” and thus studying echoes 

does not feature in his work.159  

                                                
 

155 Gibson, preface to Covenant Continuity and Fidelity, xiii. 
156 Gibson, preface, xiv. 

157 Gibson, Covenant Continuity and Fidelity, xiii, 44, 257, 26. 

158 Gibson, Covenant Continuity and Fidelity, 39. Nurmela fleshes out this principle in more 
detail, arguing that since the relative dating of texts is fraught with difficulty, direction of dependence can 
be established on literary grounds. Nurmela, Prophets in Dialogue, 29. 

159 Gibson, Covenant Continuity and Fidelity, 43. With this definition there is the danger of 
circular reasoning. For example, because one sees no interpretive significance, a verbal parallel is labelled 
an echo and thus deemed to have no interpretive significance. This indicates the need for a qualitative and 
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After working through the text of Malachi and evaluating the inner-biblical 

allusions therein, he concludes that Malachi’s inner-biblical interpretation falls under 

three categories: (1) Innovation and Expansion, (2) Constriction and Transference, (3) 

Inversion and Reversal.160 Rather than provide descriptive terms of allusion, such as 

polemical, dialogical, affirming earlier prophecy, etc., Gibson has helpfully provided 

categories of allusion into which endless descriptive terms can be grouped. 

Peter Heasley—Isaiah 41–44. Heasley’s recent work builds on the works of 

Sommer, Tulley, and Nurmela and applies the methods of Bakhtinian dialogism and 

allusion criticism to the Salvation Oracles in Isaiah 41–44. Allusion criticism is defined 

“as the demonstration of specific and repeated formal patterns in the composition of 

allusive texts.”161 Heasley’s work thus also draws upon the new form criticism which 

focuses on the compositional forms of the final form of the text relegating the interpretive 

significance of any reconstructed Sitz im Leben in favor of the Sitz im Buch.162 

Heasley’s approach retains the importance of authorial intent while also 

highlighting the necessary role of the reader, particularly when it comes to identifying 

allusions. Bakhtinian dialogism may be viewed as “the meeting of author and reader” and 

texts that contain allusion are a “dialogical composition” that “invites us into an 

interpretation of the texts.”163 This is not a reader-response free-for-all as Heasley 

                                                
 
quantitative approach to mutually inform each other. Mason notes this pitfall in his work, stating, “There is, 
first, the danger of subjectivity in the investigator. Because he finds an analogy between a particular verse 
or passage with some other part of scripture it is all too easy to imagine that the writer himself intended 
such an analogy.” Mason, “Use of Earlier Biblical Material in Zech 9–14,” 6. Schultz is also helpful here, 
noting that intended quotations/allusion must be distinguished from unintended verbal parallels “not simply 
in terms of its function but even more so in terms of its form.” Schultz, Search for Quotation, 214. 

160 Gibson, Covenant Continuity and Fidelity, 258–60. 
161 Heasley, Prophetic Polyphony, 5. 
162 Heasley, Prophetic Polyphony, 2–3. 

163 Heasley, Prophetic Polyphony, 33. Other terms, such as consummate, fulfill, and complete 
are used throughout his study to describe the role of the reader in providing the meaning in an allusive text. 
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comments that the “non-allusive part of the text . . . limits the interpretive field of the 

allusion.”164 In other words, while the author has in some sense intentionally, through the 

use of an allusion, invited the reader into the role of producing meaning/filling in the gap, 

the author has provided interpretive constraints within the surrounding context. Heasley 

describes this reader-ability to read “two texts simultaneously” as attaining polyphony.165  

Heasley’s work makes a number of distinctions not always maintained by other 

scholars. For example, while noting the relationship between form and function, he 

maintains the necessity of distinguishing between the form of an allusion and its function. 

Specifically, this results in his careful use of “reinterpretation” as a description of 

function, and his avoidance of the term “echo.”166 He likewise distinguishes allusion 

criticism from intertextuality because of the former’s “concern for authorial intention.”167  

Determining allusions depends, rightly in Heasley’s opinion, upon a 

cumulative argument, one that is foundationally built upon shared vocabulary. Heasley 

presents three factors for readers to consider as they analyze verbal parallels, namely, 

“the relative uniqueness of the words, their relative literary contexts, and the relative 

dating of the texts.”168 He then lists four categories that describe the stylistic form of an 

                                                
 

164 Heasley, Prophetic Polyphony, 52. Possibly dependent upon the work of Nurmela, Heasley 
avoids the complicated question of the relative dating of parallel texts while maintaining authorial intention 
in allusion by seeking to establish direction of dependence based upon literary forms in the texts. He writes, 
“With our method of allusion criticism, focused on the formal properties of allusion, we hope to reveal 
evidence for allusions as through authorial stylistic gestures that do not require indubious knowledge of 
historical situations.” Heasley, Prophetic Polyphony, 49; see also Nurmela, Prophets in Dialogue, 3, 29. 

165 Heasley, Prophetic Polyphony, 51. 

166 An allusion may evidence reinterpretation, but not all allusions reinterpret a previous text. 
Therefore, allusion is a label of form and reinterpretation a label of function. An echo is often used to label 
a potential, or an unclear, allusion. Thus, it is a subjective label, based on reader competence and not 
authorial intention. An echo and allusion may be formally the same, but the former dubbed an echo because 
its function cannot be discerned. Heasley, Prophetic Polyphony, 61–63. 

167 And thus implying the latter’s lack of concern. Heasley, Prophetic Polyphony, 46. 

168 Heasley, Prophetic Polyphony, 58–59. Regarding literary context, Heasley again follows 
Nurmela’s methodology in that “where vocabulary is better suited to its context, this is the source text.” 
Noting again the difficulty of dating texts and his employment of “form-stylistic criteria” to determine 
direction of dependence, Heasley insightfully notes, “testing allusion against the widest possible range of 
utterances that relative dating allows, including those most obviously later than the proposed alluding 
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allusion. The first is a “quotation” in which the shared words are identical and often in the 

same order.169 The second group he labels “allusion proper” to describe parallel texts of 

varying degrees in which the source texts “exercize a formative influence upon the 

composition of the alluding utterance.”170 Heasley helpfully defines a third category 

which other studies often lump together with Heasley’s second category, namely, 

“typological-thematic allusions” in which “a single word or two, like a proper noun (e.g., 

Abraham, Eden), concept (Torah), or event (parting of the Red Sea), can evoke a series of 

utterances even across biblical books, pertaining to the persons, concepts, or events 

described.”171 His fourth and final category, labelled “heteroglossia” is “non-allusive yet 

somehow influential for the author” such as “language typical of a genre different from 

the alluding one” and “language specific to other authors and sources (e.g., Ezekiel, the 

Priestly document).”172 

Heasley’s work evidences the refining of the methodological approach to 

                                                
 
utterance [emphasis added], puts our formal-stylistic criteria to the test and can serve as a foil to it.”  

169 He breaks this category into four sub-categories: (1) quotations introduced with an explicit 
verb of speaking or thinking, (2) quotations that a virtually marked, such as the switching of grammatical 
person, (3) exegetical quotation where quotation is explicit but followed by exegesis, and (4) inverted 
quotations in which the words are identical but the order reversed. Heasley, Prophetic Polyphony, 64–66.  

170 This category is presented with five sub-categories: (1) inversion by which words are 
loosely rearranged, (2) splitting and interweaving, identified also by Sommer in Isaiah, by which an 
allusion is split over multiple verses, (3) word play by which a word takes on a different meaning in the 
alluding text, (4) sound play by which similar sounding words are used in the alluding text, and (5) line 
copying by which a line of poetry is copied with certain words replaced. This last sub-category, Heasley 
claims is novel to his work as it has “gone undetected in other studies.” Heasley, Prophetic Polyphony, 64, 
66–70. 

171 He adds, “The proportion of alluded material to alluding material would be much higher 
than allusion proper. Correspondingly, there is no allusion to a specific utterance, and therefore the allusion 
does not determine the composition of the alluding utterance.” Heasley, Prophetic Polyphony, 64, 70–71. 
This category is helpful to describe a real phenomenon and distinguish it from allusion proper. However, 
this category bears similarities with a reader-oriented canonical reading which would be at odds with 
Heasley’s approach that respects the authorial intention and considers the relative dating of parallel texts. 
For, when “there is no allusion to a specific utterance” but a single word can “can evoke a series of 
utterances even across biblical books,” it is not clear what criteria determine which, if any, utterances are 
evoked. (Heasley, influenced by Bakhtin, uses the word “utterance” to simply mean a text).  

172 Heasley, Prophetic Polyphony, 64, 72. This may be compared to what others describe as 
echo. 

 



   

45 

discern allusions which builds upon the work of previous studies and provides a roadmap 

for future studies. However, his categorization of typology and recurring themes as a 

stylistic, allusive form seems misguided and, ironically, to confuse form with function. It 

is not clear that allusions proper and typological-thematic allusions can be formally 

distinguished based upon the amount of verbal or syntactical agreement. If the allusion 

evokes “a series of utterances even across biblical books,” this seems to be the function of 

the allusion.173 Admittedly, form and function overlap; Heasley’s work is helpful in 

distinguishing them and also validating the category of typological-thematic allusions.174 

Studies in Biblical Reuse in Joel 

Below, four monographs that spend considerable effort analyzing reuse within 

the prophetic book of Joel are examined in order of their publication. 

Siegfried Bergler. Bergler begins his work, Joel als Schriftinterpret, by noting 

the contrasting literary features in Joel which scholars have used as evidence for the 

composite nature of the book of Joel, including the natural and the eschatological 

outlook, the threat from the locusts and an army, and threats of judgment and oracles of 
                                                
 

173 In form, Heasley’s “typological-thematic allusion” is not distinct enough from “allusion 
proper,” since both depend upon recurring words. He distinguishes them by noting that the former requires 
less words, often relying only on one word. Because of this, he claims that such allusion evokes multiple 
texts. But just as he critiques the use of “echo” as being too subjective, this distinction and categorization of 
“typological-thematic allusion” is also too subjective and relies on the reader more than any formal 
characteristics in the texts. This is not to deny the phenomenon—for surely the mention of “Eden” or 
“cloud and fire” in a text will evoke major biblical themes in the reader—but rather to note that Heasley 
does not delimit how the evocation of a theme can be identified formally in a text. Thus it seems that 
“typological-thematic allusion” pertains to the function of a particular allusion. See Bass (above) who 
argues that the function of the allusions in Hosea are typological: Bass, “Hosea’s Use of Scripture,” 272. 

174 Typological-thematic allusions can develop in later books that take up a theme or type that 
has already been developed in earlier work. Thus, such an allusion may allude to multiple earlier texts. 
Schnittjer’s recent work describes two types of texts related to multiple earlier texts. He uses the label 
“network” for “an interconnected set of interpretive allusions in several different contexts. An interpretive 
network may bear on the exegetical function of a cited context of the network.” Schnittjer, Old Testament 
Use of Old Testament, 892. Within a network, there can be a linear progression from an early text to 
subsequent later ones as an idea is developed by each text and the last text has awareness of the 
development. The term “constellation” is used for texts that “intentionally situate together multiple 
previous separate and independent scriptural contexts” which “superimpose relationship from another 
vantage point” (898). In a constellation, there is no development across multiple texts, but one later text 
combines multiple earlier texts.  
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promise.175 He proposes that paying attention to the verbal parallels in Joel could make a 

new contribution to understanding the book’s unity.176 While noting that determining 

literary dependence between two texts has numerous difficulties, Bergler attempts to 

build a methodology from observing the missteps of others: “Auf der Suche nach ihm ist 

es ratsam, aus Beispielen für ein verfehltes, verkanntes Abhängigkeitsverhältnis positive 

Konsequenzen zu ziehen.”177 His methodological conclusions from the errors of others 

include (a) one cannot determine dependence based on common words/expressions alone; 

(b) it is unwise to determine dependence between texts whose text is not stable or its date 

is unknown; and (c) when two passages share a common tradition, verbal parallels ought 

to be expected without there being any literary dependence.178 

The first part of the study looks at the internal literary structure of Joel 

specifically “interne Wiederholungen (Selbstzitate)” which “für die (redaktionelle?) 

Zusammengehörigkeit beider Buchhälften sprechen.”179 In the second part of this work, 

Bergler limits himself to studying blocks of texts that Joel must have been familiar with 

evidenced by multiple references by Joel to the same text block (Isa 13; Zeph 1; Mal 3; 

Jer 4–6; Jonah 3:9; 4:2; Exod 10; and Obadiah). The surrounding context of each text 

block is also explored to verify the direction of dependence, before investigating any 

theological principles undergirding Joel’s purpose in reusing earlier tradition.180 Bergler 
                                                
 

175 Bergler, Joel als Schriftinterpret, 16–21. 

176 Bergler, Joel als Schriftinterpret, 21. Furthermore, Bergler argues that studying verbal 
parallels in Joel will shed light on the interpretation of Joel as a whole, aid in understanding the oral 
prehistory of Joel, provide a better understanding of the sources which are cited by Joel, and lead to 
discovering more about the individual behind the book: was he a Schriftprophet or a Schriftinterpret? 
Bergler, Joel als Schriftinterpret, 30. 

177 Bergler, Joel als Schriftinterpret, 24. 
178 Bergler, Joel als Schriftinterpret, 24–25. 

179 Bergler, Joel als Schriftinterpret, 31. 

180 Bergler, Joel als Schriftinterpret, 26. Thus Bergler does not examine Joel’s reception in 
later works, such as in the NT (as Strazicich does), extra-canonical works such as Assumption of Moses, or 
even later OT books. Bergler cites Zech 14 as an example of a work which reuses Joel, thereby indicating 
that, though he assumes Joel’s late, postexilic date, other canonical works still post-date Joel. Bergler, Joel 
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concludes, “‘Schriftinterpret’ charakterisiert Jo als einen Prophet, der die literarischen 

Zeugnisse seiner Vorgänger studiert und daraus Deuktionen und Aktualisierungen für 

seine Zeit zieht.”181 A Schriftinterpret is more than an  

Anthologen oder Redaktor. . . . Vielmehr dürfte es Jo um die Re- bzw. 
Neuaktualisierung jener ihm überkommenen, oft noch ihrer Erfüllung harrenden 
Worte gehen. Er studiert die Vorgänger, sieht, “das . . . von den Verheissungen das 
Meiste unerfüllt gelieben”182 ist, ruft sie in das Gedächtnis seiner Hörer zurück und 
verstärkt die Hoffnung auf ihre Bewahrheitung in Genenwart/naher Zukunft.183 

From the evidence of Joel’s use of earlier Scripture, Bergler concludes that the 

book of Joel was composed as a unity, in which Joel reworked earlier Scripture into a 

unified composition. The only older preexisting compositions that Joel utilized were a 

drought poem and a Nordfiend poem. Bergler determines the middle of the book to be at 

2:18 because of the increase of self-quotations to 1:1–2:17 occurring after 2:18. Also, 

Bergler does not classify Joel as apocalyptic, but eschatological, in which there is 

continuity between the present and the final end time.184 

Joel’s textual sources were largely exilic and preexilic texts, with some 

reference to immediately postexilic texts, and very little contact with earlier prophecy. 

Furthermore, because of Joel’s free use of his textual sources, Bergler considers these 

texts must not have been “kanonisch-‘sakrosankt’” at the time of Joel’s composition.185 
                                                
 
als Schriftinterpret, 31. 

181 Bergler, Joel als Schriftinterpret, 32.  

182 Merx, Die Prophetie des Joel, 35, quoted in Bergler, Joel als Schriftinterpret, 29. 
183 Bergler, Joel als Schriftinterpret, 29. 

184 Bergler believes the drought theme more prevalent than the locust theme. The themes of 
drought and the Nordfiend are combined to depict the imminent day of the Lord, the central theme in Joel. 
The introduction of the locusts which do metaphorically depict the Nordfiend was to connect the theme of 
the Nordfiend to Exodus typology. Exodus typology is also a major theme in Joel which presents a 
“‘zweitne’ Exodus Israels aus dem Völkern” and even depicts the Day of the Lord as “der ‘zehnten’ 
(abschließenden) Plage.” Bergler, Joel als Schriftinterpret, 335–37. For Exodus typology in Joel see also 
Martin Lang, “Das Exodusgeschehen in der Joelschrift,” in Führe mein Volk heraus: Zur innerbiblischen 
Rezeption der Exodusthematik. Festschrift für Georg Fischer, ed. Simone Paganini, Claudia Paganini, and 
Dominik Markl (Frankfurt: Peter Lang, 2004), 61–77. 

185 Bergler, Joel als Schriftinterpret, 346. This is contra some, such as Childs, who understand 
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He classifies the way Joel uses his sources, including “Aktualisierung, Illustrierung, 

Typologisierung, Universalisierung, ‘Jaweisierung’, Litergisierung, Spiritualisierung, 

Kontrastierung und Ironisierung.”186 Others have noted, similarly, that inner-biblical 

reuse is evidence of an emerging canonical-consciousness.187 

John Strazicich. John Strazicich’s method draws upon the intertextual 

approach of Kristeva, the dialogism of Bakhtin, and the comparative midrash of James 

Sanders to analyze Joel’s reuse of earlier Scripture in his own composition and its 

Nachleben in the NT. Strazicich finds Kristeva helpful in that she emphasizes the 

“author’s control of the use of antecedent texts,” that is, a later author is not constrained 

by the meaning of an earlier text but has freedom to allude to an earlier text for his own 

purposes.188 He leans on Bakhtin for his description of double-voiced discourse which 

explains the intention of an author to allude to the work of another to create a dialogue 

between the author, the alluded text, and the reader.189 Noteworthy is Strazicich’s 

conclusion that “neither Bakhtin nor Kristeva advocated the removal of the author’s 

intentionality completely.”190  

                                                
 
the use of earlier texts as part of the transmission of the canon, indicating a canon-consciousness which 
viewed these texts as, at least, proto-canonical. Childs, Introduction to OT as Scripture, 27–68.  

186 Bergler, Joel als Schriftinterpret, 346. 

187 See, for example, Stephen Chapman, The Law and Prophets: A Study in Old Testament 
Canon Formation, FAT 27 (Tübingen: Mohr Siebeck, 2000).  

188 Strazicich, Joel’s Use of Scripture, 5–6. For example, concerning Joel, Strazicich notes that 
“the prophecy is filled with allusions that reverse the authorial intention of the appropriated text.” 

189 Strazicich, Joel’s Use of Scripture, 9. He writes later, “The study of the use of scripture in 
the first half of the book of Joel shows that one can no longer approach the interpretation of scripture 
monologically, from a purely linguistic, semantic, and lexical basis. Rather the recognition of antecedent 
texts reveals the profound importance of double-voiced speech for the interpretation of texts.” Strazicich, 
Joel’s Use of Scripture, 159. 

190 Strazicich, Joel’s Use of Scripture, 11. This can be compared with Lester who argues for 
the author’s intention of creating a gap which invites the reader into meaning making and Healsey who, 
also drawing from Bakhtin, argues that it is the intention of the author to draw the reader into a dialogue. 
See Lester, Daniel Evokes Isaiah, 5–8; and Heasley, Prophetic Polyphony, 33. Strazicich also mentions the 
intertextual methodology of Michael Riffaterre which “places restraints upon the reader’s interpretation, 
precisely because of the author’s intention” while emphasizing the “reader’s role in bringing two texts 
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James Sanders articulated and promoted the discipline of canonical criticism. 

This discipline is built upon the premise that as subsequent generations faced new crises 

they looked to their scriptural traditions and, due to their new Sitz im Leben, 

recontextualized older traditions and reinterpreted them to maintain their ongoing 

authority and applicability to the faithful community.191 Strazicich utilizes Sanders’s 

concept of comparative midrash which seeks to discern the “unrecorded hermeneutic,” 

that is the “presuppositions of the hermeneutic,” which “are never completely spelled out 

in the text” through “noting the context of an appropriated text, and its 

recontextualization.”192  

Regarding the detection of allusions—though Strazicich notes that he uses the 

terms echo, reference, appropriation and allusions “somewhat synonymously”—he 

mentions the seven tests of Richard Hays are a “helpful guide.”193 He concludes that 

Joel’s allusions never merely interpret previous Scripture but resignify earlier Scripture as 

                                                
 
together to make sense of the intertextual reading.” Strazicich, Joel’s Use of Scripture, 12–13. 

191 See James Sanders, Torah and Canon (Philadelphia: Fortress, 1972); Sanders, Canon and 
Community: A Guide to Canonical Criticism (Philadelphia: Fortress, 1984); and Sanders, From Sacred 
Story to Sacred Text. Canonical Criticism can be understood as the final stages of tradition criticism 
focusing more on the hermeneutics of the canonical process and the stabilization of those traditions in the 
canon and is thus distinguished from the work of Brevard Childs who acknowledges the importance of 
tradition history to understand the transmission of the text but who focuses on the hermeneutical 
implications of the final form of the canonical text. 

192 Strazicich, Joel’s Use of Scripture, 18. Strazicich notes that intertextuality is largely a 
synchronic endeavor, whereas the study of comparative midrash is diachronic. He does not view this as 
problematic, arguing that his work will focus on both the synchronic and diachronic aspects of Joel. He 
states, “The diachronic aspect deals with the appropriation of an antecedent text, while the synchronic 
aspect deals with the way that the receptor text resignifies the appropriated motifs and allusions.” 
Strazicich, Joel’s Use of Scripture, 3. Just as Bass above described his work as both synchronic and 
diachronic, I find this to be confusing. While noting there is overlap in methods—literary critics employ 
historical methods and historical critics employ literary methods—Barton, rightly in my opinion, maintains 
that the difference between diachronic and synchronic, historical and literary, objectivist and subjectivist 
“are not illusionary or trivial, but reflect passionately held convictions about what it is to read a text” and 
“the extent of disagreement” occurs “at a high theoretical level.” Barton, “Historical Criticism and Literary 
Interpretation,” 4. 

193 Strazicich, Joel’s Use of Scripture, 26–27. He dates Joel, based on (a) the citation of Obad 
17, (b) no mention of a king, (c) the mention of the exile in 4:1–3, and (d) the amount of intertextual 
echoes, to the Second Temple period. Specifically, he dates Joel after 515 BC, but before Malachi as, 
following Merx, he understands Malachi to be a “developed midrashic use of Joel.” Strazicich, Joel’s Use 
of Scripture, 53–54. 
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it is recontextualized by Joel and many of these allusions even “reverse the authorial 

intention of the appropriated text.”194 

Recognizing antecedent texts is of paramount importance to rightly interpret 

Joel. Furthermore, interpretation must “address the hermeneutics involved in the use of 

the second anterior voice” to rightly understand the “intersection of textual surfaces.”195 

Strazicich understands Joel’s reuse of Scripture in 1:1–2:17 as a “prophetic critique” 

through “intertextual reversals” which “subversively and polemically” reverses the 

meaning of earlier Scripture. Altogether this has the function of “an intra-ideological 

debate with his contemporaries” representing the “ideological debate in which the nation 

finds itself.”196  

Similar to Lester’s theory of allusion above, Strazicich notes that “Joel turns 

over the interpretation of his narrative plot to the reader by the means of the gap between 

vv.17 and 18. The prophet, however, has not left his readers without sufficient clues to 

guide them along the way.”197 For example, הרומ  was intentionally chosen by the author 

in Joel 2:23 because it is “a multivalent term that signifies bi-directionally.”198 Once the 

reader identifies that Joel has alluded to Hosea 10:12, they recognize the pun, that they 

are to rejoice over both “the gifts of the autumn rain and a teaching office.”199 One unique 

                                                
 

194 Strazicich, Joel’s Use of Scripture, 6. Strazicich thus takes issue with Bergler’s description 
of Joel as a Schrifinterpret and prefers the description of Joel as “an appropriator and resignifier of Israel’s 
scribal traditions.” Strazicich, Joel’s Use of Scripture, 28–29. He actually believes the work of Bergler 
presents Joel as a Schriftprophet rather than a Schriftinterpret and so his dispute is not with the substance of 
Bergler’s work but rather his label. 

195 Strazicich, Joel’s Use of Scripture, 160. 
196 Strazicich, Joel’s Use of Scripture, 159–62. 

197 He continues, “The function of the gap is to draw the reader into the dialogue of the text, 
and in so doing, to create his/her own narrative midrash. One discovers that the author intends for his 
narrative knot to be untied in the mind of the readers between the porch and the altar.” Strazicich, Joel’s 
Use of Scripture, 201. 

198 Strazicich, Joel’s Use of Scripture, 203. 
199 Strazicich, Joel’s Use of Scripture, 203. 
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type of allusion not yet mentioned in this study is termed by Strazicich an eschatological 

cipher. In Joel, these include the Valley of Jehoshaphat, the Nordfeind, and the Valley of 

Shittim, as well as the multivalent הרומ .200  

Strazicich concludes that Joel never reuses earlier Scripture without 

resignifying it. Thus, in Nurmela’s terms, he never reuses Scripture in a concordant sense, 

or in Fishbane’s terms, Joel engages in transformational aggadic exegesis. However, 

Strazicich, for the same reason he takes issue with Berlger’s denotation of Joel as a 

Schriftinterpret and would eschew Fishbane’s term exegesis. Rather, Joel is “best 

understood as a Schriftprophet” as “Joel is not an interpreter of scripture, but a learned 

scribal prophet, who appropriates and resignifies scripture around his dominant theme of 

the Day of Yahweh.”201  

Anna Karena Müller—Joel 1–2. Müller’s study is limited to Joel 1 and 2. 

She argues that the central message is the presentation of the Day of the Lord as present 

and future, and incomparable and final. Fundamental to understanding Joel’s depiction of 

the Day of the Lord is discerning that Joel 1–2 can be read on two levels.202 It is Joel’s 

reuse of earlier Scripture which creates these two-layers, namely, the internally coherent 

plain meaning of Joel and the deeper meaning when the allusions to earlier Scriptures are 

discerned by the reader.203 These layers in Joel create a “dreidimensionaler Text” 

                                                
 

200 Strazicich understands these eschatological ciphers to be “a manifestation of the burgeoning 
proto-apocalypticism of the post-exilic era.” Strazicich, Joel’s Use of Scripture, 249. 

201 Strazicich, Joel’s Use of Scripture, 248–52. 

202 Her analysis, however, does not disparage reading Joel on the first level: “Es ist natürlich 
möglich, so, wie man ein dreidimensionales, Bild‘ auch als zweidimensionales betrachten kann, auch das 
Joelbuch nur auf einter Ebene zu lessen (der binnen-textlichen) mit allem, was hier traditions und 
formgeschichtlich feststellbar ist.” Müller, Gottes Zukunft, 16–17.  

203 She distinguishes her work from older tradition-criticism—which understood biblical 
parallels in terms of the development of tradition apart from literary dependence—and from newer 
redaction criticism as represented by Nogalski. She understands her work to be most closely aligned with 
that of Bergler who is to be lauded for his articulation of Joel’s literary dependence on other works, upon 
“Vorliegendes, Material‘.” However, Müller differentiates her three-dimensional approach from Bergler 
whose work she depicts as two-dimensional in that the reader must discern the allusions to understand Joel. 
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operating together to make their own “Text-Raum.”204 However, Müller does not believe 

the second level of reading to be created by the reader, rather it is “verfasserintendiert.”205  

She limits her investigation into how Joel 1–2 utilizes earlier Scripture to 

create his picture of the day of the Lord to four primary backgrounds texts (Exod 10; 32–

34; Isa 13; and Jer 4–6). Since the parallels between Joel and these texts are commonly 

accepted and quite obvious upon investigation, Müller does not detail a rigorous 

methodology for discerning subtler allusions.206 However, her analysis of the literary 

dependence, for example of Joel 1:15 and 2:1–11 on Isaiah 13, indicates that she 

considers shared rare terminology and similar structuring of the passage to be indicators 

of literary dependence, while noting that shared common terminology by itself could be 

attributed to stock language.207 

Monika Müller—Joel 3–4. Monika Müller’s work seeks to answer the 

question, “wie literarische und theologische Grundlinien durch die letzten beiden Kapitel 

hindurch - und eben auch in der Einbeziehung der ganzen Joelschrift auf diesen letzten, 

markanten Satz „Und der HERR wohnt in Zion“ hin zulaufen.”208 Though a chapter in 

her work deals with Joel 1–2, detailed study is limited to Joel 3–4.209 Her work can be 

                                                
 
Müller, Gottes Zukunft, 6–10. 

204 Müller, Gottes Zukunft, 16. 
205 Müller, Gottes Zukunft, 17. 

206 Although, Strazicich understands the theme of the Nordfeind to be drawn primarily from 
Ezek 38–39 rather than Jer 4–6. Strazicich, Joel’s Use of Scripture, 202. 

207 “Es ist schwer vorstellbar, dass diese Verse völlig unabhängig voneinander so 
übereinstimmend formuliert sein sollten. Aller Wahrscheinlichkeit nach ist Jes 13 der ürsprüngliche Ort, 
von dem Joel zitiert” and “über Joel 1,15 als Zitat von Jes 13,6 hinaus wird die Nähe beider Texte auch 
durch eine Vielzahl lexikalischer Gemeinsamkeiten—vor allem in Joel 2,1–11—sowie durch strukturelle 
Ähnlichkeit verstärkt.” Müller, Gottes Zukunft, 79–80. To illustrate her method, she attributes some of the 
war language, such as sounding the alarm on a mountain, to common tradition but, regarding the shaking of 
heaven and earth, she finds literary dependence because both Joel and Isaiah contain זגר  and שער  which are 
not commonly paired. 

208 Müller, Und der HERR wohnt in Zion, 5. 

209 Her rationale is largely due to the existence of A. K. Müller’s work published in 2008          
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described as a synchronic endeavor, focusing on the final form of the text and its 

relationship to the ideal reader (Modell-Leser) and not a historical investigation either 

into the world behind the text, or the author’s relationship to the text.210 Central to her 

method is “eine detaillierte Strukturnanalyse der beiden letzten Joelkapitel” and “die 

Sprechaktanalyse von Joel 3 und 4.”211 

Her intertextual study is not grounded on the intent of an author to reference 

another text, but “eines „idealen“ oder Modell-Leser, der geschulte Kenntnisse der 

biblischen Texte und die literarische Kompetenz hat, Verbindungen zwischen den 

jeweiligen Texten zu sehen, auszuwerten und dadurch neu Sinnpotentiale erheben 

kann.”212 Noting the potential danger of locating the creation of meaning with the reader 

and not the author, Müller understands this danger to be mitigated when readers interpret 

as part of a community of faith.213  

A whole section of her work is dedicated to the intertextual references between 

Joel and Amos 9, Zechariah 8, and Ezekiel 47 and 48. These three sections were 

specifically chosen not only for their intertextual links to Joel but because, like Joel 4:21, 

they are endings of works that highlight the motif of God’s presence with his people 
                                                
 
(see Müller, Gottes Zukunft). 

210 She writes, “Es sind nicht historisch-kritische Fragestellungen, wie z.B die 
Traditionsgeschichte, erkenntnisleitend, sondern die Text-Leser-Relation,” and “Die vorliegende Arbeit ist 
ein synchriner Zugang zur Joelschrift. Die Text-Leser-Relation steht im Fokus, während das Verhältnis 
Autor-Text in den Hintergrund tritt.” Müller, Und der HERR wohnt in Zion, 5, 6. Illustrative of her 
approach is her evaluation of the Book of the Twelve theory. While noting some insightful findings, she 
notes the lack of consensus among theorists and thus doubts the entire enterprise has the ability to 
ultimately determine layers of redaction and what, if any, intent there may be in the compositional history 
of the book. Therefore, her study ignores any redactional theories as she focuses on the final form. Müller, 
Und der HERR wohnt in Zion, 24–25. 

211 Müller, Und der HERR wohnt in Zion, 4, 5. 

212 Müller, Und der HERR wohnt in Zion, 7. 

213 Müller, Und der HERR wohnt in Zion, 8. She writes, “Der Gefahr einer zu individualis- 
tischen Lesung bei der textzentrierten und leserorientierten Ausle- gung wird durch die fortführende 
Auseinandersetzung mit Zugängen anderer Leserinnen und Leser, gerade auch im Verständnis einer 
Glaubensgemeinschaft, entgegen gewirkt. Letztlich ist eine ernsthafte Würdigung des Textes, die versucht, 
ihn nicht zu instrumentalisieren, sondern ihn wirklich sprechen zu lassen, das entscheidende Korrektiv 
jeder Auslegung der Bibel.” 
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using utopian language. Müller’s investigation compares and contrasts the content of the 

aforementioned similar texts and then discerns their mutual theological contribution when 

read together.214  

However, as Müller herself states, her study does not engage literary 

dependence between the authors—even when she notes literal correspondences 

(wörtliche Übereinstimmungen) between the two texts—since her work is focused on the 

role of the reader and not the author. She writes, “Die Trotz all der Unterschiede weisen 

die starken Anspielungen zwischen Am 9 und Joel 4:18 den Leser darauf hin, die 

jeweilige Schrift nicht alleine zu lesen, sondern die Aussagen der beiden und der anderen 

aus dem Zwölfprophetenbuch sich gegenseitig auslegen zu lassen.”215 However, one 

might ask, what is it about the “clear allusions” that would indicate “to the reader” that 

these texts—and even others from the Book of Twelve—are “sich gegenseitig auslegen 

zu lassen”216? Furthermore, without clear criteria to identify allusions, an alleged strong 

allusion may not appear to be an allusion at all to another reader. And, Müller appears to 

assume the hermeneutical effect of the canon, for why is Joel to be read with Amos and 

the Twelve Prophets and not, for example, with Philo? 

Summary of Reuse in the Prophets  

The above survey has highlighted a number of agreements and disagreements 

among those who study inner-biblical reuse. Below, I attempt to briefly summarize key 

areas where there is large methodological consensus and where dispute remains. 

However, detailed evaluation is reserved for the next chapter. 

                                                
 

214 For example, Müller finds three parallels in Joel 4 to Amos 9:11, 13, 14. In contrasting their 
presentation, she concludes that Joel has a greater eschatological outlook than Amos and, while 
eschatology is not lacking in Amos, Amos’s presentation remains more concrete and historical. Müller, 
Und der HERR wohnt in Zion, 203. 

215 Müller, Und der HERR wohnt in Zion, 207. 

216 Müller, Und der HERR wohnt in Zion, 207. 
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To determine an intentional reuse of earlier literature, all scholars articulated 

the need for there to be verbal linkages between texts. Schultz and Nurmela articulated 

most clearly the distinction between observing verbal parallels and the subsequent step of 

determining that such verbal parallels have a literary relationship. Most scholars also 

included in their methodology additional criteria, such as shared syntax or content, to 

prevent assuming literary dependence from a verbal parallel as two authors may simply 

share stock vocabulary, especially since introductory formula are almost always absent. 

Some, such as Heasley, advocated the need for rare words to indicate literary dependence 

between verbal parallels. Others, like Nurmela, noted the importance of disjunctive 

grammar in the alluding text. Sommer identified specific forms of allusion in Isaiah such 

as (a) an allusion split over two lines, (b) word play, and (c) sound play. It is unlikely that 

an exhaustive list could be generated to determine literary dependence. Moreover, while I 

understand the desire to prevent parallelomania,217 it does not seem wise to me to require 

every instance of allusion to have contextual and/or syntactical agreement.218 

Numerous scholars attempted to classify the type of the reuse in relation to the 

source text. Often the descriptors used were threefold which generated the idea of a 

continuum between the poles of a continuous or discontinuous sense with the source text. 

For example, Mason classifies reuse as exhibiting (a) continuity, (b) development, and (c) 

reversal; Fishbane noted aggadic exegesis can show (a) continuity, (b) reinterpret, or (c) 

emphasize discontinuity with the source text; Willey similarly classifies reuse as (a) 

upholding original sense, (b) recasting, or (c) reversing original form. Weyde helpfully 

adds a fourth category to his (a) revision, (b) extension, (c) reinterpretation, namely, (d) 

synthesis. Nurmela’s classification, having to do more specifically with the 

                                                
 

217 Samuel Sandmel, “Parallelomania,” JBL 81, no. 1 (1962): 1–13. 

218 For example, it is unlikely that common words exhibit literary dependence unless there are 
other evidences such as contextual or syntactical agreement, whereas rare words can signify literary 
dependence by themselves. 
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function/purpose of reusing earlier prophetic material, is more descriptive: (a) reaffirm 

the promise, (b) declare no longer valid, or (c) confirm fulfillment or imminent 

fulfillment. The trifold taxonomy or continuum of concordant–development–reversal to 

describe the type of reuse is helpful but does not get at the purpose of reuse. For example, 

Joel shows a tendency to reverse the sense of texts that he alludes to, but one must still 

ask why. 

Some, such as Mason and Utzschneider, have sought to use the allusions to 

understand the historical setting of a book while others, such as Tai, Nurmela, and 

Bergler, have attempted to understand the compositional history of a book. Attempting to 

discern the social circumstances of a literary work has value but is necessarily speculative 

and this study does not engage in such an endeavor.  

Less speculatively, others, such as Fishbane, Mason, Bergler, and Bass, have 

endeavored to isolate hermeneutical principles from the allusion that drive the type of 

reuse. Some, like Fishbane, have noted that these inner-biblical hermeneutics are 

precursors to the post-biblical hermeneutics and some, like Mason, have suggested that 

others ought to do likewise.219 Once one has determined the literary dependence of one 

text upon another, and the type and purpose of the reuse, it is a worthwhile endeavor to 

discern any consistent hermeneutical axioms of an author. 

All, except M. Müller, uphold the necessity of authorial intent for the study of 

allusions (Lester’s uses, in addition to authorial intent, the concept of textual intent), and 

thus require a methodological step to establish the direction of literary dependence 

                                                
 

219 “To see how at least some ‘preached the tradition’ at this critical period in the life of that 
community is both to recall that such a task is one which continues in every age of the descendants of that 
post-exilic community and, perhaps, to learn just a little of how it can be done faithfully, creatively and 
effectively.” Mason, Preaching the Tradition, 262. See also David I. Starling, Hermeneutics as 
Apprenticeship: How the Bible Shapes Our Interpretive Habits and Practices (Grand Rapids: Baker 
Academic, 2016), 1–21; Craig Keener, Spirit Hermeneutics: Reading Scripture in Light of Pentecost 
(Grand Rapids: Eerdmanns, 2016), 205–61; Abner Chou, The Hermeneutics of the Biblical Writers: 
Learning to Interpret Scripture from the Prophets and Apostles (Grand Rapids: Kregel Academic, 2018), 
13–45. 



   

57 

between verbal parallels—though many note the potential difficulty this creates. Nurmela 

helpfully, noting the historical difficulties with dating texts, proposes establishing the 

direction of dependence on literary grounds. Many others, such as Schultz, Sommer, Tai, 

and A. K. Müller, also note the necessary role of the reader in recognizing the biblical 

reuse to then bring the additional/fuller meaning to the text. Heasley and Lester develop 

this notion further, arguing that it was the author’s intent that the reader be invited into 

meaning-making by filling in the authorially-intended gap.  

I find it noteworthy that M. Müller’s work is the only study that is explicitly 

reader-oriented over and against an author-oriented and the only study self-described as 

synchronic and not diachronic. Weyde and Sommer describe their work only as 

diachronic, Sommer being quite critical of synchronic approaches, while also 

acknowledging the role of the reader. Whereas numerous others, such as Bass, Willey, 

Lester, and Schultz, describe their approach as synchronic and diachronic. It appears that 

some have used the term synchronic simply to signify that their interpretation is of the 

final form of the text, whereas Schultz utilized the term to refer to an alternative reading 

approach from the diachronic approach. The elements within a given methodological 

approach ought to be compatible and coherent, whether one describes their work as 

synchronic, diachronic, or both. 

When studying inner-biblical reuse, many scholars use different terms, such as 

allusion, echo, and exegesis, and sometimes this reflects a confusion between form and 

function of biblical reuse. For example, Fishbane uses the term exegesis as an umbrella 

term to describe multiple phenomena but Gibson, Lester, and Bass understand exegesis to 

be a specific functional term, and thus prefer to use allusion to indicate when an author 

has reused an earlier text whether or not they “exegete” the original text. Others, such as 

Heasley, functionally distinguish “allusion” from “exegesis” in that allusions must not 

exegete but leave room for the reader to interpret. Still for others, such as Bass, an 

“allusion” is merely a formal descriptor of reuse distinct from “quotation,” the latter 
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which repeats the source text verbatim. However, Schultz combines form and function 

labelling all reuses with verbal parallels and interpretive significance a quotation. 

Sommer, Gibson, and Heasley avoid the term echo, but it is only Heasley who notes that 

definitions of echo confuse function with form. Others, such as Gibson in his definition, 

attempt to utilize echo formally (the form of the source text is minimally repeated) while 

defining it functionally (it has little interpretive significance). Intertextuality is used 

loosely as a formal term by some to indicate the presence of verbal parallels while 

rejected by others on philosophical grounds. Willey is happy to use the term 

intertextuality and Lester understands his study of allusion under the umbrella of that 

term. However, Sommer, Bass, Gibson, Heasley, and Weyde do not find the term 

appropriate to describe their study because of their emphasis on authorial intent, and their 

understanding that intertextual studies do not place value on authorial intent—and yet, 

Willey and Lester also argue for the importance of authorial intent. Standardizing the 

terms in the field is unlikely to happen, though it would be hoped that certain technical 

terms, such as allusion or intertextuality, are used more in line with their technical 

meaning. What is clear is that any study in inner-biblical reuse must define how it will 

use such terms.  

Significance of the Present Study 

The need for this study is threefold. First, the history of research has showed 

that diverse methodologies have been utilized to study inner-biblical reuse, including in 

the book of Joel. Great gains have, however, been made as previous scholars have built 

upon and improved the work of earlier scholars. I hope this work contributes to refining 

the methodology and provides a blueprint for others wishing to study the reuse of earlier 

texts in other books of the Bible.220 

                                                
 

220 As noted in the next chapter, a study in inner-biblical reuse is built upon a number of 
methodological assumptions and thus, the methodology in this study only serves as a blueprint for those 
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Secondly, Joel’s pervasive use of earlier Scripture has not always had the 

significance it ought to have in studies in Joel. As Schultz pointed out, this has resulted in 

a “wide variety of ways in which verbal parallels within the prophets have been 

employed in developing numerous scholarly hypotheses.”221 Scholarly theories have 

often restricted, and even determined, an interpretation of Joel’s verbal parallels. 

However, Joel’s verbal parallels rest upon clear literary evidence within the text and 

ought to provide foundational evidence for scholarly hypotheses, rather than being forced 

to fit into existing theories. Thus, the results of this present study, in which a rigorous 

methodology of inner-biblical reuse is applied to Joel’s reuse of earlier texts, can be 

utilized to complement other scholarly investigations into the book of Joel. Moreover, 

this study in fact contributes to a greater understanding of Joel’s theology since it 

analyzes Joel’s reuse of authoritative texts. 

Thirdly, while this study does not engage the large topic of the NT authors’ use 

of the OT, it is hoped that some of the results of this study, specifically the hermeneutical 

axioms of Joel, can be compared and contrasted with the hermeneutics of the NT authors. 

It has been argued that the interpretive practices of the OT biblical authors were 

continued into the Second Temple period.222 Some have also argued that the interpretive 

practices of the NT authors reflected these hermeneutical practices of the Second Temple 

period.223 Yet, others have argued that such interpretive practices of the NT authors were 

massively shaped by the Christ event, and their interpretive practices were simply a 

means to an end, a rhetorical flourish to arrive at already-arrived at conclusions regarding 

                                                
 
who share such assumptions. 

221 Schultz, Prophetic Quotation, 62–63. 
222 Fishbane, Biblical Interpretation in Ancient Israel, 1–19. 

223 For example, see Richard Longenecker, Biblical Exegesis in the Apostolic Period, 2nd ed. 
(Grand Rapids: Eerdmans, 1999). 
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the Christ.224 Another area of debate is whether or not such interpretive practices are 

normative for the believing community today.225  

Were the hermeneutical practices of the NT authors uniquely influenced by the 

Christ event or were they similar, in continuity with, the Second Temple/postexilic 

biblical interpretive practices? Was the significance of the Christ-event so 

hermeneutically significant to render the interpretive practices of OT authors distinct 

from the interpretive practices of the NT authors? And, is there a normative “biblical 

hermeneutic” to which the interpretive practices of the OT authors contribute, or is the 

normative hermeneutic for Christians only the interpretive practices of the NT authors? I 

hope the results of this study contribute to such questions.226 

Outline of Study 

In chapter 2, I discuss my methodology to study inner-biblical reuse in Joel, 

                                                
 

224 For example, Enns says “to see how Christ fulfills the Old Testament—the whole story, not 
just some isolated prophecies—is not simply a matter of reading the Old Testament objectively but reading 
it ‘Christianly,’ which is what we see in the New Testament time and time again.” Peter Enns, Inspiration 
and Incarnation: Evangelicals and the Problem of the Old Testament, 2nd ed. (Grand Rapids: Baker 
Academic, 2015), 110. But this implies a “Christian reading” is not “objective” and therefore open to the 
charge of a subjective/ideological reading—something Enns calls an “interpretive tradition”—discovering 
something in the text inconsistent with authorial intent. Enns says as much, commenting that “the New 
Testament authors were not engaging the Old Testament in an effort to remain consistent with the original 
context and intention of the Old Testament author” (Enns, 105). In such a view, one interpretation cannot 
be weighed against another, since there is no objective control upon a reading, rather the interpretive 
framework molds the text to already determined conclusions. In the next chapter I argue that interpretive 
frameworks (biases) ought to be acknowledged and, for the Christian, be refined in light of the text, to 
virtuously discover the authorial intent and/or develop significances from the text that are consistent with 
the authorial intent. It is one thing to say a text says X but I believe Y, and another thing to claim that a text 
which says X actually says Y. See also Crump who argues that faith requires Christians to take a 
Kierkegaardian leap in the dark when reading the OT to arrive at NT conclusions. Keener, however rightly 
notes, “Biblical faith is not a Kierkegaardian leap in the dark, but a deliberate step into the light of the 
truth.” Craig Keener, Spirit Hermeneutics: Reading Scripture in Light of Pentecost (Grand Rapids: 
Eerdmans, 2016), 175; David Crump, Encountering Jesus, Encountering Scripture: Reading the Bible 
Critically in Faith (Grand Rapids: Eerdmans, 2013). 

225 For a negative answer to this question, see Richard Longenecker, “Who Is the Prophet 
Talking About? Some Reflections on the New Testament Use of the Old,” Them 13, no. 1 (1987): 4–8. For 
an affirmative answer to the question, see G. K. Beale, “Did Jesus and His Followers Preach the Right 
Doctrine from the Wrong Texts? An Examination of the Presuppositions of Jesus’ and the Apostles’ 
Exegetical Method,” Them 14, no. 3 (1989): 89–96; Starling, Hermeneutics as Apprenticeship, 1–21; Chou, 
Hermeneutics of the Biblical Writers, 13–45; Keener, Spirit Hermeneutics, 207–61. 

226 Schnittjer states, “The New Testament uses Scripture in many of the same ways that Israel’s 
Scripture uses Scripture.” Schnittjer, introduction, xvii. 
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including a section where I discuss my hermeneutical assumptions. In that section I argue 

(a) for a relationship of authors, texts, and readers that upholds authorial intent as 

encoded in the text by which the faithful reader is guided; (b) for a diachronic approach 

to the study of inner-biblical reuse; and (c) for interpreting Joel on its own terms 

understanding any “canonical” meaning or “meaning” that is created by the placement of 

Joel among the minor prophets as better described as the “significance” of Joel, not its 

meaning. Next, I define how I am using common terms, including inner-biblical exegesis, 

intertextuality, and allusion. Then I describe my step-by-step method to identify verbal 

parallels, determine literary dependence and the direction of such dependence, and 

analyze the interpretive significance of Joel’s reuse. Chapter 2 concludes with a 

discussion of the date of Joel and its literary structure as they contribute to understanding 

the message of Joel.  

Chapters 3 through 6 analyze each chapter in Joel (1–4) for parallels with other 

Scriptures in order of their occurrence. Each of these chapters begins with a summary of 

the contents of the chapter of Joel at hand, highlighting areas of interpretive disagreement 

and explaining my own conclusions. Providing this overview helps situate the parallel 

passages of Joel within Joel’s larger message. The final chapter provides some brief 

methodological conclusions before summarizing Joel’s theological vision as deduced 

from his reuse of earlier Scripture. 
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CHAPTER 2 

METHODOLOGY 

Determining genuine reuse of the OT in the book of Joel requires some 

explanation. What is the relationship between the author, reader, and the text in 

discerning and interpreting such reuse? Is it a diachronic or synchronic endeavor? What 

precisely is meant by allusion and how is this distinct from intertextuality, echo, or inner-

biblical exegesis? What steps are most helpful to discern and interpret allusions? Is it 

correct to speak of allusion in Joel, or must one speak of allusion in the Book of the 

Twelve? Are most purported allusions merely illusions created by the juxtaposition of 

texts within the canon? Is it possible, or even necessary, to establish the direction of 

dependence in allusion studies? Can Joel be dated? This chapter seeks to answer these 

questions, establish objective criteria to identify inner-biblical reuse, and argue for the 

validity of a diachronic study of inner-biblical reuse in the book of Joel. 

Hermeneutical Foundations and Assumptions  

The section below isolates and explains a number of methodological 

considerations that are related to each other and draws some conclusions to set a 

trajectory for this particular study in inner-biblical reuse. 

Authors, Texts, and Readers 

The discussion about authors, readers, and texts is largely a philosophical 

discussion about where the foundational control over the meaning of a text is located. As 

it relates to inner-biblical allusion, whether one understands allusions to be generated by 

the author or the reader affects the methodology. Is it permissible for the reader to give 

significance to allusions that were impossible to have been intended by the author—for 
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example, an allusion by an author to an uncontestably subsequent piece of literature? I 

argue for an interrelationship between the author, text, and reader, in which readers 

attempt to discern authors’ intentions, who maintain interpretive control, through their 

guidance which they have encoded in the text. 

Beth Tanner argues that “there is no author to analyze, so if allusion study 

requires one, this is a futile enterprise. The study of allusion in the Psalms will need to 

abandon the author and search for other forms of analysis.”1 On the one hand, she is of 

course correct, and previous studies that sought to discover an individual behind the text 

and uncover the true ipissima verba of such an individual were often highly speculative.2 

On the other hand, it is unwarranted to discount the concept of authors simply because 

one cannot get inside their head to know their intentions—the so-called intentional 

fallacy. Just because readers do not know who wrote a text, it does not follow that they 

can throw away the concept of an author and the idea of human intentionality behind the 

composition of a text.  

Certain postmodern literary theorists, abandoning the author, would grant to 

the reader the unfettered control to generate culturally accepted meanings from a text. 

For example, Patricia Tull describes the introduction to the book Intertextuality and the 

Bible this way:  

Proper reflection upon intertextuality as the editors view it is posed as the necessary 
and sufficient cure for all the ills that the Bible has created, able to undo the Bible’s 
legitimization of ‘hatred not only of Jews but of women, gays and lesbians, the poor, 
and any marginalized other’. . . . Those who demur from a Kristevan approach are 
tempted to suspect that they are not only thereby bad scholars but also politically 
incorrect and morally insensitive people.3  

                                                
 

1 Beth Tanner, “Allusion or Illusion in the Psalms: How Do We Decide?,” in Inner Biblical 
Allusion in the Poetry of Wisdom and Psalms, ed. Mark Boda, Kevin Chau, and Beth Tanner, LHBOTS 
659 (London: T & T Clark, 2020), 27. 

2 However, it is not necessarily misguided to discern earlier layers within a text. 
3 Patricia Tull, “Intertextuality and the Hebrew Scriptures,” CurBR 8 (2000): 74; George 

Aichele and Gary Phillips, eds., Intertextuality and the Bible, Semeia 69/70 (Atlanta: Scholars Press, 1995). 
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Timothy Beal grants that controls are needed for the reader but argues that the only 

control available is the ideology of the reader. Thus, in an attempt to limit the potentially 

limitless readings once meaning is located in the reader, Beal argues that only those 

ideological readings from marginalized voices ought to be prioritized.4 While Beal does 

limit the amount of radical readings, he does not alter their radical nature since he leaves 

the controls for the production of meaning still in the hands of the reader. Would Beal 

permit an ideological reading of his own article that subverted his intended meaning as 

author simply because the interpretation articulated a culturally determined minority 

view? Or would he claim that he was misread? Tull puts the issue of reader-response 

readings bluntly: “Oddly, theorists propounding along these lines the anonymity of texts 

and the death of authors nevertheless continue diligently to author texts, and their texts 

tend to be ponderously overladen with quotations from a certain canon of 

authors/authorities that are anything but anonymous.”5 

It is true that all readers approach texts preconditioned with various biases that 

can affect their interpretation. In other words, using Beal’s term, it could be said that all 

are ideological readers. The vital question, however, is if readers are trapped in such a 

state? Or, as Kevin Vanhoozer puts it, “Is there an alternative to claiming absolute 

disinterestedness (e.g., objective knowledge) and absolute interestedness (e.g., subjective 

preference)?”6 Not only does literary theory confirm, but common experience backs up, 

the notion that readers can in fact overcome their biases significantly enough to attain to 

                                                
 

4 Timothy Beal, “Ideology and Intertextuality: Surplus of Meaning and Controlling the Means 
of Production,” in Reading between Texts: Intertextuality and the Hebrew Bible, ed. Danna Fewell 
(Louisville: Westminster John Knox, 1992), 27–39. 

5 Tull, “Intertextuality and Hebrew Scriptures,” 64. 

6 Kevin Vanhoozer, Is There a Meaning in This Text? The Bible, the Reader, and the Morality 
of Literary Knowledge (Grand Rapids: Zondervan, 1998), 382. A further important question which I do not 
explore in this study is the question of whether or not there is an ideal ideology from which to interpret 
texts. 
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the author’s intention.7 

At this point it is vital to distinguish between the necessity of the reader to find 

the meaning and that which has interpretive control upon the meaning of an allusion. I 

agree that the reader is required to produce/extract the meaning from a text, especially as 

it relates to allusions, since an allusion is a device which leaves a “gap” in the text which 

the reader must supply.8 However, I disagree with Beal that the reader is responsible for 

controlling the meaning. To the contrary, I find Vanhoozer’s understanding that readers 

can and must overcome their biases more compelling.9 

So, where ought the control over meaning be located if not in the reader nor 

the concept of an author? Vanhoozer is again helpful when he locates the control of 

meaning within the text as created by the author, arguing that the reader ought to discern 

the author’s intent through the guidance within the text. “The obedient interpreter is the 

one who follows the directions of the text rather than one’s own desires. This does not 

necessarily mean doing what the text says, but it does mean, minimally, reading it in the 

way its author intended.”10 In other words, the author maintains interpretive control, not 

through the abstract idea of authorial intent, but authorial intent as discoverable through 

the guidance of their text. As Craig Keener claims, “Strictly speaking, we cannot 

                                                
 

7 For a summary of literary theory and an argument that readers can “approximate” the 
author’s intentions, see Vanhoozer, Is There Meaning in This Text?, 281–366. 

8 G. Brooke Lester, Daniel Evokes Isaiah: Allusive Characterization of Foreign Rule in the 
Hebrew-Aramaic Book of Daniel, LHBOTS 606 (London: T & T Clark, 2015), 5–8. The idea of “gap 
between sense and meaning” is drawn from Gian Biago Conte, The Rhetoric of Imitation: Genre and Poetic 
Memory in Virgil and Other Latin Poets, Cornell Studies in Classical Philology 44 (Ithaca, NY: Cornell 
University, 1986), 54–60. 

9 Vanhoozer, Is There Meaning in This Text?, 381–92. 

10 Vanhoozer, Is There Meaning in This Text?, 377. Ben Zvi critiques the author/redactor-
centered approach of Nogalski which attempts to discern the intentions of the redactor in creating a Book of 
the Twelve (see more below) and opts for an audience-centered approach. However, his audience-centered 
approach is basically a textual approach that discerns the “textually inscribed markers” that “could have led 
the audience to choose” a “reading strategy.” Ehud ben Zvi, “Twelve Prophetic Books of ‘The Twelve’: A 
Few Preliminary Considerations,” in Forming Prophetic Literature: Essays on Isaiah and the Twelve in 
Honor of John D. W. Watts, ed. James Watts and Paul House, JSOTSup 235 (Sheffield: Sheffield 
Academic, 1996), 150. 
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infallibly reconstruct an author’s intention; nevertheless, this limitation does not prevent 

us from examining the text’s design and inferring from such strategies relevant aspects of 

the text’s implied author’s interests.”11 The text is the bridge between author and reader, 

and the text represents the author’s attempt to put his intentions into writing.  

Specifically, as it relates to a study of inner-biblical allusion, Kirsten Nielson 

agrees with the above theoretical conclusions when she states that the author’s intentions 

to signify certain intertexts for the reader can be deduced through the textual markers that 

the author has placed in the text.12 This present study is therefore inherently textual and 

literary. The text of Joel is studied by myself, the reader, as the means to uncover 

authorially intended allusions which contributes to understanding the meaning of the 

book of Joel. 

Synchronic and/or Diachronic?  

Chapter 1 illustrated the fact that some scholars view their work as only 

synchronic or diachronic, while many others characterize their work as both. Just as the 

use of the terms inner-biblical exegesis or intertextuality often represents a 

methodological choice, the use of synchronic or diachronic to describe one’s work often 

represents certain methodological emphases. The relative weight a scholar places on 

issues such as authorial intent, role of the reader, the dating of texts, reading the final 

form, the Sitz im Leben or Sitz im Buch of a text, redaction-criticism and literary-criticism 

                                                
 

11 Furthermore, “authorial intention as inferred from texts differs from the author’s 
inaccessible thought processes.” Craig Keener, Spirit Hermeneutics: Reading Scripture in Light of 
Pentecost (Grand Rapids: Eerdmans), 139–40. 

12 Kirsten Nielson, “Intertextuality and Hebrew Bible,” in Congress Volume: Oslo 1998, ed. 
André Lemaire and Magne Sæbø, VTSup 80 (Leiden: Brill, 2000), 17–31. Lester’s definition also includes 
the guidance of the reader by the author through the text, writing the “device-recognizing reader is . . . 
tacitly guided to generate” the meaning “in concert with the text at hand.” Lester, Daniel Evokes Isaiah, 7. 
Umberto Eco argues that an author creates a text for a Model Reader, and intention of the text (intentio 
operis) is created by the author for the reader. Umberto Eco, The Limits of Interpretation (Bloomington: 
Indiana University Press, 1990), 50. 
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often influences their decision to describe their work as synchronic, diachronic, or both.13 

Marvin Sweeney argues that “the division between these two approaches is 

both unnecessary and counterproductive to the larger interests of modern, critical 

scholarship.”14 Whether he is right or not, scholars keep making the distinction. For 

example, Tanner writes regarding allusion in the Psalms, “any proposal of a clear 

diachronic sequence would remain conjecture” and “if literary allusion is dependent on 

an absolute diachronic sequence, we are back to knowing nothing about these 

allusions.”15 Likewise affirming their methodological distinction but writing from the 

other end of the spectrum, Sommer remarks: “the proper response to such difficulties is 

not a flight to the synchronic (which at times masks an abdication of critical rigor), but 

careful construction of an argument.”16 John Barton also upholds their dissimilarity—

while attempting to show the common ground and the helpful dialogue that can happen 

between the two approaches—when he notes their “irreconcilable theoretical difference” 

and “their ultimate incompatibility.”17 And Geoffrey Miller likewise concludes his 

summary article of various intertextual approaches by saying “attempts to reconcile the 

seemingly disparate author-oriented and reader-oriented models have not attracted 

                                                
 

13 The terms diachronic and synchronic are sometimes used synonymously with the terms 
historical and literary, respectively. But as Barton and Keener show, diachronic studies can also be 
concerned with literary features and literary studies can also be concerned with historical features. For 
example, historical arguments are often made from literary features within the text. Keener, Spirit 
Hermeneutics, 142–51; John Barton, “Historical Criticism and Literary Interpretation: Is There Any 
Common Ground?,” in Crossing the Boundaries: Essays in Honour of Michael D. Goulder, ed. Stanley 
Porter, Paul Joyce, and David Orton, BibInt 8 (Leiden: Brill, 1994), 7. 

14 Marvin A. Sweeney, “Synchronic and Diachronic Concerns in Reading the Book of the 
Twelve Prophets,” in Perspectives on the Formation of the Book of the Twelve: Methodological 
Foundations – Redactional Processes – Historical Insights, ed. Rainer Albertz, James Nogalski, and Jakob 
Wöhrle, BZAW 433 (Berlin: De Gruyter, 2012), 21. 

15 Tanner, “Allusion or Illusion in Psalms,” 27. 

16 Benjamin Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40–66 (Stanford, CA: 
Stanford University Press, 1998), 10. 

17 Barton, “Historical Criticism and Literary Interpretation,” 5–6. 
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adherents.”18 

Specifically, as it relates to inner-biblical reuse, the interpretive significance 

one places on the direction of dependence is related to their methodological emphasis 

stemming from a synchronic or diachronic approach. This was the reason Lyle Eslinger 

critiqued Michael Fishbane’s approach, namely, because he found it was erroneously 

based on diachronic assumptions. An illustrative example of the difference between 

synchronic and diachronic approaches is the way different scholars describe the literary 

relationship between Joel 2:13–14 and Jonah 3:9 and 4:2. Taking a diachronic approach, 

Joseph Kelly goes to lengths to show that Joel is dependent upon Jonah.19 Taking the 

same approach, John Day argues that Jonah actually draws from Joel to critique the 

proto-apocalyptic outlook in Joel.20 Thomas Dozeman proposes readings of both Jonah as 

dependent on Joel and Joel as dependent upon Jonah as equally legitimate.21 Similarly, 

Christopher Seitz, expressing most clearly a synchronic approach concludes “Joel and 

Jonah ‘know one another’ and whichever is ‘first’ and whichever ‘second,’ they assume 

that they will co-exist in a single, complicated portrayal—because such is the theological 

truth of the matter.”22 

The terms synchronic and diachronic are also very frequently utilized to 

describe whether one is studying the historical development of a text or its final form.23 

                                                
 

18 Geoffrey Miller, “Intertextuality in Old Testament Research,” CurBR 9, no. 3 (2010): 304. 

19 Joseph Kelly, “Joel, Jonah, and the YHWH Creed: Determining the Trajectory of the 
Literary Influence,” JBL 132, no. 4 (2013): 805–26. 

20 John Day, “Inner-biblical Interpretation in the Prophets,” in “The Place Is Too Small for 
Us”: The Israelite Prophets in Recent Scholarship, ed. Robert Gordon, Sources for Biblical and 
Theological Study 5 (Winona Lake, IN: Eisenbrauns, 1995), 241. 

21 Thomas Dozeman, “Inner-Biblical Interpretation of Yahweh’s Gracious and Compassionate 
Character,” JBL 108, no. 2 (1989): 207–23. Leonard critiques Dozeman because, of the two readings he 
presents, one is more compelling, namely, that Jonah is satirizing Joel. Jeffery Leonard, “Identifying Inner-
Biblical Allusions: Psalm 78 as a Test Case,” JBL 127, no. 2 (2008): 262. 

22 Christopher Seitz, Joel, ITC (London: T & T Clark, 2016), 65.  

23 I have dealt with the relationship of author- and reader-oriented approaches above, and these 
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Both of these approaches, however, could be considered historical investigations—the 

final form of a text being understood as simply the last stage in the historical 

development of a text—and therefore complementary avenues of study. However, 

regarding the formation of Isaiah, Edgar Conrad argues that these two approaches are in 

fact, still, methodologically distinct. He illustrates this from how the redaction of, and 

thus the composition of, Isaiah is understood differently by these two approaches.24 

Diachronic studies, he argues, have typically understood the work of the Isaianic redactor 

to be more mechanical, functioning as a “collector” of texts, resulting in the text bearing 

marks of compilation in its final form. However, synchronic studies more and more 

depict the redactor to be a “creative,” not a mere collector, who has brought sources 

together in a “unified or readable” final form that lacks marks of compilation. This is 

what Barton dubbed the “disappearing redactor,” and Conrad, I believe rightly, argues 

that such a one is no longer a redactor but an author of a text.25  

The previous paragraph possibly illustrates not simply variant methodological 

approaches but also variant methodological assumptions. When two individuals look at 

the same text, they each see something different. One can see marks of a composite text 

mechanically complied by a redactor which provides evidence of a compositional history 

of the text that occurred over a long time (thus necessitating diachronic study). Another 

individual can look at the same text and, while they may claim agreement with the 

scholarly conclusions about the diachronic history of the text, see in the final form a 

unified literary whole that has been creatively joined together leaving little to no trace of 

                                                
 
no doubt contribute to a scholar labeling his or her work diachronic or synchronic. 

24 The role of the redactor in producing the final form of the book of the Twelve is discussed 
below. 

25 Edgar Conrad, “Prophet. Redactor and Audience: Reforming the Notion of Isaiah’s 
Formation,” in New Visions of Isaiah, ed. Roy Melugin and Marvin Sweeney, JSOTSup 214 (Sheffield: 
Sheffield Academic, 1996), 306–11; John Barton, Reading the Old Testament: Method in Biblical Study 
(London: Daton Longman & Todd, 1984), 57–58. 
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earlier sources. One may wonder though, if the final form of the text gives such evidence 

for a unified literary whole—one that looks creatively authored/redacted and not 

mechanically redacted—from what evidence do these same scholars then accept that 

there was a redactional history at all? One cannot use the same evidence for two different 

conclusions.26 Either the text shows evidence of a composite nature or a unified literary 

whole.  

Redactional critics look at literary phenomenon and make redactional 

conclusions. For example, they assume certain words or phrases represent a later 

redactional activity arising from a supposed Sitz im Leben. While possible, it overlooks 

numerous other plausible explanations. Why could an original author not have made use 

of a seemingly disjunctive phrase in his discourse for rhetorical purposes? And it is hard 

to read the assured statements about the Sitz im Leben of a purported redaction, such as 

the work of an “Anti-High Place Editor,” the “Eschatologists,” the “Anti-Neighbor 

Editor,” and the “Doxologists” who alone could have composed such content only at that 

specific time within a historically reconstructed Israelite history, as nothing more than 

one, unlikely, possibility among many.27 Rolf Rendtorff puts it bluntly saying that no 

“believing community through the ages ever heard of a ‘Yahwist’ or ‘Priestly Code’. 

They had the Book of Genesis, and they had it as part of the Pentateuch, the Torah. There 

is no text earlier than that.”28 Note that this is an historical argument.29 

                                                
 

26 Garrett says of Childs’s acceptance of the redactional history of Joel while he also focuses 
on interpreting the final form that he “appears to be trying to have it both ways. If Joel 3–4 has come from a 
later hand and a separate historical content, then it must be interpreted separately from chaps. 1–2. . . . One 
cannot maintain the unity of the message of Joel while dividing the text itself.” Duane Garrett, “The 
Structure of Joel,” JETS 28, no. 3 (1985): 291. 

27 Wolfe has thirteen such redactors who worked on the Book of the Twelve to produce its 
current form. R. E. Wolfe, “The Editing of the Book of the Twelve,” ZAW 53 (1935): 90–129. 

28 Rolf Rendtorff, “Emergence and Intention of Canonical Criticism,” Proceedings of the 
World Congress of Jewish Studies 12 (1997): 17. 

29 Ben Zvi opts for an audience-centered approach (which I believe is better characterized as a 
text-centered approach) as opposed to a redactor-author approach. Landy points out that his approach is 
therefore synchronic because “a successful redaction would be one which suppressed all its antecedents.” 
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My study focuses on the reuse of the OT in the final form of Joel. Thus, some 

may consider it a synchronic study because of the focus on the final form of Joel. 

However, since I am persuaded by the evidence that points to the literary unity of the 

final form of Joel—indicating that it was creatively authored, not mechanically 

redacted30—a study of Joel’s purported compositional and redactional history across time 

(diachronic) is not explored in this study.31 And yet, my study also requires determining 

the direction of dependence of the literary allusions and thus requires situating Joel 

historically relative to other texts. For this reason, I prefer to characterize my study as 

diachronic in nature, just as Sommer does, because in studying textual allusions I am 

studying the reuse of texts through time, that is, how a later author reused an earlier 

author’s text.32  
                                                
 
Francis Landy, “Three Sides of a Coin: In Conversation with Ben Zvi and Nogalski, Two Sides of a Coin,” 
JHebS 10 (2011): 6. However, this implies the idea of a creative redactor or the disappearing redactor and 
is no different from an author. So again, why must one assume a text has been redacted at all? Often to 
describe a reading as synchronic implies ignoring historical redaction and development of a text. But if 
there is very little historical development in a text, reading the final form does not ignore historical 
concerns because the final form and the first (published, allowing for drafts) form are almost, if not 
entirely, identical in substance. 

30 For example, Toffelmire’s study finds the text of Joel to be as a “single communicative act” 
and Bergler claims, “Am Text ist also nicht durch spätere Glossierung, Ausschmückung etc. 
weitergearbeitet worden, sondern das hier vorfindliche Ganze ist Ausgangs-, nicht Endproduckt.” Colin 
Toffelmire, A Discourse and Register Analysis of the Prophetic Book of Joel (Leiden: Brill, 2016), 4; 
Siegfried Bergler, Joel als Schriftinterpret, BEATAJ 16 (Berlin: Peter Lang, 1988), 344. I agree with 
Conrad, that to speak of texts being creatively redacted is redundant. There is little difference between 
someone authoring a text, and someone creatively combining texts into a unified whole. Particularly since 
one of the insights from intertextual theory is that all texts are composed from existing texts in some way. 
So even if someone, like Nogalski, might speak of Joel being composed by the redactor of the Book of the 
Twelve, such an individual’s creative work in uniting texts together to compose the final form of Joel 
warrants him the title of author in my opinion. Conrad, “Prophet. Redactor and Audience,” 306–11; James 
Nogalski, “Joel as “Literary Anchor” for the Book of the Twelve,” in Reading and Hearing the Book of the 
Twelve, ed. James Nogalski and Marvin Sweeney, SymS 15 (Atlanta: Society of Biblical Literature), 92. 
For one of the most recent and influential arguments for the composite nature of the two halves of Joel, see 
Otto Plöger, Theocracy and Eschatology, trans. S. Rudman (Richmond, VA: John Knox Press, 1968), 96–
105. 

31 There is no external evidence, such as variant, shorter manuscript evidence for the book of 
Joel. Thus, any argument for a compositional history is based on internal evidence in the text. However, 
many have shown the text of Joel to be internally coherent. And so, arguments for a significant 
compositional and redactional history of the text of Joel are built on other assumptions—such as assuming 
eschatological texts are later additions—that I do not share. 

32 Though Nogalski’s work presents itself as a diachronic study of redaction that resulted in the 
Book of the Twelve, Hadjiev maintains the distinction between synchronic and diachronic and 
characterizes Nogalski’s resultant proposed reading strategy—to read the twelve minor prophets as one 
book—as “a synchronic enterprise that depends on the decision of later interpreters and is not demanded as 
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Hermeneutics of Canon  

The fact of the canon—the gathering of authoritative texts into a closed 

collection—is recognized, and often utilized, as having a hermeneutical influence upon 

the reading of texts. This is especially true with regard to intertextuality, the reading of 

texts in light of each other, with some even claiming an intentionality behind such 

reading strategies.33 Synchronic readings prioritizing the final form of a text and the 

hermeneutical significance of the arrangement of the canon often produce readings that 

transcend the apparent authorial intent. Related to this study one might ask, ought Joel to 

be read on its own terms, or in light of its position between Hosea and Amos, in light of 

the entire purported Book of the Twelve, or even in light of the whole canon? Can Joel be 

read in light of the NT? Does Joel 4:16 allude to Amos 1:2, or vice versa, or is this an 

illusion created by the canonical placement of Joel before Amos? If it is doubted that the 

author of Joel intentionally alluded to Amos, can readers still legitimately understand the 

canonical intent that Joel alluded to Amos?34 
                                                
 
such by the nature of the text. It should not be confused with diachronic arguments.” Tchavdar Hadjiev, “A 
Prophetic Anthology Rather than a Book of the Twelve,” in The Book of the Twelve: Composition, 
Reception, and Interpretation, ed. Lena-Sofia Tiemeyer and Jakob Wöhrle, VTSup 184 (Leiden: Brill, 
2020), 104. 

33 Gignilliat, writing for evangelicals, claims that “the historically conditioned material of the 
Old Testament has been shaped into larger canonical units, with the intention of cross-associative reading 
for the sake of continued reflection and actualization.” Mark Gignilliat, Reading Scripture Canonically: 
Theological Instinct for Old Testament Interpretation (Grand Rapids: Baker Academic, 2019), 14. Fishbane 
argues that in Rabbinic Judaism the closed canon “presupposes the possibility that all its texts may be 
compared or in some way correlated” and is based upon “the assumption of the omni-coherence of 
Scripture.” Michael Fishbane, “Types of Biblical Intertextuality,” in Lemaire and Sæbø, Congress Volume, 
39–44. Sanders notes that the term intertextuality is used to describe “the interrelation of blocks of text 
(large or small) in close proximity.” James Sanders, “Intertextuality and Canon,” in On the Way to 
Nineveh: Studies in Honor of George M. Landes, ed. Stephen Cook and S. C. Winter, ASOR 4 (Atlanta: 
Scholars Press, 1999), 316. Nielson insightfully writes that “with the creation of the canon meanings arise 
which are new in relation to the individual text. Unfortunately, it can prove almost impossible to decide 
whether such meanings are indeed intended. And if so, who has intended them?” Nielson, “Intertextuality 
and Hebrew Bible,” 18. 

34 Interestingly, Hadjiev rejects the idea of the Book of the Twelve and sees no interpretive 
significance in the canonical order of the Twelve, arguing that one ought to read Joel on its own. However, 
recognizing the many parallels between Joel and other texts, he is also very skeptical about readers’ ability 
to decide if Joel “intended” an allusion. Because of this he concludes, “Joel is now part of the biblical 
canon and is read by contemporary communities of faith within the context of that canon. Therefore, it is 
inevitable for the modern reader to hear the echoes of Scripture and understand the text of the prophecy in 
that light.” Tchavdar Hadjiev, Joel and Amos, TOTC, vol. 25 (Downers Grove, IL: IVP Academic, 2020), 
8–10. While it may be “inevitable” that individuals read this way, Hadjiev does not answer the question of 
whether or not they should. Moreover, it appears contradictory to acknowledge (permit?) the reader to read 
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Biblical, theological, and canonical readings. Childs’s major contribution to 

academia through his canonical method was a promotion of the theological significance 

of the shaping of the final form of the canonical texts. The interpreter’s task, he argues, is 

not to seek the kernel by removing the husk or to get behind the text but to understand the 

witness of the text as it stands in its final form.35 Moreover, this endeavor seeks to 

uncover the authorial/redactorial intent of those who gave the text its final form.36 Childs 

was also unapologetic in that Christians should read the canon as Christians with 

Christian assumptions.37 

Barton helpfully distinguishes Childs’s work from reception history, tradition 

history, redaction criticism, and even final form criticism.38 Contrasting Childs’s 

canonical method with biblical criticism, Barton claims that it is biblical criticism, not the 

canonical method, which lets the text speak for itself. He does not discount the canonical 

method as a method but argues that, because it is based on religious assumptions and has 

a theological goal, it often finds what it is looking for and is not much different from 

                                                
 
Joel in an intertextual, reader-oriented, canonical way while also critiquing those readers who find 
interpretive significance in the canonical order of Joel.  

35 Compare this with Barton who writes regarding Joel: “it seems to me, accordingly, that Joel 
can best be seen as essentially two separate collections of material, which should be discussed and dated 
independently of each other—always allowing, of course, that the process by which one came to be added 
to the other is also worthy of investigation.” John Barton, Joel and Obadiah, OTL (Louisville: John Knox 
Press, 2001), 13. 

36 Childs critiques those who employ the intertextual methods of Kristeva and Bahktin in toto 
without any theological correction or modification. The problem as he sees it, is that these methods enable 
“limitless potential for recontextualization” whereas the concept of canon within Judaism and Christianity 
“assigned a unique value to the text’s plain or literal sense. Implicit thereby was a concern to maintain 
some form of authorial intent.” Brevard Childs, “Critique of Recent Intertextual Canonical Interpretation,” 
ZAW 115, no. 2 (2003): 173–84. 

37 Brevard Childs, Old Testament Theology in a Canonical Context (Philadelphia: Fortress, 
1985), 1–19. See also Christopher Seitz, “The Canonical Approach and Theological Interpretation,” in 
Canon and Biblical Interpretation, ed. Craig Bartholomew et al., Scripture and Hermeneutics 7 (Grand 
Rapids: Zondervan, 2006), 58–110. 

38 John Barton, “The Canonical Meaning of the Book of the Twelve,” in After the Exile: 
Essays in Honour of Rex Mason, ed. John Barton and David Reimer (Macon, GA: Mercer University Press, 
1996), 59–73.  
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systematic theology.39  

Childs acknowledges the Christian assumptions of his method, and while 

Barton’s critique is worth reflection, Barton seems to assume the objectivity of the 

biblical critic rather than acknowledging that an alternative framework of assumptions is 

also guiding that enterprise.40 Moreover, as argued above, the interpreter ought to submit 

to the intention of the text, not override the text with their biases. Childs notes this in his 

method that the constraint for meaning is the authorial intent, not a prevailing ideology.41 

The issue is not whether one can or cannot interpret with an ideology or a framework, but 

which ideology or framework is most appropriate to interpret the biblical text. 

Rendtorff challenges the notion that canonical readings are theological as 

opposed to scientific, arguing that canonical interpretation “is not at all opposed to 

scientific tradition” and “must not be confused with any premodern or contemporary 

conservative reading of the Bible.”42 He argues that, on the contrary, modern biblical 

critics have erroneously applied modern criteria to an ancient text resulting in their 

“fabricating new texts that never existed except in the minds or, so to speak, in the 

laboratories of scholars.”43 Relying on Umberto Eco’s idea of the “intention of the work” 

(intentio operis), Edgar Conrad argues, ironically, that historical criticism itself could be 

understood as a reader-response method since interpreters have used the text against its 

                                                
 

39 John Barton, “Canon and Old Testament Interpretation,” in In Search of True Wisdom: 
Essays in Old Testament Interpretation in Honour of Ronald E. Clements, ed. Edward Ball, JSOTSup 300 
(Sheffield: Sheffield Academic, 1999), 37–52. 

40 Keener observes that “uncritical fundamentalism” which only accepts arguments that 
already agree with one’s conclusions is not unique to scholars operating within a confessional framework 
but can occur on the right or the left end of the spectrum. Keener, Spirit Hermeneutics, 180–82. 

41 With regard to intertextuality Childs writes, “Because original authorial intent is thereby 
overridden, other restraints of interpretation have been developed, such as determining the correctness of an 
interpretation according to its role within the ideology of the interpretive community.” Childs, “Critique of 
Recent Intertextual Canonical Interpretation,” 182. 

42 Rendtorff, “Emergence and Intention of Canonical Criticism,” 14. 
43 Rendtorff, “Emergence and Intention of Canonical Criticism,” 16.  
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intentio operis to find something else, such as the historical background of a text.44 While 

Barton characterizes Childs’s approach as distinct from biblical criticism, Rendtorff 

challenges the assumptions of Barton’s biblical criticism, arguing that the canonical 

method and its assumptions are the more accurate and appropriate type of scientific 

biblical criticism. 

Sommer shows that there remains a methodological difference between 

canonical criticism and the study of inner-biblical reuse. Both approaches highlight 

verbal and thematic parallels between texts, but they explain the parallels in different 

ways. The synchronic concerns of a canonical method, specifically the assumption of 

unity in the canonical texts, often use the parallels to make diachronic arguments 

regarding the redactional/compositional evidence that resulted in the unity in the final 

form of the text. Sommer argues, however that the assumption of unity causes scholars to 

skew the evidence of verbal parallels, emphasizing parallels that support their diachronic 

conclusions related to canonical form. A study in inner-biblical reuse must weigh all the 

evidence within a text, without letting canonical assumptions about the unity of the final 

form, or arrangement of texts, lead the evidence.45 

Related to the discussion above regarding synchronic and diachronic readings, 

I understand my study of the final form of Joel to be an historical investigation that rests 

on evidence that exists, namely, the known text of Joel.46 Because I focus on the final 

form, some may characterize my study as canonical. However, I agree with Sommer’s 

critique that canonical readings can often skew the evidence of verbal parallels to fit their 

canonical assumptions. Therefore, while appreciative of Childs’s work and his argument 

                                                
 

44 Edgar Conrad, “Forming the Twelve and Forming Canon,” in Thematic Threads in the Book 
of the Twelve, ed. Paul Redditt and Aaron Schart, BZAW 325 (Berlin: Walter de Gruyter, 2003), 95. 

45 Benjamin Sommer, “Allusions and Illusions: The Unity of the Book of Isaiah in Light of 
Deutero-Isaiah’s Use of Prophetic Tradition,” in Melugin and Sweeney, New Visions of Isaiah, 158–86. 

46 This statement is not intended to overlook the objective evidence of textual variants. 
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for understanding the theological nature of the final form of the text, I avoid the label 

“canonical” in this study. Moreover, I attempt to check my biases to discern inductively 

the authorial intent of Joel, while also acknowledging my own Christian assumptions 

about the nature of Joel’s prophecy. However, I do not agree with Barton that this makes 

my investigation less scientific. Moreover, sharing the theological worldview of the 

biblical authors, and thus Joel, may enable a more accurate interpretation.47 

Canonical order and the production of meaning. James Sanders, whose 

method of canonical criticism is distinct from Childs, argues that the specific 

arrangement of the books within the canon makes a “theological statement, even though 

the actual texts are basically the same.”48 Thus, two different arrangements of exactly the 

same material can have two different meanings.49 In Childs’s Introduction to the Old 

Testament as Scripture, he employs his canonical method to individual books but does 

not consider the placement of the books within the canon.50 In a later article on the 

prophets, however, he notes the hermeneutical effect of the canonical arrangement that 

produces a meaning larger than the individual book.51   

While this reality—the production of meaning through the juxtaposition of 

                                                
 

47 Concluding his section on epistemology, presuppositions, and hermeneutics, Keener writes, 
“Apart from the regenerating, empowering and renewing work of the Spirit, a fallen worldview becomes a 
lens that inevitably distorts reality.” Keener, Spirit Hermeneutics, 186. 

48 James Sanders, “Intertextuality and Canon,” in Cook and Winter, On Way to Nineveh, 319. 

49 “Jewish and Christian canons may have largely the same basic text of the First Testament, 
even the exact same books as in the Protestant canon, but they present two different Bibles through their 
respective structures.” Sanders, “Intertextuality and Canon,” 329–30. For example, is Ruth to be read as a 
history book connecting the period of the judges to the time of the kings, or after Proverbs as an example of 
the ליח תׁשא ? Can Ruth not be viewed in connection to Proverbs lexically, or does it depend on canonical 
position? See L. B. Wolfenson, “Implications of the Place of the Book of Ruth in Editions, Manuscripts, 
and Canon of the Old Testament,” HUCA 1 (1924): 151–78. 

50 Brevard Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress, 
1979). 

51 For example, he writes, “An original prophetic message was expanded by being placed in a 
larger theological context.” Brevard Childs, “The Canonical Shape of the Prophetic Literature,” in Gordon, 
“The Place is Too Small for Us,” 516. 
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texts—can be acknowledged, Neilson rightly notes that “it can prove almost impossible 

to decide whether such meanings are indeed intended. And if so, who has intended 

them?”52 For those concerned with upholding authorial intention as discerned through the 

text, this is an important question. Childs would argue that to discern the canonical 

meaning is to discern the intent of the tradents.53 However, it is not obvious that the mere 

collection of texts was intended to alert the reader to interpret the texts in light of each 

other as opposed to considering the collection simply as an anthology. Again, as argued 

above, the only way to access the author’s intention is through the text. Thus, making 

judgments about authorial/redactorial intention based on something external to the text—

such as canonical position—must remain speculative.54  

Others may describe the canonical intent as coming from a divine author, 

occasionally dubbed the sensus plenoir of a text. Again, however, if the authorial intent—

whether divine or human—is discoverable through the normal grammatical and 

syntactical rules of a language written in a text, it is not altogether clear how the divine 

meaning could be different than the human meaning.55 It is important thus, to maintain 

                                                
 

52 Nielson, “Intertextuality and Hebrew Bible,” 18. Sailhamer describes this phenomenon as 
“con-textuality” and uses the metaphor of a montage to explain it. He argues that the “juxtaposition of parts 
implies a whole, so that even where such a whole does not actually exist, a whole is supplied by the viewer 
(or reader).” John Sailhamer, Introduction to Old Testament Theology: A Canonical Approach (Grand 
Rapids: Zondervan, 1995), 213–15. He rightly raises the question of intention, but argues that intention of 
con-textuality is determined by studying composition and redaction.  

53 Later in the same article he mentions the intent of the text. “Biblical texts are made relevant 
to today’s community of faith and to the world . . . by faithfully hearing the intent of the literature which 
has already been shaped to confront its hearers with the divine imperative.” Childs, “Canonical Shape of 
the Prophetic Literature,” 516. 

54 At this point it is worth noting that some, like Nogalski, do use textual evidence to discern 
the redactor’s intent. However, as I argue below, the use of evidence is selective based on assumptions 
about the purported existence of the Book of the Twelve. 

55 Hirsch argues that the meaning of a text—the intent of the author—must be kept distinct 
from the significance and implication of a text, which can be larger/different than the meaning of the text 
but still fit within the boundaries established by the authorially intended meaning as encoded in the text. It 
is possible, therefore that a so-called canonical meaning, or a divine intent, could be understood as an 
implication of the text. E. D. Hirsch, Validity in Interpretation (New Haven, CT: Yale University Press, 
1967), 44–67. Vanhoozer states that the “divine intention does not contravene the intention of the human 
author but rather supervenes on it.” Vanhoozer, Is There Meaning in this Text?, 265. Wellum writes that a 
canonical reading is related to what some have called a sensus plenior within Scripture. Peter Gentry and 
Stephen Wellum, Kingdom through Covenant: A Biblical-Theological Understanding of the Covenants 
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the distinction between the meaning of the book of Joel and a so-called canonical 

meaning of Joel due to it being put into a canonical collection.56  

Specifically as this relates to Joel, some have argued for reading the twelve 

minor prophets as one book.57 Some do this for more synchronic, canonical, and literary 

reasons while others attempt to make a historical argument about the redaction of the 

minor prophets as intended to be read as a single book.58 

Book of the Twelve or twelve books? James Nogalski makes the claim that 

“ancient traditions irrefutably establish that the writings of the twelve prophets were 

                                                
 
(Wheaton, IL: Crossway, 2012), 85. Moo, however, takes issue with the idea of sensus plenior and argues 
for a canonical reading which he calls sensus praegnans, which allows for a fuller sense than the original 
meaning that is produced when the text is placed within the context of the canon. Douglas Moo, “The 
Problem of Sensus Plenior,” in Hermeneutics, Authority, and Canon, ed. D. A. Carson and John D. 
Woodbridge (Grand Rapids: Zondervan, 1986), 179–211. Beale employs the metaphor of peripheral vision 
to describe the boundaries created by the plain meaning of a text upon subsequent significances drawn from 
that text. G. K. Beale, “The Cognitive Peripheral Vision of Biblical Authors,” WTJ 76, no. 2 (2014): 263–
93. While I understand validity in a so-called canonical meaning, I am wary of excesses. I also prefer to 
maintain the distinction between meaning and significance and would categorize canonical meanings as 
significances of a text. In this study, however, I limit myself to the meaning of Joel, without looking at 
canonical significances divorced from Joel’s intent. 

56 For example, I understand the NT authors to describe Jesus’s death on the cross with 
imagery taken from the day of the Lord motif. Joel contains a lot of Day of the Lord imagery. Thus, a 
canonical reading of Joel may include mentioning Jesus’s death on the cross. But this is different from 
saying that Joel meant to articulate Jesus’s death on the cross, something I do not believe. See, for example, 
J. Bergman Kline, “The Day of the Lord in the Death and Resurrection of Christ,” JETS  48, no. 4 (2005): 
757–70. 

57 There is usually an assumption of unity when one speaks about a book. However, Barton 
argues that, at best, books in the ancient world were composite anthologies. Thus, disparate parts in a text 
are neither evidence of redaction and a long compositional history nor to be argued away by literary critics 
favoring a unified final form. Rather a book/sepher was initially composed as having disparate and even 
contradictory parts. John Barton, “What Is a Book? Modern Exegesis and the Literary Conventions of 
Ancient Israel,” in Intertextuality in Ugarit and Israel, ed. Johannes de Moor, OTS 40 (Leiden: Brill, 
1998), 1–14. 

58 For example, Conrad advanced a “reader-oriented” approach arguing that the Book of the 
Twelve is a result of text-reception. He distinguishes his work from radical reader response and relies on 
Umberto Eco to locate the authority of meaning in the text itself. Edgar Conrad, “Forming the Twelve and 
Forming Canon,” 90–103. House employs literary criticism to not look at the author or the history behind 
the text, but to evaluate the unity in the text itself. He writes, “the question is not how the books came to be 
arranged as they are, but is how they are to be understood as they now appear. . . . That significance can 
only arise, though, from the text itself and not from theories of how or why prophets and redactors worked 
as they did.” Paul House, The Unity of the Twelve, JSOTSup 97 (Sheffield: Almond Press, 1990), 31. 
Nogalski, however, argues that “one must attempt to recapture the intentions of those responsible for the 
development of the Book of the Twelve.” James Nogalski, “Intertextuality and the Twelve,” in Watts and 
House, Forming Prophetic Literature, 103. 
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copied onto a single scroll and counted as a single book.”59 Compositional and 

redactional histories are thereby reconstructed to support the claim that even early in their 

history, the minor prophets began to be not only collected together, but understood as a 

unity.60 In almost all reconstructions, Joel plays an important role in the composition of 

the twelve minor prophets into one book, while also having a significant hermeneutical 

role in influencing how to read the twelve prophets as one book.61 

                                                
 

59 Nogalski, “Intertextuality and the Twelve,” 102. Potential evidence could also include the 
translation of the minor prophets. For an argument that views the LXX translation of the minor prophets as 
coming from multiple hands, see C. Robert Harrison Jr., “The Unity of the Minor Prophets in the LXX: A 
Reexamination of the Question,” BIOSCS 21 (1988): 55–72. For an argument that the minor prophets in the 
LXX were translated by the same individual, see Takamitsu Muraoka, “In Defence of the Unity of the 
Septuagint Minor Prophets,” Annual of the Japanese Biblical Institute 15 (1989): 25–36. 

60 For example, Nogalski argued for a four book D-corpus consisting of Hosea, Amos, Micah 
and Zephaniah and the existence of Haggai to Zech 1–8. Through subsequent stages of growth, individual 
books were added, including a Joel layer, that was rounded off by the addition of Zech 9–14 and Jonah. 
Wöhrle has offered a different reconstruction, with Joel being added to Amos, Micah, and Zephaniah 
earlier, and without Hosea. Schart has postulated that Hosea and Amos existed together early in the 
Northern Kingdom on a single scroll with a Joel-Obadiah corpus coming much later. Jones has argued, 
based on 4QXIIa, that Jonah was the last book to be added to the collection and, based on the differing 
arrangements between the LXX and MT order, that Joel and Obadiah were inserted into a pre-existing 
literary corpus. And Wolfe has reconstructed no less than thirteen redactional layers in the Book of the 
Twelve. James Nogalski, Literary Precursors in the Book of the Twelve, BZAW 217 (Berlin: Walter de 
Gruyter, 1993), 278–80; James Nogalski, Redactional Processes in the Book of the Twelve, BZAW 218 
(Berlin: Walter de Gruyter, 1993), 275–79; Jakob Wöhrle, “Joel and the Formation of the Book of the 
Twelve,” BTB 40 (2010): 127–37; Aaron Schart, Die Entstehung des Zwölfprophetenbuchs: 
Neubearbeitungen von Amos im Rahmen schriftenübergreifender Redaktionsprozesse, BZAW 260 (Berlin: 
Walter De Gruyter, 1998); Barry Jones, The Formation of the Book of the Twelve: A Study in Text and 
Canon, SBLDS 149 (Atlanta: Scholars Press, 1995), 221–26; Wolfe, “Editing of Book of Twelve,” ZAW 53 
(1935): 90–129. 

61 Nogalski argues that Joel is the “interpretive key for unifying major literary threads in the 
Twelve” and this is related to his compositional theory of the Book of the Twelve and the stage he has 
dubbed the “Joel-Related Layer.” Nogalski, “Joel as ‘Literary Anchor’,” 92. Analyzing the different orders 
between the MT and the LXX, Sweeney argues that the LXX order makes better sense of the verbal 
parallels between Joel and other minor prophet books. Jeremias, however, notes that Joel is later and draws 
from the other books, such as Amos and Zephaniah, but argues that it is placed before them as a 
“hermeneutical key.” While Joel draws from many minor prophets, Werse argues that its beginning 
contains catchwords to the beginning and end of Hosea, and Joel’s end contains catchwords to the 
beginning and end of Amos. He concludes that Joel was intentionally edited for its place in the MT 
arrangement. Wöhrle argues for an initial four-book corpus consisting of Joel, Amos, Micah, and 
Zephaniah which he dubs the “Joel-corpus.” This Joel-corpus initially only contained portions of Joel 1–2. 
Joel reached its final form through at least five subsequent redactions. And yet, “Joel never existed outside 
the Book of the Twelve” (Nogalski, 92); Nogalski, Redactional Processes in Book of Twelve, 275–78; 
Marvin Sweeny, “The Place and Function of Joel in the Book of the Twelve,” in Redditt and Schart, 
Thematic Threads in Twelve, 133–54; Jörg Jeremias, “The Function of the Book of Joel for Reading the 
Twelve,” in Albertz, Nogalski, and Wöhrle, Perspectives on Formation of Twelve, 77–87; Nicholas Werse, 
“Joel, Catchwords, and Its Place in the Book of the Twelve,” ZAW 131, no. 4 (2019): 549–62; Wöhrle, 
“Joel and Formation of Twelve,” 131–34. For an up-to-date summary, see Ruth Ebach, “Joel in the Book of 
the Twelve,” in Tiemeyer and Wöhrle, Book of the Twelve, 124–38. For an overview, see Ronald Troxel, 
“The Fate of Joel in the Redaction of the Twelve,” CurBR 13, no. 2 (2015): 152–74. 
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Rather than focusing on redaction, Paul House discerns the intention to read 

the twelve minor prophets as a unity based upon literary reasons, namely, the final form 

of the text which evidences an overarching narrative plot and structure.62 Similarly, Aaron 

Schart argues that the text itself evidences multiple Leerstellen (information gaps) 

necessitating reading the Twelve together. For example, Joel calls the people to repent 

and turn back to YHWH and yet no sin is mentioned in Joel. Schart, therefore, argues that 

the reader is to discern the specific sin from the book of Hosea.63 Jason LeCureux, while 

acknowledging the redactor who gave shape to the Book of the Twelve, argues that there 

are textual clues which point to the unifying theme of repentance guiding the reader to 

read the minor prophets as one.64 Analogous arguments are often made regarding the 

redaction of Isaiah into a unified work and the redaction of the Twelve into a unified 

work, at times even suggesting they were both redacted in the same scribal circles.65  

                                                
 

62 He argues that the “Twelve’s plot follows a definite pattern of introduction, complication, 
crisis, falling action and resolution.” House, The Unity of the Twelve, 118. However, one could plausibly 
argue for the narrative unity of the entire OT, but it does not solve the problem of reading the intention of 
an author through a text. 

63 Aaron Schart, “The First Section of the Book of the Twelve Prophets: Hosea–Joel–Amos,” 
Int 61 (2007): 142–43. 

64 In determining the locus of meaning to reside in a text, he draws upon Vanhoozer and Eco. 
Jason LeCureux, The Thematic Unity of the Book of the Twelve (Sheffield: Sheffield Phoenix Press, 2012), 
22, 32–39. 

65 For example, Collins argues that the historical circumstances of the Babylonian exile that 
caused the redactors to produce Isa 1–55 were the similar circumstances that produced the first edition of 
the Book of the Twelve in exile, containing Hosea, Amos, Micah, Nahum, Zephaniah, and Obadiah. Then, 
after the exile, greater concern with the temple produced another redaction, resulting in Isa 1–66 and the 
Book of the Twelve. One final redaction in both Isaiah and the Book of the Twelve inserted eschatological 
material as a critique of the spiritual apathy of the remnant. Terrance Collins, The Mantle of Elijah: The 
Redaction Criticism of the Prophetical Books, BibSem 20 (Sheffield: JSOT Press, 1993), 62–65. Odil 
Hannes Steck argues for a parallel seven stage redaction that brought the Book of Twelve and Isaiah to 
their final form in the postexilic period: Odil Hannes Steck, Der Abschluß der Prophetie im Alten 
Testament: Ein Versuch zur Frage der Vorgeschichte des Kanons, Biblisch-Theologische Studien 17 
(Neukirchen-Vluyn: Neukirchener Verlag, 1991), 70–72, 105–6. Bosshard notes the literary parallel 
arrangement between Isaiah and the Twelve, not only in their beginning and end, but even throughout—for 
example, Joel 1 is in the same relative position of the Twelve as Isa 13 is in Isaiah, a text which Joel 1 
alludes to—and argues that this parallelism between the Twelve and Isaiah reflects the late work of “einen 
identischen Tradtenkreis.” Erich Bosshard, “Beobachtungen zum Zwölfprophetenbuch,” BN 40 (1987): 30–
62. However, since Malachi and Jonah do not fit his literary parallel arrangement, he suggests that they 
may reflect even a later redaction in which there was no attempt to parallel Isaiah. Significant books of the 
Twelve for such theories are Joel, Zephaniah, and Obadiah. See also Erich Bosshard-Nepustil, Rezeptionen 
von Jesaia 1–39 im Zwölfprophetenbuch, OBO 154 (Göttingen: Vandenhoeck & Ruprecht); and Richard 
Bautch, Joachim Eck, and Burkard Zapff, eds., Isaiah and the Twelve: Parallels, Similarities and 
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Benjamin Sommer argues that those who see the synchronic unity of Isaiah err 

when they move to make diachronic assumptions, particularly using allusions as 

evidence. For example, Isaiah 40–66 shares thematic parallels, lexical connections, and 

verbal allusions with Isaiah 1–39. Thus, some have argued that the author of Isaiah 40–66 

came from an Isaianic school and created Isaiah 40–66 intentionally to be joined to Isaiah 

1–39. Sommer disagrees. He argues that, while there are parallels between Isaiah 1–39 

and Isaiah 40–66, the allusive parallels between Isaiah 40–66 and Jeremiah are greater. 

Thus, by the same argument, one could argue that the author of Isaiah 40–66 was actually 

a disciple of Jeremiah and Isaiah 40–66 was created to be appended to Jeremiah. 

Sommer, rather, understands Isaiah 40–66 to be a historically distinct work that only later 

was redacted, not authored, to be joined to Isaiah 1–39.66 

Whatever one thinks of Sommer’s argument, his point remains that it is faulty 

to make diachronic assumptions from synchronic unity. By analogy, those that find verbal 

parallels in Joel to other books among the twelve minor prophets are correct in seeing 

such parallels. But to make diachronic assumptions without giving adequate 

interpretation to other parallels outside the twelve minor prophets is likewise faulty. For, 

just as Sommer critiqued those for ignoring the greater number of allusions of Isaiah 40–

66 to Jeremiah, proponents of the theory of the Book of Twelve often minimize or ignore 

the vast number of allusions in Joel to other books outside the minor prophets.67 If the 

parallel passages in Joel are touted as evidence of its composition or redaction to be 

placed within the minor prophets and to provide a hermeneutical key to the other books 

among the Twelve, why could it not also be argued, based on greater literary dependence, 

                                                
 
Differences, BZAW 527 (Berlin: Walter de Gruyter, 2020). 

66 Sommer, “Allusions and Illusions,” 158–86. 

67 For example, Joel 4:10 is often linked to Mic 4:3–4 rather than Isa 2:4, and Joel 1:15 
paralleled with Zeph 1:14–15 instead of Isa 13:6. Ruth Ebach, “Joel in Book of Twelve,” 127–28. Ben Zvi 
makes this critique also. Ben Zvi, “Twelve Prophetic Books of ‘The Twelve’,” 135–36. 
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that Joel is the hermeneutical key to Isaiah 13 or Isaiah 24? 

Martin Beck explores the concept of an anthology to understand the minor 

prophet collection, comparing evidence from Greek anthologies. Greek anthologies were 

compilations of existing works; however, their arrangement was often according to some 

intentional purpose and they did include a limited amount of redaction—but were not 

continually redacted in an ongoing way—while also maintaining the integrity of the 

individual works.68 As applied to the twelve minor prophets, Beck acknowledges their 

“doppelte Charackter” as a coherent book and as a collection of books.69 Potential 

redaction includes the ending of Malachi and Zechariah 14. However, contra Nogalski, 

Beck does not view the Stichwörter links between books as work of a redactor, but such 

Stichwörter already existed in the individual works and were used by the compilers for 

the arrangement of the Twelve. Additionally, it is clear that chronology played some role 

in the arrangement of the Twelve books.70 Given this understanding of anthology, he 

concludes, against the current trend of requiring prophetic books to be understood in the 

larger context of the Twelve, “dass es nach wie vor als legitim anzuerkennen ist, wenn die 

zwölf Prophetenschriften als einzelne Werke ausgelegt werden.”71 

Ehud ben Zvi, who is not convinced by the Book of Twelve theory, argues that  

if a researcher adopts a strategy of interpretation based on a reading of the ‘Book of 
the Twelve’ as a coherent, unified, literary text, then it is likely that she or he will 
find or emphasize meanings and properties in the text that are different from those 
brought to the forefront by those who study each book as a separate unit.72 

                                                
 

68 Martin Beck, “Das Dodekapropheton als Anthologie,” ZAW 118, no. 4 (2006): 558–81. 
69 Beck, “Das Dodekapropheton als Anthologie,” 575. 

70 Beck, “Das Dodekapropheton als Anthologie,” 577–78. 
71 Beck, “Das Dodekapropheton als Anthologie,” 581. 

72 Ben Zvi, “Twelve Prophetic Books of ‘The Twelve’,” 127–28. Similarly, Hadjiev writes, “a 
synchronic reading that assumes the unity of the anthology will be able to capitalize on some recurring 
themes and motifs at the beginning and the end of the collection, but they are not strong enough to prove 
intentional editorial design.” Hadjiev, “A Prophetic Anthology,” 96. 
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Applying this to House’s thesis of discerning a plot running throughout the Twelve, ben 

Zvi finds fault in that House minimizes the individual climactic endings of the books of 

Hosea, Joel, Amos, and Micah “for he is more interested in the plot of the Book of the 

Twelve rather than in the plot of the individual books.”73 Pointing out further 

assumptions, ben Zvi notes that, just because the twelve minor prophets can be read as 

one book, it “does not follow from this observation that the twelve prophetic books were 

intentionally written or edited” to be read as such. Nor does it follow that, just because 

the twelve minor prophets were written on the same scroll, that they are to be read as a 

literary unit.74 

Ben Zvi goes on to present compelling evidence against reading the Twelve as 

one book: (a) ancient books could occur in the same scrolls as anthologies, (b) the 

versions indicate multiple orders of the minor prophets,75 (c) and each minor prophet has 

its own title which puts them on the same level as Isaiah, Jeremiah, and Ezekiel as 

distinct books.76  

Coggins can write, “I know of no ancient evidence which speaks of ‘the book 

of Hosea,’ ‘the book of Joel’ and so on.”77 But what of Jeremiah referring to Micah (Jer 
                                                
 

73 Ben Zvi, “Twelve Prophetic Books of ‘The Twelve’,” 128. 

74 Ben Zvi, “Twelve Prophetic Books of ‘The Twelve’,” 130–31n18. He even disputes that Sir 
49:10 clearly evidences that the Twelve were written on one scroll and are to be read as such. 

75 In addition to the well-known differing orders between the LXX and the MT, he adds the 
supposed alternative order in 4QXIIa ending with Jonah and suggests two other orders discerned from the 
Martyrdom and Ascension of Isaiah 4:22 and The Lives of the Prophets. Ben Zvi, “Twelve Prophetic Books 
of ‘The Twelve’,” 134. In addition to these I would add the differing order of the first six minor prophets, 
namely, Hosea, Joel, Amos, Micah, Obadiah, Jonah, in the fifth century Achmîmic codex of the minor 
prophets, Codex Rainerianus. Grossouw notes that this “Achmîmic order of the Prophets is also found in 
SaScala and SaBaouit, and the Greek codex 86, which betrays many other marks of affinity with the Coptic 
Versions.” W. Grossouw, The Coptic Versions of the Minor Prophets: A Contribution to the Study of the 
Septuagint, MBE 3 (Rome: Pontifical Biblical Institute, 1939), 2, 111n1. 

76 Ben Zvi, “Twelve Prophetic Books of ‘The Twelve’,” 131–38. If the twelve minor prophets 
were redacted as a unity that is analogous to Isaiah, Hadjiev then asks why the editors did not insert “at the 
very beginning of the collection something like: “the word of the Lord which came to his servants the 
twelve prophets, who prophesied concerning Israel and Judah.” Hadjiev, “A Prophetic Anthology,” 95. 

77 R. J. Coggins, “The Minor Prophets—One Book or Twelve?,” in Porter, Joyce, and Orton, 
Crossing the Boundaries, 63. 
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26:18), Luke to Joel (Acts 2:16), Paul to Hosea (Rom 9:25), not to mention the individual 

Qumran pesharim on Hosea, Micah, Zephaniah, Habakkuk, and Nahum (1QpHab; 1Q14; 

1Q15; 4Q166; 4Q167; 4Q169; 4Q170)? More correctly, Bo Lim writes, “If the NT 

writers did possess the Twelve Prophets as a unified collection, there is little evidence to 

suggest that they read them as one literary work.”78  

For those concerned with seeking the authorial intent, whether or not Joel 

ought to be read as part of the Book of the Twelve or on its own is a significant question. 

Hadjiev states the hermeneutical issues clearly by investigating in his article  

the historical question whether the Twelve were intended to be read as a single 
literary composition by the people responsible for their creation. . . . An affirmative 
answer implies that the individual prophetic books cannot legitimately be read in 
isolation. They need to be seen in the light of the whole, and their themes, motifs, 
images, and teaching should be related to all the other Minor Prophets in order to be 
properly understood. The hermeneutical stakes are quite high.79 

He rightly identifies the issue as an historical one, concerned with finding the intent of 

whoever composed the individual books or the Twelve. Similar to ben Zvi, he argues that 

evidence to suggest reading the Twelve as one is lacking and rests only on assumption. 

Such “a synchronic interpretive strategy can produce new, stimulating readings, but it 

tells us nothing about the origins of the corpus and the intentions of its editors.”80 

As mentioned above, Joel is frequently utilized as integral to redactional 

theories on the Book of the Twelve. But Hadjiev shows that, if Joel were truly heavily 

redacted or composed so that it could be included in the Book of the Twelve, the 

redactors missed a lot of opportunities to align Joel with the other books. He lists 

numerous examples where similar motifs occur between Joel and other books but there is 

                                                
 

78 Bo H. Lim, “Which Version of the Twelve Prophets Should Christians Read? A Case for 
Reading the LXX Twelve Prophets,” JTI 7, no. 1 (2013): 24. 

79 Hadjiev, “A Prophetic Anthology,” 91. 
80 Hadjiev, “A Prophetic Anthology,” 105. 
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no “concerted effort on Joel’s part” to establish a strong link between the books. 

Additionally, he highlights Joel’s distinct vocabulary, even using rare or different terms 

when a synonym is used elsewhere in the Book of the Twelve.81 

What is at stake specifically for this study is how a theory of the Book of the 

Twelve affects the identification, and subsequent interpretations, or verbal parallels. 

Hadjiev again is helpful here: 

Joel’s distinctiveness needs to be taken seriously when we evaluate the numerous 
indisputable literary allusions scattered throughout the text, like Joel 4:16a // Amos 
1:2 and Joel 4:18a // Amos 9:13b, for example. . . . There are unmistakable and 
widely acknowledged links to other biblical books, but the function and 
hermeneutical significance of those links are often misunderstood. The mere 
presence of such connections is not an automatic invitation to read Joel as an 
integral part of the Book of the Twelve.82 

 When he concludes that “one may choose to read Amos in the light of Joel, 

but this is the decision of a later reading community, not the invitation of the author(s) of 

Joel,”83 he implies that, if one is seeking to understand the authorial intent of Joel, it is 

important to understand Joel as a distinct work and discern the direction of dependence of 

verbal parallels between books. I concur. 

Summary of Hermeneutical Foundations 
and Assumptions 

In studying inner-biblical reuse in Joel, I am attempting to discern the 

authorially intended reuse of earlier biblical texts, as indicated by the text of Joel, to 

                                                
 

81 Hadjiev, “A Prophetic Anthology,” 98–100. Ben Zvi similarly says as much regarding 
Nogalski’s claim that Obad 19 is a comment upon Mic 1:6, writing “if the writer responsible for Obad. 19 
wished to communicate to the readers of the book that Obad. 19 should be understood as a comment on the 
judgement of Samaria in Mic. 1.6, it is reasonable to assume that the mentioned repetition of הֹדש , amid the 
sea of differences between the two texts, is not an efficient way of doing so, to say the least.” Ben Zvi, 
“Twelve Prophetic Books of ‘The Twelve’,” 148. 

82 Hadjiev, “A Prophetic Anthology,” 101. 

83 Hadjiev, “A Prophetic Anthology,” 103. For two views in one volume, see Ehud ben Zvi and 
James Nogalski, Two Sides of a Coin: Juxtaposing views on Interpreting the Book of the Twelve, Twelve 
Prophetic Books, Analecta Gorgiana 201 (Piscataway, NJ: Gorgias Press, 2009). 
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earlier biblical texts. This study is therefore a diachronic study as I attempt to place Joel 

in historic relation to other texts to determine the direction of literary dependence. I start 

with the final form of Joel but also utilize objective evidence from textual criticism as/if 

necessary to determine the text of Joel. However, the literary unity of the final form of 

Joel indicates a creative work and so I do not speculate as to earlier editions and/or 

redactional layers because there is no clear evidence.84 Moreover, I am attempting to 

understand the meaning of Joel, not its canonical significance. Therefore, I do not 

characterize my work as “canonical.” Relatedly, I also am seeking to understand the book 

of Joel as a literary integrity, not as part of the Book of the Twelve. I agree with Hadjiev 

when he says, “The ‘Book of the Twelve’ was not rediscovered but (re)invented by 

modern scholarship. There is every reason to believe that the Minor Prophets evolved at 

first independently and were placed together in an anthology-type collection only at a late 

stage of the canonical process.”85 Therefore, the position of Joel in the minor prophets or 

in the canon does not play an interpretive role in this study. 

Inner-Biblical Reuse 

Defining Terms 

It is desirable that some standardization of terminology should be articulated 

within studies of inner-biblical reuse.86 However, this is unlikely to occur due, for one, to 
                                                
 

84 There are literary phenomena such as verbal and thematic parallels between Joel and the 
other minor prophets, between the structure of the Book of the Twelve and even the book of Isaiah. But 
such phenomena do not require a redactional explanation. Rather, similarities are likely similarities of 
prophetic genre and form, and intentional literary allusions from one book of another—not redactional 
linking Stichwörter. Furthermore, other literary phenomena, such as theme, plot, vocabulary, etc., point to 
the uniqueness and distinctiveness of each prophetic book, including Joel. Even if one finds such literary 
phenomena compelling for, or assumes, a large redactional and compositional history, it is hoped they can 
view the final redactor as a creative and still benefit from the insights in this study. Though, I would agree 
with Barton’s label of the disappearing redactor and argue that those seeing the unity in the final form of 
Joel are eliminating much, if not all, evidence that there even was redaction in Joel. 

85 Hadjiev, “A Prophetic Anthology,” 103. 

86 Specifically related to the use of the term intertextuality, Meek argues that correct use of 
terms is not only desirable, but ethical. Stead, however, favorably recognizes that “in an ironic twist of 
history, Kristeva’s term has undergone its own intertextual transformation and has come to mean something 
wider than her original conception.” Russell Meek, “Intertextuality, Inner-Biblical Exegesis, and Inner-
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the varying methodological assumptions of each scholar which influence their 

understanding of the terms they use.87 Therefore, as it stands, the first step in any study of 

inner-biblical reuse ought to be defining one’s terms.88 With the exception of the term 

intertextuality—which often implies a particular methodological approach—other key 

terms are often used differently according to whether they are used to describe the form 

or the function of the inner-biblical reuse. Below I present and evaluate the common 

terms used, and explain if and how I use them in this study. 

Intertextuality. In 1989, Ellen Van Wolde criticized some scholars for 

utilizing the labels of intertextuality to dress up their historical comparative studies 

without employing the theory of intertextuality. Comparative studies are only concerned 

with the influence of an earlier writing on a later writing—and thus care about 

chronology of texts and the intention of the author, etc.—whereas intertextuality, argues 

van Wolde, is concerned with the reader and their actualization of the text which includes 

                                                
 
Biblical Allusion: The Ethics of a Methodology,” Bib 95, no. 2 (2014): 280–91; M. R. Stead, 
“Intertextuality and Innerbiblical Interpretation,” in Dictionary of the Old Testament Prophets, ed. Mark 
Boda and Gordon McConville (Downers Grove, IL: IVP Academic, 2012), 558.  

87 For a helpful overview of diverse methodologies and terms used see David L. Peterson, 
“Zechariah 9–14: Methodological Reflections,” in Bringing out the Treasure: Inner Biblical Allusion in 
Zechariah 9–14, ed. Mark Boda and Michael Floyd, JSOTSup 370 (Sheffield: Sheffield Academic, 2003), 
210–24. 

88 Zahn takes issue with the adjective “innerbiblical” arguing that it is anachronistic because 
there was no Bible at that time and it promotes a false distinction between what became canonical texts and 
all other Second Temple literature especially those texts, such as the Temple Scroll and Jubilees, which 
exhibit the same textual habits to revise earlier Scripture. Molly Zahn, “Innerbiblical Exegesis: The View 
from beyond the Bible,” in The Formation of the Pentateuch: Bridging the Academic Cultures of Europe, 
Israel, and North America, ed. Jan Gertz, Bernard Levinson, Dalit Rom-Shiloni, and Konrad Schmid, FAT 
111 (Tübingen: Mohr Siebeck, 2016), 107–20. See also Pieter Venter, “Intertextuality in the Book of 
Jubilees,” HvTSt 63, no. 2 (2007): 463–80. However, as she acknowledges, while there was no Bible in its 
current form, there were still authoritative texts. Others have argued that their authoritative status can be 
considered proto-canonical, and that the reuse of such texts is indicative of an early canonical 
consciousness. See Stephen Chapman, The Law and the Prophets: A Study in Old Testament Canon 
Formation (Grand Rapids: Baker Academic, 2020). Zahn notes that some have recently argued that the 
Damascus Document should be considered Rewritten Scripture in that it rewrites the Community Rule. 
Yet, the overwhelming majority of references to earlier texts by what would later be termed canonical and 
non-canonical texts were to texts that became canonical. At the very least this confirms the idea that such 
texts were proto-canonical and there was a canon consciousness among the community of faith. For these 
reasons I believe the label “inner-biblical” is warranted.  
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recognizing the reuse of earlier texts.89 Stead understands the theory of intertextuality to 

contain three key assumptions: that every text is created from other texts, texts only mean 

something as they dialogue with other texts, and that the reader has an important role in 

producing meaning. Stead thus understands many different approaches under the label 

intertextuality, including Fishbane’s inner-biblical exegesis, canonical readings, and 

reader-response readings.90 Sanders outlines three ways that the term intertexuality is 

frequently used, namely, the “interrelation of blocks of texts (large of small) in close 

proximity; the function of older literature cited or in some way alluded to in later 

literature; and the interrelation of text and reader.”91 Meek, however, determines that 

“intertextuality as a methodological label is problematic for scholars whose 

hermeneutical presuppositions include authorial intent, unless they are willing to abandon 

the diachronic element in their work.”92 So, for example, Meek does not believe 

Fishbane’s work ought to be described as intertextuality as Stead does. 

The strength of an intertextual approach is that it highlights the necessary role 

of the reader, for it is true that texts need readers. This is especially important for texts 

that allude to other texts and require the reader to discern, locate, and interpret an author’s 

reuse of a source text. And not all intertextual approaches advocate reading without 

guiding constraints.93 Because discerning allusions is more an art than a science, the 
                                                
 

89 Ellen van Wolde, “Trendy Intertextuality?,” in Intertextuality in Biblical Writings: Essays in 
Honour of Bas van Iersel, ed. Sipke Draisma (Kampen: Kok, 1989), 41–49.  

90 Stead, “Intertextuality and Innerbiblical Interpretation,” 557–70. Related to each of the three 
assumptions, he develops three spectra. The first spectrum charts the way that various texts make up a text 
may range from unknown to explicitly cited. The second spectrum charts the nature of the dialogue the text 
has with other texts, ranging from affirming earlier texts to overthrowing earlier texts. The last spectrum 
has to do with the role of the reader, ranging from a reader who decodes the encoded meaning of the author 
to a reader who liberally creates his/her own meaning. 

91 Sanders, “Intertextuality and Canon,” 316. 

92 Meek, “Intertextuality, Exegesis, and Allusion,” 281. Gibson concurs, writing “I therefore 
join my voice to those in recent times who prefer to avoid the term ‘intertextuality’ when speaking about 
the diachronic analysis of texts.” Jonathan Gibson, Covenant Continuity and Fidelity: A Study in Inner-
Biblical Allusion and Exegesis in Malachi, LHBOTS 625 (London: Bloomsbury T & T Clark, 2016), 32. 

93 Van Wolde notes that intertextual theory acknowledges that the reader is “restrained to some 
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“subjectivity of the reader . . . is thus a crucial component of the author-oriented approach 

as well.”94 However, because the term intertextuality is used quite broadly and it 

originally, and often currently, describes an approach that prioritizes synchronic concerns 

and the reader over diachronic concerns and the author, I avoid it in this study.95 My 

rejection of the term intertextuality in this study ought not to be viewed as a rejection of 

the important role of the reader in detecting the authorial intended allusions through the 

guidance of the text.96 

Verbal parallel and verbal dependence. In seeking to distinguish formal and 

functional terms, I use the term verbal parallel to describe two texts that contain shared 

vocabulary. If the shared vocabulary is significant (see “Discerning and Evaluating Inner-

Biblical Reuse” below)—for example, rare words, multiple words, or shared syntax, 

etc.—a judgment may be made that the texts are literarily related with one being verbally 

                                                
 
extent by certain compelling strategies of the text.” Van Wolde, “Trendy Intertextuality?,” 47. Lester, who 
understands his study of allusion to be an intertextual study, explains that the “device-recognizing reader is 
. . . tacitly guided to generate” the meaning “in concert with the text at hand.” Lester, Daniel Evokes Isaiah, 
7; Lester also notes how it was Carmella Perri’s contribution that she described how a text moves a reader 
from Ben-Porat’s second step to the third step. See Carmella Perri, “On Alluding,” Poetics 7 (1978): 261–
332. Contrast this with Beal who agrees that constraints are necessary for the reader to produce meaning 
within an intertextual method. However, these constraints are not to be found within the text but 
“controlling the means of production is always an ideological activity” and the reason readers find certain 
interpretations appealing is not because they are more accurate but only because they share the same 
ideological outlook as the interpreter. Timothy Beal, “Ideology and Intertextuality: Surplus of Meaning and 
Controlling the Means of Production,” in Fewell, Reading between Texts, 27–39. 

94 Miller, “Intertextuality in OT Research,” 298. 

95 Miller describes the current state, writing, “No other hermeneutical method is so internally 
dissonant or so nebulously defined as to permit conflicting viewpoints to represent the same method.” 
Miller, “Intertextuality in OT Research,” 305. Tull opts for utilizing the term and theory for its beneficial 
understanding of the interaction of texts and readers while noting the diverse methodologies that are labeled 
“intertextual” and the extreme uses of intertextuality. She notes that intertextual readings have often been 
wielded to advance ideological readings which often do not present themselves for scholarly critique but 
maintain that they are the politically correct reading. Tull, “Intertextuality and Hebrew Scriptures,” 59–90.  

96 Kelly comments that “literary theory has proven inadequate for the understanding of literary 
allusion that emphasizes an identifiable form and attributes hermeneutical agency solely to the author, not 
the reader.” Joseph Kelly, “Identifying Literary Allusions: Theory and the Criterion of Shared Language,” 
in Subtle Citation, Allusion, and Translation in the Hebrew Bible, ed. Ziony Zevit (Sheffield: Equinox, 
2017), 26. A better understanding is that the author creates the potential meaning while the reader must 
actualize it.  
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dependent upon the other.97 Texts may be verbally parallel but, upon further 

investigation, are found not to be verbally dependent. These terms are used as formal 

descriptors, without implying how one text is using the other.  

Inner-biblical exegesis/interpretation. The use of exegesis or interpretation, 

in their typical sense, implies that a biblical author is engaging in unpacking the plain 

meaning of the earlier text. For example, Daniel understood when reading Jeremiah that 

the exile would last 70 years (Dan 9:2), and the elders, during the time of Jeremiah, 

understood that Micah 3:12 was a prophecy of disaster, from which the Lord relented (Jer 

26:16–19). These examples, in my understanding, ought to be considered inner-biblical 

interpretation, that is, a biblical author is explaining the plain meaning of a prior text.98 

As noted in chapter 1, almost all cases of inner-biblical reuse, however, involve some 

level of reinterpretation, whether by extending the plain meaning or even inverting the 

original sense.99 As I understand it then, inner-biblical exegesis/interpretation is a 

                                                
 

97 Here I glean from Schultz who helpfully recognizes the need to have terms that distinguish 
between the existence of literary dependence that does not imply anything about the nature of that literary 
dependence, i.e., the distinction between form and function. He uses the term “verbal dependence . . . 
without stating anything about the nature or form of the ‘source’ or suggesting any reason for the prophet’s 
drawing upon it” and “quotation . . . for those examples in which an exegetical purpose in reusing earlier 
material can be demonstrated.” Richard Schultz, Search for Quotation: Verbal Parallels in the Prophets, 
JSOTSup 180 (Sheffield: Sheffield Academic, 1999), 219–21. However, he prefers the term quotation 
because, per his definition, allusions have “less extensive verbal and syntactical correspondence” and so 
“such examples often entail greater methodological subjectivity.” Richard Schultz, “The Ties That Bind: 
Intertextuality, the Identification of Verbal Parallels, and Reading Strategies in the Book of the Twelve,” in 
Redditt and Schart, Thematic Threads in Twelve, 32–33. In other words, quotation is still somewhat being 
used formally, as it requires greater verbal parallels than an allusion.  

98 Lester explains that “in exegesis, the literary work at hand exists primarily to explain or 
interpret the text it cites; in allusion, the source text is evoked for the contribution it might make to the 
rhetorical and poetic strategies of the work at hand.” G. Brooke Lester, “Inner-Biblical Allusion,” 
Theological Librarianship 2 (2009): 89–93. See also Sommer, A Prophet Reads Scripture, 17. 

99 Weyde critiques Sommer for conflating the terms allusion and exegesis. He argues that 
exegesis interprets and can reinterpret, giving new meaning to a text, but allusion simply evokes the 
memory of an older text. Karl William Weyde, “Inner-Biblical Interpretation. Methodological Reflections 
on the Relationship between Texts in the Hebrew Bible,” SEÅ 70 (2005): 291–94. I agree that the 
distinction between allusion and exegesis ought to be maintained, but I distinguish exegesis and allusion in 
that the former interprets a text and the later evokes an older text often reinterpreting it or utilizing a 
new/latent meaning from that text within a new context. Exegesis can misinterpret but it is still an attempt 
to say X means this, whereas allusion is not an attempt to expound the meaning of a previous text, but to 
use a previous text, either in a continuous way or discontinuous way with the sense of the original text. 
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functional description, not a formal one, indicating what a later biblical author is doing 

with an earlier biblical text.100  

Quotation/citation. Stead understands the terms quotation and citation to be 

formal terms, using citation for those instances which have an introductory formula.101 

Schultz uses quotation functionally as an umbrella term to include all instances of 

intended reuse which have an interpretive significance.102 Nurmela distinguishes 

quotation from allusion functionally, and thus an allusion may, like a quotation, be 

formally identical in syntax and lexicon with the source text.103 Armin Lange and 

Matthias Weigold distinguish quotation and allusion formally whereby an allusion is 

recognizable but not identical with the precursor text and quotation is a verbal parallel of 

at least four words.104 The reason for such varying views is that form can often imply 

function. For example, an exact formal agreement between source and alluding text (what 

                                                
 

100 It should be noted that Fishbane—who certainly played a large role in popularizing the term 
inner-biblical exegesis—does not understand the term as I am here describing it. Rather, he uses is as an 
umbrella term for four, very diverse, types of inner-biblical reuse, namely, scribal revisions, halakic 
exegesis, aggadic exegesis, and mantological exegesis. “Inner-biblical exegesis starts with the received 
Scripture and moves forward to the interpretations based upon it.” Michael Fishbane, Biblical 
Interpretation in Ancient Israel (Oxford: Clarendon Press, 1985), 7. It may be that some are more skeptical 
than I am about distinguishing the “plain meaning” of a text from all other “interpretations.” However, all 
those who categorize inner-biblical reuse as extension, revision, or even continuity imply their ability to 
discern the plain meaning by characterizing the reuse as some deviation from the original meaning. Lester 
and Sommer, relying on poetic theory, both clearly distinguish inner-biblical exegesis from inner-biblical 
allusion on functional grounds because exegesis does not have a double meaning or does not reinterpret. 
Lester, Daniel Evokes Isaiah, 17–18. 

101 Stead distinguishes quotation from citation, in that citation has an introductory formula, 
whereas a quotation is a “word-for-word repetition.” Stead, “Intertextuality and Innerbiblical 
Interpretation,” 559. Edenburg similarly, while likening quotation to an allusion, primarily understands 
quotation and citation in formal terms. Cynthia Edenburg, “Intertextuality, Literary Competence and the 
Question of Readers: Some Preliminary Observations,” JSOT 35, no. 2 (2010): 146. 

102 Schultz reserves quotation for “examples in which an exegetical purpose in reusing earlier 
material can be demonstrated.” Schultz, Search for Quotation, 221. 

103 An allusion takes a text and integrates it “in a new context,” regardless of the extent of 
formal agreement between the alluding text and source text. Risto Nurmela, Prophets in Dialogue: Inner-
Biblical Allusions in Zechariah 1–8 and 9–14 (Åbo: Åbo Akademi University Press, 1996), 24. 

104 They also distinguish between implicit and explicit quotation and allusion. Explicit uses 
include marked quotations and continuous commentaries, such as the Qumran pesher and Rabbinic 
midrash. Armin Lange and Matthias Weigold, Biblical Quotations and Allusions in Second Temple 
Literature, JAJS 5 (Göttingen: Vandenhoeck & Ruprecht, 2011), 23–29. 
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Stead formally calls a quotation) is often used to unpack the plain meaning of the text 

(what Nurmela would call quotation and what I call exegesis). Since I use verbal parallel 

as an umbrella term to include all instances of varying degrees of formal agreement 

between texts, and I use inner-biblical interpretation to describe functionally when a text 

unpacks the plain meaning—and while quotation is a lucid term to indicate a near-

identical verbal parallel—I avoid using the term quotation in this study as it would be 

somewhat redundant.105   

Inner-biblical allusion. In this study I use the term inner-biblical allusion as a 

functional term that describes the reuse of a text in a way that does not explain its plain 

meaning, thus distinguishing it from inner-biblical exegesis/interpretation. This definition 

is reflected in my methodology below which first identifies verbal parallels, then seeks to 

determine a relationship between the texts including the direction of that dependence, 

before then discerning how the text is being reused. If the verbal parallel simply explains 

the earlier text, I describe this as inner-biblical exegesis, not allusion. 

I am not using inner-biblical allusion in the sense that Lyle Eslinger describes 

it. He views it as an alternative to inner-biblical exegesis, not as two functionally distinct 

terms, but two methodologically distinct terms. In his view, the difficult diachronic issue 

of the direction of dependence can be avoided in a study of inner-biblical allusion. In 

other words, Eslinger understands allusion to be a synchronic descriptor.106 I agree with 

Eslinger that one should clearly distinguish diachronic and synchronic issues, but I do not 

make this distinction based on the terms allusion and exegesis.107  

                                                
 

105 Gibson understands quotation and exegesis to be the same and distinguishes 
quotation/exegesis from allusion functionally based on the amount of interpretive reworking. Gibson, 
Covenant Continuity and Fidelity, 40–41. 

106 Lyle Eslinger, “Inner-Biblical Exegesis and Inner-Biblical Allusion: The Question of 
Category,” VT 42, no. 1 (1992): 56.  

107 Furthermore, I disagree that a study of inner-biblical reuse should avoid attempting to 
determine the direction of dependence. Nurmela is of help here, arguing that the historical direction of 
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My understanding of allusion avoids conflating it with intertextuality, 

maintains a concern for diachronic issues, and also upholds the theoretical understanding 

of the role of the reader.108 My use is therefore similar to Lester who also differentiates 

inner-biblical exegesis and inner-biblical allusion due to function. Lester understands, 

and I agree, that inner-biblical exegesis unpacks what a text “is supposed to mean.”109 He 

limits the label inner-biblical allusion to those passages which reuse earlier Scripture in a 

way that requires the reader to supply the meaning.110 

This understanding of allusion raises the question about reader/listener 

competency. Joel Baden distinguishes, as I do, literary dependence from claiming that a 

text “cannot be understood without reference to an earlier text,” and concludes, with 

regard to the source D in the Pentateuch, that there is “no evidence whatsoever that the 

author of D expected or required his readership to be familiar with the literary texts upon 

which he indisputably relied and to which he was certainly responding.”111 His caution is 

warranted and I would not argue that allusions must be discerned to understand an 

alluding text in most cases. But Baden overstates his argument, for even when reading a 

polemical and dialogical dispute with a precursor text, if the precursor text is recognized 

it would only deepen the understanding of the text. Moreover, with respect to the later 

prophets, inner-biblical allusion abounds, which “assumes a highly literate reading 
                                                
 
dependence can be argued from internal literary evidence, mitigating the need to establish the direction of 
dependence solely on purported dating of texts. Nurmela, Prophets in Dialogue, 3. 

108 Sommer critiques Eslinger’s description of allusion as being too similar to intertextuality. 
Rather, rightly understood, allusion is a term from poetics that upholds the diachronic element. Benjamin 
Sommer, “Exegesis, Allusion and Intertextuality in the Hebrew Bible: A Response to Lyle Eslinger,” VT 
46, no. 4 (1996): 486. 

109 Lester, Daniel Evokes Isaiah, 7. 
110 Lester, Daniel Evokes Isaiah, 4–9. 

111 Moreover, he claims “that D wants those of us who are familiar with its literary 
predecessors to stop reading them. . . . The fact that D refers to the nonpriestly Pentateuchal sources means 
only that those sources existed, not that they were authoritative, for D or for anyone else.” Joel Baden, 
“Literary Allusions and Assumptions about Textual Familiarity,” in Zevit, Subtle Citation, Allusion, and 
Translation, 114, 126–28. 
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office,” and causes some to even speak of Schriftprophetie as an institution.112 

Lester also helpfully distinguishes between literary allusions and non-literary 

allusions, defining the latter as allusions to “the non-literary ‘text’ of contemporary 

persons and events known to its readership, and also widely known mythic symbols and 

narrative motifs.”113 However, without criteria, it must be admitted that what was “widely 

known” to the contemporaries of an ancient author is speculative. Konrad Schaefer’s 

study in Zechariah isolates a sub-category of allusion which he calls thematic parallel. He 

distinguishes these from verbal parallels in that they may or may not contain similar 

lexical terms, but they share the same idea/motif.114 Admittedly, eliminating the 

requirement for verbal parallels seems to eliminate a piece of evidence for a textual 

allusion making it easier to claim supposed allusion. In my own study, I have found that 

similar ideas (a thematic or contextual parallel) can be used to support verbal parallels in 

an argument for a literary allusion.115  

Peter Heasley has a similar category which he calls typological-thematic 

allusions. These, through a single word such as a proper noun, concept, or event, allude to 

                                                
 

112 Edenburg comments that, since an allusion brings a foreign element into a text, not only 
does its recognition bring a fuller meaning, but not recognizing the allusion even “hampers superficial 
comprehension.” Edenburg, “Intertextuality, Competence and Readership,” 144. With regard to Zechariah, 
Tai claims, “Man kann nur durch die Bezugstexte die Aussagen richtig deuten, und darum vermuten wir, 
daß hinter diesen Aussagen ein mit der Schrift vertrauter Leserkreis steht.” Nicholas Ho Fai Tai, Prophetie 
als Schriftauslegung: Traditions- und kompositionsgeschichtliche Studien, Calwer Theologische 
Monographien 17 (Stuttgart: Calwer Verlag, 1996), 285. 

113 Lester, Daniel Evokes Isaiah, 41. An example he provides is Daniel’s allusion to the chaos 
myth in Dan 7. Paul Noble notes that allusion in narrative texts can be “based on similarities of plot, or 
characterization.” Paul Noble, “Esau, Tamar, and Joseph: Criteria for Identifying Inner-Biblical Allusions,” 
VT 52, no. 2 (2002): 221. 

114 His distinction is slightly confusing for he argues that thematic allusions are supported by 
identifying verbal parallels. So what makes a verbal parallel a verbal allusion and not a thematic allusion? 
The distinction between these types of allusion appears to be not so much formal but based upon a more 
subjective decision as to whether the allusion is to an idea considered significant enough to warrant the 
label “thematic allusion.” Konrad Schaefer, “Zechariah 14: A Study in Allusions,” CBQ 57, no. 1 (1995): 
72. 

115 For example, Joel 1:10–12 contains a number of lexical parallels with Isa 24. The evidence 
that there is a literary relationship between these texts is bolstered by the shared thematic parallels—such as 
the darkening of the elements—that do not share lexical items. 
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related concepts across multiple books in the canon. As a result, “the proportion of 

alluded material to alluding material would be much higher than allusion proper.”116 I 

understand typology to be a species of thematic allusion. They both involve an 

authorially intended allusion to a person, event, or concept, but typology as a descriptor is 

usually reserved for a thematic allusion that also involves diachronic development and 

escalation.117 So, for example, Joel may allude thematically to the Exodus motif but it 

does not follow that he is typologically developing the motif of the exodus simply 

because of a thematic allusion. Rather, it must be shown that Joel has developed an earlier 

motif through his thematic allusion to also warrant being described a “typological.” 

Lester’s non-literary allusion is concerned with what the allusion alludes to. 

Does a text allude to a specific text or to a well-known cultural motif? In other words, is 

the reader to recognize and activate a text in their mind or an idea/motif to understand the 

alluding text? Schafer’s thematic parallel is concerned with the means of allusion. Does 

the allusion occur by means of verbal parallels or non-verbal/thematic parallels? In other 

words, does a text allude by shared lexical items (verbal parallel) or by shared genre, 

topic, plot structure, word order, etc. (non-verbal parallel).  

Heasley rightly notes that a thematic allusion is not non-textual. Rather the 

motif/theme is generated by a plurality of texts which take up the theme. It may be right 

to state that a thematic allusion is not an allusion to a single specific text. A literary 

                                                
 

116 Peter A. Heasley, Prophetic Polyphony: Allusion Criticism of Isa 41,8–16.17–20; 43,1–7; 
44,1–5 in a Dialogical Approach, FAT 113 (Tübingen: Mohr Siebeck, 2020), 70–71. 

117 Wellum argues “that typology is grounded in history, the text, and intertextual 
development” of “persons, events, and institutions” that involves “repetition” and “escalation.” Gentry and 
Wellum, Kingdom through Covenant, 102–8. On typology in the OT, see Gerhard von Rad, “Typological 
Interpretation of the Old Testament,” in Essays on Old Testament Hermeneutics, ed. Claus Westermann, 
trans. James Luther Mays (Richmond, VA: John Knox, 1971), 17–39; Francis Foulkes, “The Acts of God: 
A Study of the Basis of Typology in the Old Testament,” in The Right Doctrine from the Wrong Texts? 
Essays on the Use of the Old Testament in the New, ed. G. K. Beale (Grand Rapids: Baker, 1994), 342–71. 
On typology in the NT, see Leonhard Goppelt, Typos: The Typological Interpretation of the Old Testament 
in the New, trans. Donald Madvig (Grand Rapids: Eerdmans, 1982); Richard Davidson, Typology in 
Scripture: A Study of Hermeneutical τύπος Structures (Berrien Springs, MI: Andrews University, 1981). 
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allusion evokes a specific text in the reader/hearer’s mind to be activated, but a thematic 

allusion evokes a motif, one that is undergirded by a plurality of texts.118 

To be clear, therefore, a text may allude to another text (literary-allusion) or to 

a motif (thematic-allusion) by means of a verbal parallel and/or a non-verbal parallel. A 

literary allusion evokes a specific text whereas a thematic allusion evokes a motif that is 

supported by a plurality of texts. For example, Joel 2:3 mentions the garden of Eden, 

which evokes in the reader the paradisiacal motif rather without requiring the reader to 

identify a specific text in Genesis and import the context of that text into the text of Joel. 

My methodological framework categorizes this as a verbal thematic allusion. 

Echo and trace. Gibson functionally defines echo as “an unintentional reuse 

of keywords or a phrase from an earlier work, which does not exert interpretive 

significance in the echoing text” and formally defines trace as “an unintentional 

connection that is so faint as to be unattributable.”119 Stead formally defines echo as 

“similar to an allusion, but where less identifiable elements are reused” and, uses 

Derrida’s enigmatic definition of trace as “the indication of an absence that defines a 

presence.”120 While understanding verbal parallels can have more or less formal 

alignment between alluding and source text, I do not use different terms to describe the 

extent of formal agreement. And, while theoretically it is possible that someone could 

unintentionally use the words of an earlier text without significance, this study is limited 

to intentional reuse. Thus, echo and trace are not utilized as terms in this study.  

                                                
 

118 John Day likewise notes that the prophets both “allude to actual biblical texts but in other 
cases they take up themes from the tradition which was later to become embedded in the biblical text.” 
Day, “Inner-biblical Interpretation in Prophets,” 230. His overview is a helpful introduction to the topic, 
though he does not explain why he writes that thematic allusions were to traditions that later became 
textual. Since it is more likely that ancient cultures exhibit oral-written cultures (see below), I understand 
both literary and thematic allusions to be to stable traditions that were written and performed orally.  

119 Gibson, Covenant Continuity and Fidelity, 43. Sommer likewise uses the term echo for 
reuses of earlier material that have “little effect on a reading.” Sommer, A Prophet Reads Scripture, 16.  

120 Stead, “Intertextuality and Innerbiblical Interpretation,” 559. 
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Source of Reuse 

As many have pointed out, determining the source of verbal parallels is an 

imperfect science. Two texts which bear lexical and/or grammatical similarities are more 

objectively verifiable as being literarily related. But the fact that they are similar because 

one text is dependent upon another is less provable beyond a doubt. The similar verbal 

parallel between two texts may have arisen from both texts drawing upon a no-longer-

extant third text, from the use of stock phraseology, or mere coincidence. How can one 

even be sure that the verbal parallel is a textual allusion and not to an earlier oral 

tradition?121 

David Carr reduces the need to fret over whether a precursor source for a 

verbal parallel was textual or oral when he convincingly shows from the ancient world 

that cultures were not either oral or textual but are better understood as oral-written. He 

demonstrates that throughout the societies of the ancient world texts were written for the 

pedagogical purpose of memorization and oral recitation, and thereby also functioning 

“as authoritative reference points for checking the scribal memory.”122 Thus, when 

ancient authors copied texts “they did not require the ancient texts to be before them” and 

yet they “could cite or consciously ‘allude’ to them.”123 Noting then, the extensive verbal 

parallels in Israelite literature (what Carr labels “intertextuality”), he comments: 

                                                
 

121 At the outset of his study in allusion, Mason also notes potential pitfalls: “it is all too easy, 
even when confronted by ‘objective’ criteria such as identity of vocabulary or phraseology, to assume that 
one passage is dependent upon another, forgetting that both may have had a common origin, for example, 
in the everyday language of worship in the cult, or in common everyday usage, and so be only indirectly, if 
at all, related to each other”; and “How can we know, then, what written material our author had before 
him?” Mason, “Introduction,” in Boda and Floyd, Bringing out the Treasure, 5–6. Mason essentially argues 
that such a study in allusion is still warranted because the cumulative nature of the evidence.  

122 David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and Literature 
(New York: Oxford University Press, 2005), 38. In Israel, Carr mentions the use of written acrostics in the 
Psalter to aid memorization and subsequent recitation (125).  

123 Carr, Writing on Tablet of Heart, 159. However, Edenburg refines Carr’s view, arguing that 
textual allusions often subvert the original meaning and were thus polemical and could not have served, at 
least initially, for the enculturation of the populace, but rather would be limited to an elite literati who were 
familiar with “the established institutions that were subject to indirect attack by means of the hidden 
polemic.” Edenburg, “Intertextuality, Competence and Readership,” 134. 
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such “sources” generally were not incorporated in written form, nor did editors 
juggle multiple copies of manuscripts in the process of producing their conflated 
text. It is possible that a scribe may have worked with a given manuscript on 
occasion. . . . Nevertheless, well-educated scribes often could write out a verbatim, 
memorized form of an older authoritative text, so faithfully reproducing it that its 
borders and clashes with other material would still be visible in the final product.124 

Sommer acknowledges as much in his own work on Isaiah, noting that “psalms 

and laments were composed to be recited, though they were also written down for 

purposes of preservation.”125 Given this understanding of antiquity, Sommer notes that 

there is not a significant difference whether one believes Isaiah’s sources were textual or 

oral—something impossible to prove definitively anyway—and yet Sommer concludes 

that “it remains more likely that he consulted them in written form.”126  

Acknowledging this oral-written dynamic in the ancient world and noting the 

various ways a performer/author could evoke an older source in a listener/reader, 

Edenburg concludes regarding allusion:  

The likelihood that an allusion is formulated or decoded in an oral/aural 
environment depends upon whether it can be comprehended in its entirety during 
live performance, since given the continuous flow of the performance there is no 
possibility to pause and reflect upon the nature of the marker and its significance. I 
surmise that extensive allusions, extending to several, and unadjacent clauses, 
would be difficult to formulate or comprehend without perusing a text fixed to 
writing. Since the use and comprehension of allusion depends upon literary 
competence, I suggest that the device stems mainly from scribal circles and it 
assumes a highly literate reading audience.127 

While Carr’s point—that oral and textual went hand in hand in ancient scribal circles—is 

well taken, Edenburgs’s point—that the intended audience of an allusion is most likely a 
                                                
 

124 Carr, Writing on Tablet of Heart, 159. He likewise argues that in Babylon new works were 
created “out of a tissue of memorized quotations of earlier works” (36); in Egypt “authors often linked with 
tradition by weaving their new works out of strands of allusions to older ones” (79); and in Greece students 
“were being trained to produce new speeches and compositions building on the wording and grammar of 
the older works that had been the focus of their education” (183). 

125 Sommer, A Prophet Reads Scripture, 170. 
126 Sommer, A Prophet Reads Scripture, 170–71.  
127 Edenburg, “Intertextuality, Competence and Readership,” 145. 
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literate reader—is equally well taken. Complex literary allusions seem more likely to 

assume a literary readership. As it relates to Joel, Strazicich situates Joel near the temple, 

and thus as one who has access to the authoritative texts preserved within, making it 

plausible that he consulted texts and wrote for the literate.128 

Furthermore, given the way authoritative texts were committed to memory and 

transmitted orally and in writing within these oral-written cultures, it seems unlikely—

though not impossible—that two texts would allude to, and thus indicate the authority of, 

a third text that then failed to be transmitted within the culture.129 In regard to this, 

Nurmela helpfully states, “Since these sources are unknown, this explanation remains 

even more hypothetical than literary dependence.”130 Thus, while not impossible that a 

biblical author alluded to a no-longer extant text, it is safer to assume that an allusion 

would be to an authoritative/proto-canonical text that has been preserved. 

Moreover, allusions often function to elicit the larger context of the 

precursor.131 Thus, as part of a cumulative and qualitative argument for literary 

dependence, the need to postulate a shared no-longer extant third source text decreases if 

the interpretive significance of the source text’s context can be shown in the receptor text. 

                                                
 

128 Strazicich writes, “The orbit of Joel is in close proximity to the temple and thus by way of 
extension—the custodial documents and or traditions of the temple would lend added credibility to the 
intertextual reading of the book.” John Strazicich, Joel’s Use of Scripture and Scripture’s Use of Joel: 
Appropriation and Resignification in Second Temple Judaism and Early Christianity, BibInt 82 (Leiden: 
Brill, 2007), 51. 

129 Edenburg notes that “the chance of success improves if the alluded text belongs to a 
recognized literary canon.” Edenburg, “Intertextuality, Competence and Readership,” 144. 

130 Risto Nurmela, preface to The Mouth of the Lord has Spoken: Inner-Biblical Allusions in 
Second and Third Isaiah (Lanham, MD: University Press of America, 2006), ix. 

131 This is Ben-Porat’s fourth stage in an allusion. Ziva Ben-Porat, “The Poetics of Literary 
Allusion,” PTL: A Journal for Descriptive Poetics and Theory of Literature 1 (1976): 110–11. C. H. Dodd 
makes a similar argument that the NT authors, when citing the OT, often had the larger context in mind. 
See C. H. Dodd, According to the Scriptures: The Sub-Structure of New Testament Theology (London: 
Fontana Books, 1965). 
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Discerning and Evaluating Inner-Biblical 
Reuse 

In this study, I attempt to discern the verbal parallels between Joel and other 

texts, determine literary dependence and the direction of that dependence, discuss the 

nature and significance of such inner-biblical reuse in Joel, and offer some concluding 

comments about Joel’s theological vision.132 

Identifying verbal and non-verbal parallels. This first step simply identifies 

verbal and/or non-verbal parallels between two texts without commenting upon literary 

dependence. Verbal parallels, even as little as one word, provide potential evidence to be 

weighed in the next step as to whether or not literary dependence can be assumed, and 

whether or not there is evidence of a literary allusion. Non-verbal parallels are surmised 

based upon shared content, themes, motifs, plot, character presentation, etc.133 Verbal and 

non-verbal parallels may indicate a literary allusion or a thematic allusion. A verbal 

parallel may not use the exact word but a synonym. The likelihood of a synonym being 

understood as a verbal parallel is strengthened if the two passages also exhibit additional 

parallels.134 

Discerning literary dependence/relationship. Establishing the likely literary 

dependence between two parallel texts is a cumulative and qualitative argument. As Carr 

notes, “No methodological process will solve the problem of determining literary 

dependence without using judgment on how to apply and weigh a given set of criteria.”135 

                                                
 

132 Sandmel also distinguishes these first three steps—identifying a parallel, determining 
literary dependence, and determining the direction of that dependence—and cautions that extravagant and 
unfounded claims can occur at each one of them. Samuel Sandmel, “Parallelomania,” JBL 81, no. 1 (1962): 
1–13. 

133 Miller, “Intertextuality in OT Research,” 295–98. Allusions in prophetic literature often 
share the same context/theme. However, allusions based upon criteria such as shared plot and character 
presentation are more common in narrative texts. 

134 For example, in the parallel of Joel 4:10 and Isa 2:4, Joel uses the word חמר  for Isaiah’s 
תינח . However, the exact verbal agreement in the other three terms makes this verbal parallel likely. 

135 David M. Carr, “Method in Determining the Dependence of Biblical on Non-Biblical 
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In other words, no tipping point of evidence would establish as fact beyond all doubt the 

literary dependence between two texts.136 The likelihood of literary dependence is 

increased through any of the following: (a) multiple verbal parallels,137 (b) rare words,138 

(c) shared syntax,139 and (d) similar context between alluding and source text.140 Leonard 

additionally provides two negative guidelines to determine an allusion: the alluding and 

source text do not need to share (a) ideology or (b) form to represent a genuine 

allusion.141 Regarding non-verbal parallels, Dennis MacDonald argues for literary 

dependence if the two texts share a great density of non-verbal parallels, if the non-verbal 

parallels follow in the same order in each text, and if the shared non-verbal parallels are 

uncommon.142   

                                                
 
Texts,” in Zevit, Subtle Citation, Allusion, and Translation, 52. 

136 An example of the opposite, a quantitative approach, can be found in Nurmela, who 
classifies his proposed allusions as “sure, probable, or possible base on three, two, and one instances of 
verbal similarity between two texts, respectively. Nurmela, Prophets in Dialogue, 34. 

137 This by itself is not enough to establish an allusion. For example, Nogalski attempts to link 
the beginning of Joel to the end of Hosea with Stichwörter. From Joel 1:1–14 he notes the words “this,” 
“inhabitants,” “wine,” “vine,” and “grain” all occur in this passage and in Hos 14:5–9. However, it is 
doubtful that a reader would recognize an allusion through such common words over so many verses. 
Nogalski, Literary Precursors in the Twelve, 13–22. Noble makes a similar point with regard to those who 
posit that Gen 38 alludes to the stories of Samson or Lot “that even quite a lengthy catalogue of 
resemblances between two passages is not, in itself, sufficient grounds for inferring that one passage is 
intentionally alluding to the other.” Noble, “Esau, Tamar, and Joseph,” 249. 

138 “A large number of shared vocabulary items cannot suffice to classify a parallel as 
borrowing, although it may suggest the possibility. If many of the shared terms are uncommon ones, the 
possibility of allusion grows.” Sommer, A Prophet Reads Scripture, 160. 

139 Richard Hays’s “volume” test applies here, seeking “the degree of explicit repetition of 
words or syntactical patterns.” Richard Hays, Echoes of Scripture in the Letters of Paul (New Haven, CT: 
Yale University Press, 1989), 30. For Schultz’s study of quotation, he requires there to be some syntactical 
correspondence in addition to verbal correspondence. Schultz, Search for Quotation, 222. However, in this 
study I do not require it, though it can be one factor as part of a cumulative argument.  

140 Schultz argues for both verbal and syntactical correspondence and contextual awareness. 
Schultz, “The Ties That Bind,” 32. A further potential criterion, though not applicable in this study of Joel, 
is highlighted by Noble who draws from R. Alter’s work on biblical type-scenes to argue that allusions in 
narratives can be discerned through shared patterns of interconnected resemblances. If correct, then the 
type of literary genre has an impact upon the type of allusion permitted. Noble, “Esau, Tamar, and Joseph,” 
249–52.  

141 Leonard, “Identifying Inner-Biblical Allusions,” 246. 

142 He does not call these non-verbal allusions, but mimesis. He also includes the criterion of 
accessibility, was the precursor text available, and interpretability, namely, the assessment of why an author 
might have engaged in mimesis. D. R. MacDonald, introduction to Mimesis and Intertextuality in Antiquity 
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By contrast, the likelihood of thematic allusions—allusions not to a specific 

text but to a theme developed in multiple texts—will primarily be discerned through the 

use of a significant thematic term(s).143 Identifying thematic allusions, as opposed to an 

allusion to one specific text, can further be supported by shared genres and forms 

between thematic texts.144 

Determining the direction of dependence. Further criteria support the 

cumulative and qualitative argument that there is literary dependence between two texts, 

while also providing evidence for the direction of that dependence.  

Michael Fox lays out two criteria for identifying a quotation and, since 

quotation implies direction of dependence, his criteria apply here. First the quotation may 

be marked by an explicit introductory formula or a verbum dicendi. If lacking this, it may 

still be marked by “a change in grammatical number and person.”145 In addition to 

explicit reference, Leonard provides four qualitative questions to help determine the 

direction of dependence: (a) which text is more likely to have produced the other? (b) is 

the context of one text assumed in the other? (c) does one text have more of a proclivity 

to use other texts? (d) which direction of dependence produces a more significant 

                                                
 
and Christianity, ed. D. R. MacDonald (Harrisburg, PA: Trinity Press International, 2001), 1–9. 

143 Admittedly, this lacks quantitative criteria, but it is hoped that major themes, such as 
covenant, creation, temple, etc., are self-evident. 

144 Edenburg notes that these allusions through “general associations” include “shared motifs, 
formulaic language, type scenes and genres” and are more likely related to “oral transmission” as opposed 
to “specific associations” which are “dependent upon literary, rather than aural, competence.” Edenburg, 
“Intertextuality, Competence and Readership,” 147. Weyde also notes the importance of form-criticism to 
aid in identifying allusions with less verbal parallels. Weyde, “Inner-Biblical Interpretation,” 295–96. 
However, Leonard notes that a shared Gattung is not necessary, and should not be expected because later 
texts have different Sitze im Leben and thus they would not reproduce the same form. Leonard, “Identifying 
Inner-Biblical Allusions,” 256. See also the study of Tai which engages in form- and tradition-criticism in 
Zech 9–14: Tai, Prophetie als Schriftauslegung. 

145 Michael Fox, “The Identification of Quotations in Biblical Literature,” ZAW 92, no. 3 
(1980): 423. Nurmela also includes disjunctive grammar/syntax as one of his literary criteria to determine 
the direction of dependence. Nurmela, Prophets in Dialogue, 32–33. 
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interpretation?146 

While his work is limited to one book, Michael Lyons discerns that Ezekiel 

alludes to the Holiness Code through “inversion of elements, and the splitting and 

redistribution of elements.”147 Sommer similarly notes that, in addition to using word 

play and sound play, Deutero-Isaiah alludes using the “split-up pattern” in which “the 

prophet separates a phrase from his source into two parts and inserts several words or 

even verses between them.”148 Nurmela demonstrates that an alluding text may contract 

or expand the source text, so text size cannot be rigidly applied to determine direction of 

dependence.149 An alluding text may also update old or replace rare vocabulary from the 

source text. As a result, Nurmela makes an analogy with the lectio difficilior rule from 

textual criticism arguing that “the passage which uses more common words is dependent 

on the one with more peculiar vocabulary.”150  

An argument can also be made from the dating of texts relative to one another, 

though such an argument will not persuade those who do not share the dating. 

Complicated and at times speculative reconstructed compositional and redactional 

histories for the biblical books create unsolvable problems regarding the direction of 

dependence. Did the author of Joel allude at the time of initial composition or the 

redactor of Joel allude later to an earlier text? Did the redactor of Joel allude to an earlier, 
                                                
 

146 Leonard, “Identifying Inner-Biblical Allusions,” 258. 

147 Michael Lyons, “Marking Innerbiblical Allusion in the Book of Ezekiel,” Bib 88, no. 2 
(2007): 245. For a more detailed study in Ezekiel see Avi Hurvitz, A Linguistic Study of the Relationship 
between the Priestly Source and the Book of Ezekiel, CahRB 20 (Paris: Gabalda, 1982). 

148 Sommer, A Prophet Reads Scripture, 159. 

149 Carr isolates a list of seven criteria used by scholars to determine the direction of 
dependence of texts—receptor texts (1) elaborate their source, (2) combine incongruous materials, (3) 
clarify the source, (4) contain a scribal error produced from alluding to the source, (5) are contextually 
incongruous, (6) adapt the source for shifting circumstances, and (7) use later language—and yet concludes 
“criteria often work in either direction.” David M. Carr, “Method of Determination of Direction of 
Dependence: An Empirical Test of Criteria Applied to Exodus 34,11–26 and Its Parallels,” in Gottes Volk 
am Sinai: Untersuchungen zu Ex 32–34 und Dtn 9–10, ed. Matthias Köckert and Erhard Blum (Gütersloh: 
Gütersloher Verlagshaus, 2011), 110–12. 

150 Nurmela, Prophets in Dialogue, 32–33. 
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no-longer extant earlier composition of a biblical book that was later reworked and 

reached its final form after Joel reached its final form, giving the mistaken impression 

that it alludes to Joel? Was Joel composed and placed within its position among the 

twelve minor prophets to make it look, for example, that Amos alludes to Joel? Is this 

historically incorrect reading a canonically correct reading? The mind is stretched to 

understand how one would even begin to answer these and similar questions. Thus, while 

dating is not insignificant and is addressed below, this methodological step prioritizes 

internal literary evidence as part of a cumulative argument to present the likely direction 

of dependence. 

Purpose of reuse. Once one has identified a verbal parallel and built a case 

that there is some literary dependence between the texts, specifically, that one author has 

drawn from another, the final step in building a case for the likelihood of literary 

dependence is to ask the question why did one author draw from another?  

It may appear circular to use the evidence of why an author used an earlier text 

to support the claim of literary dependence since it assumes literary dependence. As part 

of a cumulative argument, however, the question can be asked in a confirmatory way: 

since there are enough formal indicators that literary dependence in a particular direction 

is likely, can one discern a compelling reason to support the indications that an author has 

reused these earlier texts? Moreover, if a literary relationship between texts seems clear 

but there is lacking evidence for direction of dependence, exploring which direction of 

reuse makes greater interpretive sense—A using B or B using A—can aid in determining 

the direction of dependence. 

Some have argued that the purpose of reuse of earlier Scripture was to present 

oneself as an authority in continuity with past voices, but this is speculative and unable to 
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be verified.151 Somewhat similarly, others have argued that the use of earlier Scripture 

was to establish literary connections between two works as they were redacted 

together.152 However, these theories overlook other literary connections to works not part 

of the purported redactional whole.  

It is obviously possible that an author may reuse the phrases of earlier writers, 

simply finding their words apt for their own purposes without intending to refer the 

reader/hearer to the earlier work. In such cases, no interpretive significance can be 

discerned. When an author attempts to explain the plain meaning of an earlier text this 

may be described as inner-biblical interpretation. This would include clarification of 

earlier ambiguous texts and reaffirmation of earlier prophecy, for example.153 Inner-

biblical interpretation/exegesis may be described as “overdetermined,” stating explicitly 

the purpose of the reused earlier text. Allusion, by way of contrast, occurs in what Lester 

calls an “underdeveloped” text. In other words, the author does not state what he is doing 

with an earlier text but has attempted to guide the reader through the text to the right 

conclusion.154 In sum, the reuse of stock phrases has no interpretive significance, texts 

containing inner-biblical interpretation makes explicit their interpretive significance, and 

texts containing inner-biblical allusion only implicitly guide the reader to discern the 

interpretive significance. 

Kelly rightly comments that, unless one can show how a later text used an 

                                                
 

151 For example, see the discussion in Schultz, Search for Quotation, 99–105. 

152 Nurmela argues that the allusions to first Isaiah in second and third Isaiah were “to 
incorporate the new oracles in the Book of Isaiah.” Nurmela, Mouth of Lord Has Spoken, 139. 

153 I would list the pesher interpretation of Qumran under this description. Whether or not one 
agrees with the interpretation found in pesher commentaries is beside the point. The authors of the Qumran 
pesherim wrote as if they were unpacking the meaning of the text. 

154 Lester describes allusion by way of analogy with a metaphor. The reader must decode the 
metaphor, attempting to explain why the author would make such a comparison. Likewise, with allusion 
the reader must explain why the author would allude to that earlier text because the author does not 
explicitly say. Lester describes this as a “courageous authorial act.” Lester, Daniel Evokes Isaiah, 8. 
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earlier text, one has only engaged in source criticism not literary allusion.155 He notes 

Ziva ben-Porat’s description of the four stages which a reader progresses through when 

engaging a literary allusion. First, they identify a marker; second, they identify the 

evoked text; third, the reader adjusts their interpretation of the parallel based on their 

understanding of the parallel in the source text; and finally, the reader interprets both 

texts as a whole—though this fourth step is not necessary in terms of literary theory to 

determine an allusion.156 Michael Floyd adds that there is no exact correlation between 

the form of a verbal parallel and the function of a verbal parallel.157 

Various labels have been used to describe how a later author has alluded to an 

earlier text, such as transformation, revision, reinterpretation, reapplication, etc.158 

Sommer provides five types of reuse in Isaiah 40–66: (1) confirmation, (2) reprediction, 

(3) reversal, (4) recontextualization and typology, and (5) response.159 Gibson describes 

                                                
 

155 This is very similar to what Sommer and Gibson label an echo. Of an echo, Gibson says it 
is a “reuse of keywords or a phrase from an earlier work, which does not exert interpretive significance in 
the echoing text.” Gibson, Covenant Continuity and Fidelity, 43; Sommer, A Prophet Reads Scripture, 15–
17. 

156 Kelly, “Identifying Literary Allusions,” 30. See Ben-Porat, “The Poetics of Literary 
Allusion,” 110–11. Lester also draws from Ben-Porat and argues that true allusions must be 
“underdetermined,” requiring the reader to draw out the meaning. Lester, Daniel Evokes Isaiah, 7. Leonard 
mentions an allusive device, which he calls narrative tracking, in which a text is dependent upon a large 
precursor text and tracks with its narrative. For example, the historical Pss 78 and 105 track with the 
Exodus narrative. However, there is no interpretation, or reinterpretation, but the retelling of history in the 
genre of psalm. Thus, I would agree with Leonard that narrative tracking is a helpful device to discern the 
source of later texts, but I would not label such use allusion. Jeffrey Leonard, “Identifying Subtle Allusions: 
The Promise of Narrative Tracking,” in Zevit, Subtle Citation, Allusion, and Translation, 91–113. 

157 He writes, “Neither the sheer quantity of verbal parallels nor the extent to which they are 
verbatim is particularly telling with regard to the nature of the intertextual relationship.” Michael Floyd, 
“Deutero-Zechariah and Types of Intertextuality,” in Boda and Floyd, Bringing out the Treasure, 239. 

158 See for example, Stead’s summary of Fishbane, “Intertextuality and Innerbiblical 
Interpretation,” 563. Beale’s list of the types of reuses of the OT in the New is also illustrative. He includes, 
(a) to show direct fulfillment of prophecy, (b) to show typological fulfillment of prophecy, (c) to reaffirm 
an unfulfilled prophecy, (d) analogical/illustrative use, (e) symbolic use, (f) to show the abiding authority 
of the earlier Scripture, (g) proverbial use, (h) rhetorical use, (i) structural/thematic reuse. (j) to show an 
alternative textual source, (k) subconscious use of language, and (l) ironic/reversal. G. K. Beale, Handbook 
on the New Testament Use of the Old Testament: Exegesis and Interpretation (Grand Rapids: Baker 
Academic, 2012), 55–94. 

159 Sommer, A Prophet Reads Scripture, 153. Response indicates when “the prophet implicitly 
answers complaints, accusations, or laments in an older text.” 
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reuse in Malachi as (1) innovation and expansion, (2) constriction and transference, 

whereby an earlier text is either narrowed in application or the addressee of the text is 

transferred from one person/group to another, and (3) inversion and reversal.160 

Categorizing types of reuse has the potential of minimizing the distinctive 

reuse of a text by forcing it into one of a number of categories. Rather, each instance 

ought to be described on its own merits. Therefore, I do not utilize a system of 

categorization that attempts to be exhaustive in this study. However, the descriptive terms 

of others, such as ironic inversion, development, synthesis, expansion, etc., are helpful 

and are utilized freely to characterize, not categorize, Joel’s allusions.  

Summary. The methodological steps can be summarized as follows:  
 

1. Both verbal and non-verbal parallels between texts are identified. Parallels may be 
between two specific texts or, more generally, to a plurality of texts that share a 
specific theme.  
 

2. Such parallels are then weighed to determine whether an intentional literary 
relationship between the texts is likely or whether it is better explained by other 
causes such as shared stock phraseology.  

 
3. If a literary relationship is likely, internal and external evidence are weighed to 

suggest the most likely direction of the literary dependence. A later text may draw 
from a specific earlier text or develop a theme contained in multiple earlier texts. 
 

4. Finally, the interpretive significance of the borrowing is explored. Where no 
interpretive significance is found, language has merely been borrowed from an earlier 
text; explicit interpretation represents inner-biblical exegesis; and a text that requires 
the reader to interpret the borrowing represents inner-biblical allusion. The type of 
allusion is then described. 

Relative Date of Joel 

As mentioned above, a study in inner-biblical reuse attempts to show how a 

later biblical author uses earlier material. Thus, while determining the date of Joel has 

proved elusive, this study at the outset cannot avoid making a tentative conclusion 

regarding the relative timing of Joel’s composition.  
                                                
 

160 Gibson, Covenant Continuity and Fidelity, 258–60. 
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This study of verbal parallels in Joel analyzes literary features to determine the 

relative time of Joel in relation to other texts. Thus, this study itself provides more 

objective evidence with which to date Joel. Therefore, below I simply present the 

arguments of others to date Joel to provide a relative starting point. 

The most common evidences put forth for the date of Joel include (a) the 

mention of Zion as a holy mountain, (b) the depiction of a functioning temple, (c) the fact 

that there is no mention of a king, (d) that there is no mention of idolatry at the high 

places, like Amos and Hosea, (e) the mention of the Greeks and Sabeans,161 (f) the 

placement of Joel within the minor prophets, (g) the parallel passages in Joel, (h) that 

there is no mention of the northern Kingdom, and (i) the vocabulary used by Joel, for 

example apocalyptic terms or Aramaisms.162 However, the evidence can be, and has been, 

understood in a variety of ways resulting in different conclusions.  

Willis Beecher has argued that Joel must refer to the time of Hazael (2 Kgs 11–

12), because of the silence regarding any deportation which would have been 

inappropriate if the invader in Joel was the Assyrians or the Babylonians.163 Credner had 

earlier popularized this view, arguing that this time during the reign of Joash (878–839 

BC) also explains why there is no mention of a king, since he assumed the throne as an 

                                                
 

161 Myers offers a historical overview of the commerce and trade routes of the ancient Greeks 
and Sabeans, concluding that Joel cannot be from after the fifth century BC, arguing for a date around 520 
BC. Jacob Myers, “Some Considerations Bearing on the Date of Joel,” ZAW 74, no. 2 (1962): 177–95. 

162 For helpful overviews of the evidence, see S. R. Driver, An Introduction to the Literature of 
the Old Testament, 2nd ed. (Edinburgh: T & T Clark, 1891), 288–89; Marco Treves, “The Date of Joel,” 
VT 7, no. 2 (1957): 149–56; Tremper Longman III and Raymond Dillard, An Introduction to the Old 
Testament, 2nd ed. (Nottingham, England: InterVarsity, 2007), 411–14; Joel Barker, Joel: Despair and 
Deliverance in the Day of the Lord, Exegetical Commentary on the OT 25 (Grand Rapids: Zondervan 
Academic, 2020), 28–31. 

163 Beecher argues that the invader was not a permanent resident because they are to be driven 
out as Joel 2:19–20 states. However, this overlooks the fact that Joel 2:19–20 is part of the salvation 
promise in Joel and does not imply that the invader did not take up residence for a significant period. He 
also notes that the mention of locusts and drought in Joel is part of the judgment mentioned by Amos in 
4:6–11. But the judgments mentioned in Amos find their source in the Deuteronomic curses and are not 
limited to the time period in Amos but could occur at any time in Israel’s history as punishment for 
covenant infidelity. Willis Beecher, “The Historical Situation in Joel and Obadiah,” JBL 8 (1888): 14–40. 
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infant.164 However, the mention of return in 4:1 does in fact indicate a deportation, and 

Joel’s rhetorical style is subtle not necessitating that he mention the Babylonians by 

name.165 Moreover, the reference to the “Northerner” in 2:20 appears best understood 

typologically as a reference to Babylon.166 

Christopher Seitz, giving interpretive weight to the canonical order of the 

twelve minor prophets argues that it is Joel’s “literary placement that makes his likely 

historical location serve its true purpose as a prophet among prophets.”167 Therefore Joel 

“remains an early pre-exilic prophet. Other prophets rely on him and not vice versa.”168 

However, this ignores the fact that multiple orders of the Twelve exist. Moreover, it is not 

altogether clear how a literary location could cause a work to serve its true historical 

purpose.  

Most argue that the mention of the temple requires a date either before 586 or 

after 516 BC; however, Assis uniquely argues for a date during the exile and explains the 

mention of the temple as Joel’s way of encouraging the people that they can still offer 

legitimate worship to God in their current state.169 As stimulating a proposal as this may 

be, it does not make best use of the evidence. 

Ahlström’s extensive word study concludes, that “many of the words and 

                                                
 

164 Karl August Credner, Der Prophet Joel: Übersetzt und Erklärt (Halle: Waisenhauses 
Verlag, 1831). 

165 Both Driver and Lanchester challenged Credner’s view. Lancaster writes that the phrase in 
Joel 4:1 “is not sufficiently explained by anything which had happened before the age of Joash.” H. C. O. 
Lanchester, The Books of Joel and Amos (Cambridge University Press, 1915), 14–15; and Driver states 
regarding the expressions in Joel 4:2 that they “cannot fairly be referred to any calamity less than that of the 
Babylonian captivity.” Driver, Introduction to Literature of Old Testament, 290. 

166 See, e.g., Jer 4:6 and 6:1, etc. This is argued in more detail below. 

167 Seitz, Joel, 21. 
168 Seitz, Joel, 19. 

169 Assis provides evidence, for example in Jer 41:5, that a limited cult continued in Jerusalem 
after the destruction of the temple. Elie Assis, “The Date and Meaning of the Book of Joel,” VT 61, no. 2 
(2011): 163–83. Hadjiev also comments, assuming the theory regarding the postexilic Priestly document, 
that the tamid sacrifice was only mentioned in these postexilic texts. Hadjiev, Joel and Amos, 5. 
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phrases having been used as arguments for a late date are not late at all. On the other 

hand, the investigation thus far conducted shows several phenomena which have to be 

understood as pointing to a late period of the Biblical Hebrew.”170 Upon linguistic 

evidence, he dates the book as most likely from the postexilic time.171  

Marco Treves attempts to precisely date Joel between 323 and 285 BC to the 

reign of Ptolemy Soter.172 The specificity of dating provided by Treves, while possible is 

ultimately unprovable, causing Hans W. Wolff to write, “the statement in 4:17bβ lacks 

sufficient historical specificity to support the thesis that it recalls the conquest of 

Jerusalem by Ptolemy Soter in 312.”173 While I am not convinced the book can be dated 

accurately, I agree with Treves that Joel’s use of תובׁש־תא בושא  (cf. Deut 30:3; Jer 30:3) 

in 4:1 is very significant in dating the book after 586 BC. However, I believe it is 

stretching the evidence to use the mention of the wall in Jerusalem (Joel 2:7, 9) to argue 

further that he wrote after the time of Nehemiah in 445 BC.174 
                                                
 

170 G. W. Ahlström, Joel and the Temple Cult of Jerusalem, VTSup 21 (Leiden: Brill, 1971), 
21–22. 

171 Ahlström, Joel and Temple Cult, 1–22. The use of ףוס  in Joel 2:20 is regularly cited as a 
late word, for example, by Hurvitz and Driver. Avi Hurvitz, A Concise Lexicon on Late Biblical Hebrew: 
Linguistic Innovations in the Writings of the Second Temple Period, VTSup 160 (Leiden: Brill, 2014), 188–
90; Driver, Introduction to Literature of Old Testament, 293. Wolff adduces the terms חלׁש  (Joel 2:8), הסוח  
(2:17) and ףוס  (2:20) as late biblical terms and the biblical hapax legomenon הנחצ  (2:20) with a parallel in 
Sir 11:12 as also late. He suggests that the four hapax legomenon in 1:17 are also late terms, but this is 
unprovable. Hans W. Wolff, Joel and Amos, trans. Waldemar Janzen, S. Dean McBride Jr., and Charles A. 
Muenchow, Hermeneia (Philadelphia: Fortress, 1977), 5. See also Wilhelm Rudolph, “Ein Beitrag zum 
Hebräischen Lexikon aus dem Joelbuch,” in Hebräische Wortforschung: Festschrift zum 80. Geburtstag 
von Walter Baumgartner, ed. Benedikt Hartmann et al., VTSup 16 (Leiden: Brill, 1967), 244–50. 

172 He argues that the mention of the selling of the Jews to the Greeks as slaves in Joel 4:6 
must refer to a time when Greeks were the major slave-buyers (after 332 BC), the mention of Egypt 
alongside Edom points to the Ptolemaic reign, the mention of strangers passing through the lands in Joel 
4:17, and Egypt’s shedding of innocent blood in 4:19 refers to Ptolemy Soter’s harsh invasion of Jerusalem; 
and it is documented that only Ptolemy (and Apollonius, a general of Antiochus Epiphanes in 167 BC, but 
Treves considers this to be too late for Joel) extensively enslaved the Jews. Treves, “The Date of Joel,” 
149–56. Josephus is a major historical source for Treve’s argument, namely, Ant. 12.7, 26, 29. 

173 Wolff, Joel and Amos, 4. 

174 Limburg also adduces the rebuilding of the wall by Nehemiah and settles for a date around 
400 BC. James Limburg, Hosea–Micah, Interpretation (Louisville: Westminster John Knox, 2011), 58. 
Some note that the walls were not completely torn down by the Babylonians and thus the mention of a wall 
by Joel does not require that it be rebuilt. However, Garrett rightly points out that the language in 2:9 
describing scaling a wall would have been unnecessary if the wall had breaches. Garrett, Hosea, Joel, 340. 
However, the language is highly metaphorical in 2:1–11 and the meaning of 2:9 can be grasped whether or 
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Nogalski summarizes that most scholars date Joel either in the late sixth 

century or the early fourth century BC. The former down-play the mention of the wall of 

Jerusalem in 2:7, 9, and highlight that the Sabeans lost control of the major trade routes 

by the end of the fifth century, while the latter find greater significance in 2:7, 9, as 

referring to Nehemiah’s rebuilt wall and argue that the nations mentioned in 4:4–8 fit best 

with the political situation at the beginning of the fourth century.175 

G. Gray argues for a postexilic date based on the verbal parallels in Joel. He 

finds it improbable that Joel was early and highly influential to have been the source for 

parallels in “Amos, Isaiah (ii. 4), Micah, Nahum, Zephaniah, Obadiah, Ezekiel, II. Isaiah, 

Malachi, the author of Isaiah xiii., and also by some Psalmists.”176 Gray also argues that 

Joel exhibits common peculiarities regarding parallel passages indicating that these are 

common traits of Joel when he borrows.177 Gray’s most persuasive argument is that Joel 

combined phrases from multiple other texts rather than was disentangled by others. 

However, such an argument is inconclusive, for the examples he provides do not 

                                                
 
not the wall is in fact intact at the time of composition. 

175 James Nogalski, The Book of the Twelve: Hosea–Jonah, SHBC (Macon, GA: Smyth & 
Helwys, 2011), 202. Wolff argues that 445 is a terminus post quem for Joel and 343 is the terminus ante 
quem because, in Wolff’s estimation, 4:4–8 is a later addition to Joel and after 343 Sidon was no longer 
“closely associated with Tyre.” Alexander’s conquests of Tyre and Sidon are not in view in this passage, 
indicating Joel was completed before this time. Wolff, Joel and Amos, 4–5.  

176 It could be the case that Joel sometimes was the source and sometimes was the borrower. 
However, Gray notes that the linguistic variations in Joel between Joel and the parallel passages have the 
character of a later period, and thus it appears Joel is most often the borrower. For example, in the inverted 
parallel of Joel 4:10 and Isa 2:4, Isaiah contains the word תינח  whereas Joel contains the word םחר . Gray 
argues that תינח  is common to all periods, but םחר  is more frequent during the exilic and postexilic times. 
G. Buchanan Gray, “The Parallel Passages in ‘Joel’ in Their Bearing on the Question of Date,” Expositor 4, 
no. 8 (1893): 218. 

177 So for example, Joel has two instances of an inverted parallel, three instances of combining 
passages together—which Gray thinks is more likely than two authors dismantling Joel’s text and 
extracting two different parts; his parallel text is often larger which, according to Gray, is evidence of the 
borrowing text; and that many of the parallel passages are less “embedded” in the context of Joel, 
indicating he took them from a more embedded context. However, the two inverted passages both come 
from Isaiah, and it could be that Isaiah inverted Joel (if so, it would be more likely that Mic 4:3 then copied 
Isaiah rather than independently also inverting Joel); it is not impossible that a later text would truncate an 
earlier source text; and different arguments could be put in place that the passages are more embedded in 
Joel. Gray, “Parallel Passages in ‘Joel’ and Bearing on Date,” 218–22. 
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evidence clear literary dependence but the use of common phrases.178 Joel Barker 

similarly relies heavily on Joel’s allusions in dating Joel and thus finds it highly 

improbable that Joel was composed during the early monarchic period. He also finds 

precise arguments made from scant evidence to date the book of Joel during the 

Ptolemaic or Maccabean periods to be likewise, improbable. He therefore opts for an 

early postexilic date as the best explanation for Joel’s “numerous allusions to other 

prophetic literature, including Isaiah, Ezekiel, Amos, Micah, and Obadiah.”179 

A reading of Joel that follows authorial intent must reckon seriously with the 

fact that the author has left few remains of any conclusive evidence to date the work. 

Toffelmire argues that this gives the book “rhetorical flexibility” so that it is “continually 

re-applicable, because of its de-historicized nature.”180 Not only does the book of Joel 

contain fewer historical markers than other prophetic books, its literary style relies more 

upon metaphor, typology, and simile than explicit statement to make its theological point. 

For example, place names are often used typologically, such as Shittim, “the Northerner,” 

Eden, and possibly also Egypt. Therefore, seeking a precise historical date—even if 

accurate, such as Treves above—is not necessary to understand the intentio operis. It 

seems most likely that Joel was written during the postexilic period as it assumes the 

exile (4:1–2), a functioning temple (e.g., 1:9, 14), and contains a number of words akin to 

late biblical Hebrew. As part of my study, I do not assume but attempt to discern the 

literary direction of dependence between Joel and other literary parallels utilizing internal 

                                                
 

178 For example, he notes that Joel 2:27, דוע ןיאו  םכיהלא  הוהי  ינאו  ינא  לאֹרשי  ברקב  יכ  םתעדיו  , 
parallels Isa 45:5 ( דוע ןיאו הוהי ינא ); Ezek 39:28 ( הוהי ינא יכ ועדיו ); and Lev 18:2 ( םכיהלא הוהי ינא ). But, as 
he himself notes, these phrases occur in numerous places throughout Scripture, so it is difficult to argue for 
Joel’s specific literary dependency on all these. 

179 Barker, Joel, 31. 

180 Colin M. Toffelmire, A Discourse and Register Analysis of the Prophetic Book of Joel, SSN 
66 (Leiden: Brill, 2016), 7. Deist argues that Joel “was not intended to ‘refer’ to any concrete event in 
history, but was rather compiled to serve as a ‘literary theology’ of the concept of ‘The Day of the Lord’.” 
Ferdinand Deist, “Parallels and Reinterpretation in the Book of Joel: A Theology of Yom Yahweh?,” in 
Text and Context: Old Testament and Semitic Studies for F. C. Fensham, ed. W. Claassen, JSOTSup 48 
(Sheffield: Sheffield University Press, 1988), 63. 
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evidence. Therefore, establishing the exact date for Joel beyond the timeframe of 

postexilic is not necessary—and is basically impossible—as each verbal parallel is 

analyzed individually for direction of dependence. However, the cumulative weight of the 

argument in this study below shows that Joel must be one of the latest biblical books. 

Literary Features of Joel 

 Text of Joel  

This study utilizes as a base text the Masoretic Text (MT) of Joel as found in 

the Biblica Hebraica Quinta (BHQ) which is derived from the three major codices of 

Leningrad (ML), Aleppo (MA), and Cairo (MC).181 Hebrew witnesses to the text of Joel 

from the Judean Desert have also been consulted, namely, 4QXIIc (4Q78), 4QXIIg 

(4Q82), and MurXII (Mur88).182 Additionally I have compared the Greek, Latin, 

Aramaic, and Syriac versions to the MT text of Joel.183 Textual variants are addressed 

throughout the dissertation as needed to study the final form of Joel, particularly those 

among Joel’s verbal parallels with other texts. 

                                                
 

181 Anthony Gelston, introduction to The Twelve Minor Prophets, BHQ 13 (Stuttgart: Deutsche 
Bibelgesellschaft, 2010). 

182 Joel is not contained in the Greek manuscript from Nahal Hever (8HevXIIgr). The editio 
princeps of 4QXIIc (4Q78) and 4QXIIg (4Q82) are found in Emmanuel Tov ed., Qumran Cave 4.X, The 
Prophets, DJD 15 (Oxford: Clarendon Press, 1997); the editio princeps of MurXII (Mur88) is found in 
Pierre Benoit, J. T. Milik, and Roland de Vaux, eds., Les Grottes de Murabba’at, DJD 2 (Oxford: 
Clarendon Press, 1961).  

183 See Benjamin Kedar-Kopfstein, “The Hebrew Text of Joel as Reflected in the Vulgate,” 
Text 9 (1981): 16–35; Robert Gordon, “The Hebrew Vorlage of the TG Twelve Prophets,” in Studies in the 
Targum to the Twelve Prophets (Leiden: Brill, 1994), 62–73; Felix Albrecht, “The Septuagint Minor 
Prophets: Greek Tradition and Textual Variation,” in Les Douze Prophètes dans la LXX: Protocoles et 
Procédures dans la Traduction Grecque, ed. Cécile Dogniez and Philippe Le Moigne, VTSup 180 (Leiden: 
Brill, 2019), 399–412; Siegfried Kreuzer, “Stages of the Greek Text of Dodekapropheton Witnessed by the 
Quotations in the New Testament,” in Dogniez and Le Moigne, Les Douze Prophètes, 265–84; George 
Howard, “The Quinta of the Minor Prophets: A First Century Septuagint Text?,” Bib 55, no. 1 (1974): 15–
22; Torleif Elgvin, “MS4612/1. Ḥev(?)Joel (Joel 4.1–5),” in Gleanings from the Caves: Dead Sea Scrolls 
and Artifacts from the Schøoyen Collection, ed. Torleif Elgvin, Kipp Davis, and Michael Lamglois, LSTS 
71 (London: T & T Clark, 2016), 223–32. 
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Literary Structure of Joel 

This study attempts not only to identify but also interpret the significance of 

Joel’s reuse of the OT. Thus it is necessary to outline the broad structure of Joel to 

understand the development of Joel’s message and thus situate his instances of inner-

biblical reuse within the development of his message. While theories of Joel’s 

compositional nature have been proposed, the general consensus today is that Joel is a 

unified work. More specifically, recent linguistic theories derived from cognitive 

linguistics have proven beyond doubt the coherence of the final form of Joel as a literary 

unity.184  

Duane Garrett argues that Joel has two centers (2:17; 2:27) and is structurally 

made up of two interlocking chiasms around these two centers.185 

 A (chap.1): Punishment: The locust plague 
 B (2:1–11): Punishment: The apocalyptic army 

C (2:12–19): Transition: Repentance and (vv 18–19) introduction to         
Yahweh’s oracular response 

BI (2:20): Forgiveness: The apocalyptic army destroyed 
AI (2:21–27): Forgiveness: The locust-ravaged land restored 

Introduction to Yahweh’s response (2:18–19) 
 

A (2:20): Judgment: The apocalyptic army is destroyed 
         B (2:21–27): Grace: The land restored 
         BI (3:1–5): Grace: The Spirit poured out 

AI (4:1–21): Judgment: The nations destroyed 

Garrett’s structure is helpful to outline the two basic halves of the book, 1:1–2:17 and 

2:27–4:21. However, his structure does not do justice to the divisions in chapter 4, and 

                                                
 

184 See, e.g., Toffelmire, Discourse and Register Analysis of Joel; Ernst Wendland, The 
Discourse Analysis of Hebrew Prophetic Literature: Determining the Larger Textual Units of Hosea and 
Joel, Mellen Biblical Press 40 (Lewiston, NY: Mellen Biblical Press, 1995); Wendland, “An Introduction 
to Literary-Structural Analysis, Illustrated with Reference to the Prophecy of Joel” (unpublished paper, 
2018, https://www.academia.edu/8866171/A_Literary-Structural_Analysis_of_JOEL.pdf); Christo van der 
Merwe and Ernst Wendland, “Marked Word Order in the Book of Joel,” JNSL 36, no. 2 (2010): 109–30; 
Ronald Troxel, “The Problem of Time in Joel,” JBL 132, no. 1 (2013): 77–95; Troxel, “Confirming 
Coherence in Joel 3 with Cognitive Grammar,” ZAW 125, no. 4 (2013): 578–92. When one relies only on 
thematic divisions, determining the structure of the text is arbitrary. For example, Kapelrud includes 2:18 
with the previous section 2:12–17, but this ignores the wayyiqtol form common to 2:18 and 2:19. Arvid 
Kapelrud, Joel Studies, UUA 4 (Uppsala, Sweden: A. B. Lundequistska Bokhandeln, 1948), 5.  

185 Duane Garrett, “The Structure of Joel,” JETS 28, no. 3 (1985): 289–97.  
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one wonders if readers would catch the proposed chiasm that parallels one verse (2:20) 

with twenty-one verses (4:1–21).186  

Strazicich divides the book into two halves, like Garrett, but offers no chiasms 

and rather divides the book up based on content187: 
 

I. Communal Calls for Lamentation and Repentance Concerning Graded Judgments 
and Military Threat on the Day of Yahweh (1:2–2:17) 

 
A. Communal Calls for Lamentation and Individual Laments (vv. 2–20) 

 
B. A Second Explanatory Note Concerning the Imminent Military Threat on the 

Day of the Lord and a Second Call to National Repentance at the Temple (2:1–
17) 

 
II.    Yahweh’s gracious Response to Judah’s Lamentation: Yahweh’s Promises of the   

Restoration of Creation and Judah’s Deliverance on the proto-Apocalyptic Day of 
Yahweh (2:18–4:21) 

 
A. Introductory Assurances of Yahweh’s Gracious Response (vv. 18–20) 

 
B. The First Erkenntnisformel: Yahweh’s promise to Restore the Created Order 

from Yahweh’s Destructive Judgment of the Locust and Drought (vv. 21–27) 
 

C. Proto-Apocalyptic Announcements of Salvation in Zion at the Coming of the 
Day of the Lord (3:1–4:17) 

 
D. The Result of the Day of Yahweh: Yahweh’s Glorious Reign in Zion and Judah’s 

Security (4:18–21) 

While he offers multiple subdivisions within II.C., his macrostructure does not do justice 

to the textual markers within 3:1–4:17.188 Moreover, while one ought not to force a 

structure upon a text, his descriptive outline does not clearly capture the development and 

coherence of the book. 

Wolff argues for the unity of Joel, while understanding 4:4–8 to be a later 

                                                
 

186 For example, the Masoretic text contains breaks that occur at 4:8 and 4:17. Similar to 
Garrett, Barker does not divide up chap. 4 in his analysis. Barker, Joel, 41. 

187 Strazicich, Joel’s Use of Scripture, 40–47. 

188 For example, the beginning of 4:1 with המהה םימיב הנה  and 4:9 begins with asyndeton and 
a shift in verb mood. 
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interpolation.189 He understands the middle of the book to be 2:18, dividing it into two 

equal halves. These halves are balanced and correspond to each other: 

The lament over the current scarcity of provisions (1:4–20) is balanced by the 
promise that this calamity will be reversed (2:21–27). The announcement of the 
eschatological catastrophe imminent for Jerusalem (2:1–11) is balanced by the 
promise that Jerusalem’s fortunes too will be reversed (4:1–3, 9–17). The call to 
return to Yahweh as the necessity of the moment (2:12–17) is balanced by the 
pouring out of the spirit and the deliverance of Zion as the eschatological necessity 
(chap. 3).190 

Wolff’s analysis is helpful in that he acknowledges the two viewpoints within Joel, 

present and eschatological, and argues that they are mutual viewpoints in a unified work. 

He notes that even in 2:20, amidst a section depicting material restoration, there is 

mention of the reversal of the eschatological catastrophe by removing the northern army. 

Additionally, the two halves of the book are joined together by the parallel “assurances of 

recognition” in 2:27 and 4:17. Thus “the possibility of understanding it would be 

foreclosed from the outset were we to attribute the parts to different authors.”191 While I 

propose an alternative structure, one that incorporates 4:4–8, I agree with Wolff regarding 

the two mutual viewpoints of present and future and I believe recognizing these two 

temporal frames is a major interpretive key to discerning the structure to the book, a 

structure which can also be supported on a linguistic basis.192   

Chapter 1:1 contains the superscription to the book. Chapter 1:2–20 is 

                                                
 

189 Prinsloo’s comment regarding 4:4–8 is apt: “the tendency to denigrate the importance of 
this passage on these grounds and to treat it as peripheral derives from the (mistaken!) romantic notion that 
the earliest text is necessarily the true, the best and most authoritative text.” Willem S. Prinsloo, The 
Theology of the Book of Joel, BZAW 163 (Berlin: Walter de Gruyter, 1985), 110. 

190 Wolff, Joel and Amos, 7. 

191 Wolff, Joel and Amos, 7. 

192 Barton, while not accepting Plöger’s thesis regarding the later revision of Joel by an 
eschatological party, writes that his thesis “does bring out the difference in tone between the two halves of 
Joel.” Barton, Joel and Obadiah, 7. However, one can only argue there is a difference in tone between the 
two halves of Joel if one also removes the eschatological elements (e.g., 1:15) from the first half, claiming 
them also to be interpolations. Really there is no radical difference in tone between the two halves but a 
Steigerung that develops throughout the book.  

 



   

117 

grammatically marked as a unit by its heavy use of imperatives and causal clauses and 

thematically linked together by the community-wide response to the present locust plague 

and drought. Verses 15–20 can be isolated from the preceding verses due to the new topic 

introduced in 1:15, the Day of the Lord, and the use of yiqtol verbs contained within 

discourse in 19–20.193 Chapter 2:1–11 is marked by its use of yiqtol verbs and 

thematically by the depiction of an imminent future invading army.194  

Chapter 2:12–17 is a significant pivotal passage in the book of Joel where time 

slows down. It is marked by a shift again to imperatives as Joel calls the people to urgent 

repentance, not only to seek reprieve from their present calamity of drought and locust 

invasion, but from the imminent future calamity. Chapter 2:18–27 is thematically marked 

by the Lord’s response to the people’s repentance, namely, their restoration. Within this 

section, verses 18 and 19 set themselves apart grammatically as they contain wayyiqtol 

verbs.195 The remaining verses in this section are thematically determined as verse 20 

deals with the future enemy and verses 21–27 deal with restoring what the present 

drought and locusts had destroyed. Chapter 3:1–5 is marked off as a unit as it begins with 

ןכ־ירחא היהו  and ends with הוהי  + a preverbal phrase + yiqtol verb.196 This section depicts 
                                                
 

193 Van der Merwe and Wendland provide an analysis of the information structure in Joel 1:2–
2:17 based on the word order of clauses relying upon a semantic-pragmatic model of linguistics and discern 
four stanzas, namely, 1:2–14; 1:15–20; 2:1–11; and 2:12–17. Van der Merwe and Wendland, “Marked 
Word Order in Joel,” 115–27. Wendland also notes that 1:2, 1:15 and 2:1 are marked as new sections by 
anaphora, and 1:14 and 1:20, 2:27, 3:5, 4:17, 4:21 are marked as the end of sections by epiphora. 
Wendland, Discourse Analysis of Hebrew Prophetic Literature, 258–63. 

194 While this section is dominated by yiqtol verbs, it is true that there are a number of qatal 
verb forms. Troxel explains this is to “exploit a semantic overlap that occurs frequently in poetry” where 
the yiqtol form has no tense value but denotes habitual activity and the qatal form denotes a state or a 
single event. Troxel, “Problem of Time in Joel,” 93. 

195 Troxel argues that these the wayyiqtol forms in vv.18–19 are not to be understood as the so-
called “prophetic perfect” but are “embedded in speech by the narrator.” Troxel, “Problem of Time in 
Joel,” 83. He understands the call in Joel 1:3 is not to tell the coming generations about a terrible locust 
plague, but that it has in view the entire message of Joel, namely, to tell the coming generation about the 
salvation of the Lord. Thus, the wayyiqtol forms bear their “expected temporal value” so that the coming 
generations know that the people did repent so the Lord did restore. 

196 Thematically, 3:1–2 and 3:3–4 initially appear disjunctive, and 3:5 can appear unrelated. 
Troxel, however, compares Joel 3:5 with 34 instances of  a preverbal phrase + yiqtol verb, and shows +  היהו
that the role of 3:5 “buttresses the coherence between verses that they imply.” Troxel, “Confirming 
Coherence in Joel 3,” 579. In other words, 3:5 implies and unites 3:1–2 and 3:3–4. He argues that היהו  
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the future restoration, where the Lord does not restore creation by pouring down rain, but 

initiates the new creation by pouring out his Spirit.  

A new section is marked in 4:1–21 with המהה םימיב הנה יכ  and is thematically 

held together by the judgment coming upon the nations. Verses 4:4–8 and 4:9–21 are 

marked off as subsections, 4:4 beginning with םגו  and 4:9 beginning with an asyndetic 

clause and an imperative, and marking its end with epiphora.197 Rather than requiring 

4:4–8 to be a late interpolation, understanding the back and forth between present and 

future time in Joel enables one to see that 4:4–8 denotes the present judgment coming 

upon Judah’s present neighbors, such as Tyre and Sidon. Verses 4:9–17 then depict the 

future judgment on Judah’s enemies using Edom and Egypt typologically. Such a 

structure can be depicted as follows: 

Superscription: Joel 1:1 

 Part 1: Judgment (Joel 1:2–2:11) 
A. Present Judgment (Joel 1:2–14) 

 
          Hinge between the present and future (Joel 1:15–20)  
 

B. Future Judgment (Joel 2:1–11) 
 

 Dramatic Pause: Hinge between part 1 and part 2 (Joel 2:12–17) 
 
 Part 2: Restoration and Reversal (Joel 2:18–4:17) 

A. Restoration (Joel 2:18–3:1–5) 
         Introduction (Joel 2:18–19) 
 Present Restoration (Joel 2:20–27) 
 Future Restoration (Joel 3:1–5) 
 

B. Reversal (Joel 4:1–17) 
                Introduction (Joel 4:1–3) 
                Present Reversal (Joel 4:4–8) 
                Future Reversal (Joel 4:9–21)198 

                                                
 
often concludes a speech drawing an inference from the preceding content. Thus, “the bestowal of mantic 
prophetic skills” (3:1–2) enables the people to “interpret the omens of the coming day of the Lord” (3:3–4) 
and thus they can “appeal to the LORD so as to find deliverance” (3:5; Troxel, 591).  

197 Wendland argues that 4:21 ends as 2:27 ends with the mention of the YHWH. Wendland, 
Discourse Analysis of Hebrew Prophetic Literature, 262. 

198 Assis divides the book into two parts, 1:2–2:17 and 2:18–4:17, labelling 4:18–21 a 
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These sections in Joel are also interlocked and not as distinct in terms of 

content, as my outline may suggest. For example, the approaching army coming on the 

future Day of the Lord (2:11) is proleptically announced in 1:15, the future reversal of the 

Day of the Lord as a day of judgment on Judah to a day of judgment upon the nations 

(4:1–17) is proleptically announced in 2:20, and the future of Judah’s deliverance on 

Mount Zion (4:16) is proleptically announced in 3:5.199 Prinsloo divides the text into the 

following pericopes 1:1; 1:2–14; 1:15–20; 2:1–11; 2:12–17; 2:18–27; 3:1–5; 4:1–17; 

4:18–21, and argues that 

all the pericopes refer—through word and phrase repetitions—to a previous 
pericope or pericopes. As a result, each pericope is not merely linked with the ones 
immediately preceding and following it, but is integrated into a whole which all the 
more clearly reveals the ascending pattern, in itself identifiable as a contrast. Hence 
the final pericope should be seen as the climax of the book.200  

David Marcus has identified 47 nonrecurring doublets, non-keywords that 

recur twice, in Joel which he argues are a “deliberate rhetorical device of the author.”201 

Specifically, these nonrecurring doublets support the message of the book by 

“emphasizing complementary ideas, by illustrating reversals, and by linking sections 

                                                
 
summary. This is possible, for Wendland argues 4:17 contains an epiphora, parallel with 3:5, marking the 
end of a section. The Masoretes also mark a division in the text at the end of 4:17. Assis, The Book of Joel, 
53.  

199 Wendland notes also the mention of priests in 1:13 and 2:17, the mention of a fast in 1:14 
and 2:15–16. Wendland, Discourse Analysis of Hebrew Prophetic Literature, 262–63. Deist notes parallels 
between blocks of text, namely, 1:2–20 and 2:18–27, 1:2–20 and 2:1–17, and 2:10–11 and 4:14–17. These 
parallels, while uniting the book, are interpreted in various ways; for example, 2:1–17 “reinterprets” 1:2–
20, 2:18–27 describes the restoration in terms of what was lacking in 1:2–20. Deist, “Parallels and 
Reinterpretation in Joel,” 63–79. Thompson notes eight different reasons, some structural some rhetorical, 
for Joel’s reuse of his own material, namely, (1) emphasis, (2) correspondence, (3) contrast, (4) climax, (5) 
succession, (6) irony, (7) anaphora, (8) epiphora. John Thompson, “The Use of Repetition in the Prophecy 
of Joel,” in On Language, Culture, and Religion: In Honor of Eugene A. Nida, ed. Matthew Black (Paris: 
Mouton, 1974), 101–10. Bergler notes that “vor allem aber interne Wiederholungen (Selbzitate) registriert, 
die für die (redaktionelle?) Zusammengehörigkeit beider Buchhälften sprechen.” Bergler, Joel als 
Schriftinterpret, 31. 

200 Prinsloo, Theology of Joel, 123. 

201 Doublets may be slightly modified or even reversed in order. David Marcus, “Nonrecurring 
Doublets in the Book of Joel,” CBQ 56, no. 1 (1994): 57–59. 
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through allusion.”202 Moreover, “the likelihood that the book is a unity, the work of one 

hand, is greatly strengthened” by the fact that these nonrecurring doublets occur in every 

part of Joel.203  

In sum, the book of Joel has clear marks of a literary unity. Seitz’s comments 

are apt: “the distinction between an eschatological ‘final day’ and a natural disaster in the 

present is precisely what Joel is conjoining. That is his theological achievement. To posit 

a redactional seam is precisely to fail to recognize this achievement.”204 The work 

thematically progresses from judgment (1:2–2:11) to restoration and reversal (2:18–4:21). 

Restoration and reversal are brought about by the repentance of the people (2:12–17). 

The movement throughout the book is not linear however, as content is introduced in 

brief before it is expanded and developed later throughout the book (for example, the Day 

of the Lord in 1:15) creating a Steigerung effect.205 The following chapters follow the 

structure outlined above to situate Joel’s reuse of the OT within his overall message.

                                                
 

202 Marcus, “Nonrecurring Doublets in Joel,” 60. For example, the repetition of תושעל לידגה יכ  
(2:20) in 2:21 is an example of expressing a complementary idea, the shaking of the heavens in 2:10 is 
repeated in 4:16 to indicate that the Day of the Lord against Judah has been reversed and is now against the 
nations; and the overflowing vats from 2:24 is metaphorically reused in 4:13 to depict the judgment of 
Judah’s enemies. 

203 Marcus, “Nonrecurring Doublets in Joel,” 65. 
204 Seitz, Joel, 141. 

205 Hadjiev notes the present and future message of Joel; however he wrongly ascribes this to 
the “two texts” of Joel, namely, 1:2–2:27 and 3:1–4:21, overlooking the fact that past and present are 
juxtaposed in both 1:2–27 and 3:1–4:21. Tchavdar Hadjiev, Joel, Obadiah, Habbakuk, Zephaniah: An 
Introduction and Study Guide, T & T Clark Study Guides to the OT (London: T & T Clark, 2020), 29–30.  
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CHAPTER 3 

REUSE OF THE OLD TESTAMENT IN JOEL 1 

The Locusts as a Portent of YHWH’s Day:  
An Overview of Joel 1 

After the superscription (1:1), Joel calls all the people to listen and to pass on this 

message to their children and grandchildren (1:2–3). Some understand Joel 1:2–3 as part 

of the introduction to the whole book, and thus the incomparable message of which there 

has never been anything like it is not referring to the locust plague (1:4–20) but to the 

Lord’s gracious reversal in response to the repentance of the people in the first part of 

Joel (1:2–2:27).1 However 1:2–3 cannot be separated from 1:4ff., especially when one 

recognizes that Joel alludes to Exodus 10 in both 1:4 and 1:2–3 (see below). Moreover, as 

will become clear throughout this study, Joel has a habit of ironically reversing the 

meaning of his source text to which he alludes and, so, this call to tell the generations is 

best understood as ironic. They are to declare the extent of punishment rather than 

salvation to the subsequent generations. 

A literary pattern emerges in the first part of chapter 1 where various groups of 

people are called to lament for a particular reason (an imperative followed by a יכ  clause). 

                                                
 

1 Tchavdar Hadjiev, Joel and Amos, TOTC (Downers Grove, IL: IVP Academic, 2020), 21. It 
is true that the ultimate goal of Joel is knowledge of YHWH as a result of repentance (2:27; 4:17), and that 
the themes of knowledge and of telling the generations both occurs in Exod 10, a passage which Joel is 
dependent upon. Müller argues that this creates an arc (“der Bogen”) from 2:27 back to 1:2–4. Therefore, 
she understands the command to tell the generations “soll nicht einfach um der Heuschrecken willen erzählt 
warden, sondern weil dieses Erzählen eine Erkenntnis bewirkt.” Anna K. Müller, Gottes Zukunft: Die 
Möglichkeit der Rettung am Tag JHWHs nach dem Joelbuch, WMANT 119 (Neukirchen-Vluyn: 
Neukirchener Verlag, 2008), 57. The reality that Joel is a canonical work read among communities 
accepting its authority produces the result that the entire book of Joel ought to lead to Erkenntnis of 
YHWH. However, 1:2 and 1:14 contain an inclusio ( ץראה יבׁשוי לכ ) marking them off as a unit and the 
content of “this” ( תאז  x2) in 1:2–3 which is to be passed down is the subsequent report of the locust plague 
contained within the inclusio (1:4–14). 
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The drinkers are to wail because wine is cut off (1:5), the farmers are to be ashamed 

because of the lack of harvest (1:11), and the priests are to lament in sackcloth at the 

temple because there is nothing to offer for the food and drink offering (1:13). In addition 

to the people, the land and animals are anthropomorphized as the land mourns and 

languishes ( לבא  and למא , 1:10, 12) and the animals cry out to YHWH ( גורע , 1:20).2 Joel’s 

depiction of devastation is all-encompassing, resulting in all of creation groaning. 

It is likely that 1:15–20 is the content of what Joel instructs the priests to cry 

out ( וקעזו ) in 1:14.3 In this way chapter 1 would parallel chapter 2 where the priests call 

all the people for a fast ( םוצ ׁשדק  1:14; 2:15) and Joel then provides the content for the 

priests’ intercession (2:17). Moreover, understanding 1:15–20 as prescribed speech would 

help explain the yiqtol form ( גורעת ) in 1:20 as expressing imperfective aspect embedded 

in speech, in addition to the shift to first and second personal pronouns in 1:16, 19–20. 

The phrase ץראה יבׁשוי לכ  in 1:14 also forms an inclusio with 1:2, marking 1:2–14 off 

from 1:15–20 as a distinct unit in chapter 1. 

The locust plague ought not to be understood as the/a Day of the Lord but as a 

                                                
 

2 Hayes analyzes Joel 1–2 and Jer 12:1–13 and suggests that the role of the mourning earth is 
to act as a “tragic chorus” that guides the reader to respond appropriately. Katherine Hayes, “When None 
Repents, Earth Laments: The Chorus of Lament in Jeremiah and Joel,” in Seeking the Favor of God: The 
Origin of Penitential Prayer in Second Temple Judaism, ed. Mark Boda, Daniel Falk, and Rodney Werline, 
EJL 21 (Atlanta: Society of Biblical Literature, 2006). Braaten presents a “geocentric” reading of Joel 1–2 
over and against an “anthropocentric” reading. Humanity is to recognize themselves as part of the earth 
community and join in the lament that will lead to the restoration of the earth. Laurie Braaten, “Earth 
Community in Joel 1–2: A Call to Identify with the Rest of Creation,” HBT 28 (2006): 113–29. These 
articles draw attention to the manifest language of creation works such as Joel, however they fail as they do 
not situate such content within their theological context, namely, the pervasive creation themes within 
Scripture. Though primarily dealing with animals in Jonah, Shemesh makes mention of the animals in Joel 
and situates the references to animals within a larger theology. She notes that (a) the Lord can use them as 
agents of punishment, (b) they are portrayed as part of the community that cries out to the Lord, and (c) 
they are recipients of the mercy of God. Yael Shemesh, “‘And Many Beasts’ (Jonah 4:11): The Function 
and Status of Animals in the Book of Jonah,” JHebS 10 (2010): 1–26. 

3 This is, for example, the position Barton takes. Barton, Joel and Obadiah, 56–66. A. K. 
Müller recognizes four stanzas each beginning with an imperative: 1:5–7, 8–10, 11–12, and 13–15. To 
maintain the pattern of each stanza having an imperative followed by a יכ  clause, she argues that 1:15 ought 
to be understood as the providing the reason for the lamentation in 1:13–14. Müller, Gottes Zukunft, 37. It 
is true that 1:15ff ought to be recognized as tightly connected to what precedes it, however, 1:13 contains 
a יכ  clause, and there is no need to understand 1:15 as functioning the same way to understand 1:15ff as 
connected to 1:2–14.  
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harbinger of that day, since 1:15 simply describes that day as near ( בורק ) and as future 

using a yiqtol form ( אובי ).4 Thus, Joel is calling the people to recognize that the locusts 

indicate something far worse on the horizon. His interpretive description of the locusts 

brings to mind both the Egyptian plagues (Exod 10) and the covenant curses (Deut 28:38; 

1 Kgs 8:37), motifs already joined together in earlier Scripture (Deut 28:27, 60).5 It 

appears that Joel has taken an actual historical event of a locust plague and interpreted it 

within existing biblical categories to make a theological point regarding the condition of 

the people of Judah in his days. 

After the mention of the locusts in 1:4,6 verse 6 mentions a nation which has 

come into the land ( יצרא לע הלע יוג  ). Is this nation the same as the army in 2:1–11?7 Or do 

the locusts (1:4) metaphorically refer to an army (1:6), or vice versa? In 1:6 it is best 

understood that Joel is using the term יוג  metaphorically to describe actual locusts since 

he continues to describe what this nation’s teeth can do to vines, namely, throwing down 

                                                
 

4 Contra Garrett, who understands the locust plague as one of multiple Days of the Lord. 
Duane Garrett, Hosea, Joel, NAC, vol. 19a (Nashville: Broadman & Holman, 1997), 328. 

5 Merrill writes regarding Deut 28:27, “in a kind of reverse exodus, Israel would return 
figuratively to Egypt and there experience the plagues that had afflicted Pharaoh and his countrymen in 
those former days.” Eugene Merrill, Deuteronomy, NAC, vol. 4 (Nashville: Broadman & Holman, 1994), 
361. 

6 I agree with Barton that the use of four different terms for the locusts ought to be understood 
as the prophet’s way of “emphasizing the totality of the destruction they wreak” rather than intended to be 
understood in more literal terms. Barton, Joel and Obadiah, 42. Sellers argues that the four terms represent 
the four stages of the locust, that 2:25 represents the correct order of locusts and 1:4 should be corrected to 
that order. Ovid Sellers, “Stages of Locust in Joel,” AJSL 52, no. 2 (1936): 81–85. Evidently, the agrarian 
societies of the ancient world had numerous terms for locusts, indicating regular contact and a need to 
distinguish certain features. However, it is uncertain that these four terms represent exactly the four stages 
for there are additional Hebrew terms for locusts, such as בגח םעלס , לגרח , , and לצלצ . And if the terms in Joel 
clearly represent four stages, it would be inexplicable why the order between 1:4 and 2:25 is different. A. K. 
Müller concurs, writing “Hinsichtlich der Oberfläche von Joel 1 kann wohl gesagt warden, dass der Vergleich 
der in Joel 1,4; 2,25 verwendeten Wörter mit ihren anderen Vorkommen keinen sicheren Schluss darauf 
erlaubt, dass es sich um verschiedene Entwicklungsstadien der Heuschrecke handelt.” Müller, Gottes 
Zukunft, 33. 

7 Tg. Neb. at Joel 2:25 interprets the locusts metaphorically reading,  אתבט אינש  ןוכל  םילשאו 
׃ןוכב תיחלשד הבר יליח תנערופ אתוכלמו אינוטלש אינשילו איממע ןוכתי זבד אינש ףלח . However, this is typical in 

the Targumim. Allen notes that a sixth century Greek manuscript of Joel has a marginal reading which 
interprets the locusts as the Egyptians, Babylonians, Assyrians, Greeks, and Romans. Leslie Allen, The 
Books of Joel, Obadiah, Jonah and Micah, NICOT (Grand Rapids: Eerdmans, 1976), 29. 
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branches and stripping them white (1:6–7).8 As Joel is prone to do, he has reversed the 

typical metaphor of describing a large army as a plague of locusts (see Judg 6:5; 7:12; Jdt 

2:20)9 to describe a locust plague as an army.10  

The metaphor, however, is not without deeper symbolism. In Joel’s literary 

style of juxtaposing the present and future, both the present locusts and the imminent 

future army are described as numerous ( םוצע  1:6; 2:2, 5, 11) and both the army and the 

locusts are described as the Lord’s (2:11, 25). The use of the same terms does not, 

however, mean that Joel is referring to the same entity. Chapter 1 is describing a present 

reality, whereas chapter 2 presents an imminent threat. Moreover 4:11 refers to the Lord’s 

army, not locusts, executing judgment on the nations, and 2:20 refers to the “Northerner” 

which cannot refer to locusts.11 The destroyer in chapter 1 and the destroyer in chapter 2 
                                                
 

8 Granted, this could be understood as extending the metaphor of the locusts. Simkins provides 
a thorough overview of the entomology and ecology of the locust and the devasting effects it can have on a 
land. Ronald Simkins, Yahweh’s Activity in History and Nature in the Book of Joel, Ancient Near Eastern 
Texts and Studies 10 (Lewiston, NY: Edwin Mellen, 1991), 101–20. 

9 Andiñach showed that metaphorically describing armies as locusts was not unique to the 
biblical texts, but common in ancient Near Eastern literature. He concludes, regarding Joel, that Joel is also 
using it metaphorically, and the only enemy in Joel is an army not a locust plague. Pablo Andiñach, “The 
Locusts in the Message of Joel,” VT 42, no. 4 (1992): 433–41. See also John Thompson, “Joel’s Locusts in 
the Light of Near Eastern Parallels,” JNES 14 (1955): 52–55; and Victor Hurowitz, “Joel’s Locust Plague in 
Light of Sargon II’s Hymn to Nanaya,” JBL 112, no. 4 (1993): 587–603. While it is clear that armies were 
typically referred to as locusts, Joel’s metaphorical use of locusts/armies is much more developed. Moreover, 
primary to my argument is not so much identifying whether the destroyer in chap. 1 was a locust plague or 
an army, but that military and locust imagery is used to refer to two distinct entities, the second much worse 
than the first. Thus, if one understood 1:4–6ff. to refer to a physical army, I would still contend that 2:1–11 
has a different referent in view, namely, an eschatological army. This is contra Barton who, while viewing 
the imagery as depicting a literal locust army, understands 2:1–11 and 1:4ff. as describing the same entity, 
namely, a locust invasion. He notes that chap. 2 is future but posits that chap. 1 could be using the “prophetic 
perfect” to refer to the future and thus both chapters are referring to the same event; this also explains why 
the Day of YHWH is “near” (2:1), because the locust plague is future. Barton also argues that the Northerner 
(2:20) is not a reference to an army, but simply an enemy. He does not believe chap. 2 has any 
“eschatological” elements, explaining the darkening of the sun, moon and stars, as “hyperbole for the effect 
of a cloud of locusts.” Barton, Joel and Obadiah, 46–48. Barton’s arguments are not the most natural 
explanations but seem driven by his belief that the book of Joel is essentially two compositions recognizable 
because of their content, the second composition (3:1–4:21) alone containing eschatological elements. 

10 See, for example, Deist and Allen who also takes this position. Ferdinand Deist, “Parallels 
and Reinterpretation in the Book of Joel: A Theology of Yom Yahweh?,” in Text and Context: Old 
Testament and Semitic Studies for F. C. Fensham, ed. W. Claassen, JSOTSup 48 (Sheffield: Sheffield 
University Press, 1988), 67; Allen, Joel, Obadiah, Jonah and Micah, 75. 

11 A.K Müller notes that the mention of fire in 1:19 plays the literary role of connecting chaps. 
1 and 2 (2:3). Müller, Gottes Zukunft, 39. Noting 2:1–5 following 1:19–20, Seitz also comments that 
“references like those that conclude the opening chapter sit firmly on the boundary of realistic-
metaphorical, releasing neither side of the balance.” Christopher Seitz, Joel, ITC (London: T & T Clark, 
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are related as one and the same type of thing, namely, a tool of punishment in the Lord’s 

hands. Joel casts them as the same type not the same entity by using similar language.  

Whomever is understood to be the precise referent of 1:6—locusts or an 

army—it is more important that the entities in chapters 1 and 2 be viewed as distinct; one 

is a harbinger of the other, and the destroyer in 2:1–11 (which I understand to be the 

Lord’s eschatological army) is an escalation of the initial type of the Lord’s punishment 

in 1:4ff. (which I understand to be a locust plague).12 Moreover, since the locusts are a 

harbinger of the Day of the Lord, referring to them in terms of an army (1:6) is a creative 

way of depicting them to make their role as an omen from YHWH, not a mere natural 

disaster, more forceful. Such an interpretation of Joel 1 is strengthened by analyzing 

Joel’s reuse of earlier biblical texts. 
 
 

Joel 1:2–4 and Exodus 10 

The book of Joel as a whole has numerous verbal and non-verbal parallels with 

the exodus narrative as recorded in the book of Exodus. For example, the mention of 

and  ךׁשח ןנע in 2:2 is reminiscent of the ninth plague (Exod 10:22), the terms הלפא   and  

לפרע  also in Joel 2:2 remind of the Sinai theophany (Deut 4:11) and the word םיתפומ  

(Joel 3:3) calls the plagues to mind (Exod 4:21; Ps 78:43; 105:27). These parallels are 

discussed in subsequent chapters. Below, only Exodus 10 and Joel 1:2–4, 12 are 

analyzed, with Joel 2:27 also mentioned because of the parallel with Exodus 10:2. It is 

important to keep in mind that the book of Joel has other connections with the book of 

Exodus elsewhere as this further supports the argument that Joel 1:2–4ff. is dependent 

                                                
 
2016), 144. 

12 Deist argues that one should not try to find a historical reference behind the locusts, the 
drought, or the army, but these themes have been woven together for a theological purpose. Specifically, he 
notes that locust plagues and droughts do not occur at the same time, rather locust plagues usually follow 
after good rains. However, Joel 1 seems to present a situation of drought and locust plague. Deist, 
“Parallels and Reinterpretation in Joel,” 64. 

 



   

126 

upon Exodus 10. 

Exodus 10:1–20 recounts the eighth plague, the locusts, sent upon the 

Egyptians. It is described as an incomparable event that will never happen again,13 

whereby the locusts eat what was left by the previous plagues, including all the trees of 

the field (10:5). The purpose of this plague is spelled out at the beginning of this chapter 

in Exodus: Israel is to recount these plagues, the mighty deeds of YHWH, to their 

descendants, so that they might know that YHWH is God (10:2). 

Parallels 

Joel shares thematic parallels with Exodus 10:1–14 that are supported by 

verbal parallels, most densely found in Joel 1:2–4. The verbal parallels are (1) the 

incomparable nature of the locust plague, (2) the mention of the fathers, (3) the command 

to tell the subsequent generations, (4) the locust plague itself, (5) the mention that the 

locusts are to eat what remains, (6) the specific mention of destroying the trees of the 

field, and (7) the ultimate goal of the plague is the knowledge of YHWH. The thematic 

parallel between Joel and Exodus is that a devastating plague has been sent by YHWH 

for the purpose of future generations knowing YHWH. 

Joel’s text is shorter than the Exodus text. For example, Exodus depicts the 

incomparable nature of the locust plague with twelve words (  ךיתבא תובאו ךיתבא ואר־אל

הזה םויה דע המדאה־לע םתויה םוימ ), whereas Joel uses only six (  ימיב םאו םכימיב תאז התיהה

םכיתבא ); and in describing the “remains” that the locusts eat, Exodus uses eight words 

( דרבה־ןמ םכל תראׁשנה הטלפה רתי־תא לכאו ) whereas Joel uses three ( לכא םזגה רתי ).  

 

                                                
 

13 Crenshaw provides evidence from Sumerian texts that describing events as “unprecedented 
seems to have been a literary topos in the ancient world.” James Crenshaw, Joel, AB (New York: 
Doubleday, 1995), 86–87. As Barton writes, “That in fact there was, and is, nothing in the least 
unprecedented about a plague of locusts in neither here nor there! The experience is so terrible that it seems 
at the time that no such thing can ever have happened before or will ever happen again.” Barton, Joel and 
Obadiah, 42. 
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Table 1. Parallels between Joel 1:2–4, 12; 2:27; and Exodus 10 
Joel 1:2b 

 יֵ֥מיִּב םִ֖אְו םֶ֔כיֵמיִּֽב ֙תֹאּז הָתְיָ֤הֶה
ֹבֲא ׃םֶֽכיֵתֽ   

Exod 10:6 
 ֒םִיַרְצִמ־לָכ יֵּ֣תָבּו ָ֮ךיֶדָבֲע־לָכ יֵּ֣תָבּו ָךיֶּ֜תָב ּו֨אְלָמּו
ֹל רֶׁ֨שֲא  ֙םָתֹויֱה םֹוּ֗יִמ ָךיֶֹ֔תבֲא תֹו֣בֲאַו ָ֙ךיֶֹ֙תבֲא ּו֤אָר־אֽ
ֹעְרַּפ םִ֥עֵמ אֵ֖צֵּיַו ןֶפִּ֥יַו הֶּ֑זַה םֹוּ֣יַה דַ֖ע הָ֔מָדֲאָ֣ה־לַע  ׃הֽ
 

Exod 10:14  
 םִיַ֔רְצִמ ץֶרֶ֣א־לָּכ לַ֚ע הֶּ֗בְרַאָֽה לַ֣עַּיַו
ֹכְּב חַנָּ֕יַו ֹאְמ דֵ֣בָּכ םִיָ֑רְצִמ לּו֣בְּג ל֖  הָיָ֨ה־ֹאל ויָנָפְ֠ל ד֔
ֹמָּכ ֙הֶּבְרַא ןֵ֤כ ֹל ויָ֖רֲחַאְו ּוה֔ ׃ןֵּֽכ־הֶיְהִֽי א֥  

Joel 1:3 
 םֶהיֵנְבִל םֶכיֵנְבּו ּורֵּפַס םֶכיֵנְבִל ָהיֶלָע
׃רֵחַא רֹודְל םֶהיֵנְבּו  

Exod 10:2 
 רֶׁשֲא תֵא ָךְנִּב־ןֶבּו ָךְנִב יֵנְזָאְּב רֵּפַסְּת ןַעַמְלּו
 םָב יִּתְמַׂש־רֶׁשֲא יַֹתֹתא־תֶאְו םִיַרְצִמְּב יִּתְלַּלַעְתִה
׃הָוהְי יִנֲא־יִּכ םֶּתְעַדיִו  

Joel 1:4aα 
הֶּבְרַאָה לַכָא םָזָּגַה רֶתֶי   

Exod 10:5 
 ֹתאְרִל לַכּוי ֹאלְו ץֶרָאָה ןיֵע־תֶא הָּסִכְו
 דָ֔רָּבַה־ןִמ ֙םֶכָל תֶרֶ֤אְׁשִּנַה הָ֗טֵלְּפַה רֶ֣תֶי־תֶא ׀ לַ֣כָאְו
׃הֶֽדָּׂשַה־ןִמ םֶ֖כָל ַחֵֹ֥מּצַה ץֵ֔עָה־לָּכ־תֶא ֙לַכָאְו  

Joel 1:4aβ–b 
׃ליִסָחֶה לַכָא קֶלֶּיַה רֶתֶיְו קֶלָּיַה לַכָא הֶּבְרַאָה רֶתֶיְו  

Exod 10:4 
 איִ֥בֵמ יִ֨נְנִה יִּ֑מַע־תֶא ַחֵּ֣לַׁשְל הָּ֖תַא ןֵ֥אָמ־םִא יִּ֛כ
 ׃ָךֶֽלֻבְגִּב הֶּ֖בְרַא רָ֛חָמ

Joel 1:12 
 ןֹוּמִר הָלָלְמֻא הָנֵאְּתַהְו הָׁשיִבֹוה ןֶפֶּגַה
 ׁשיִבֹה־יִּכ ּוׁשֵבָי הֶדָּׂשַה יֵצֲע־לָּכ ַחּוּפַתְו רָמָּת־םַּג
׃םָדָא יֵנְּב־ןִמ ןֹוׂשָׂש  

Exod 10:5 
 ץֶרָאָה־תֶא ֹתאְרִל לַכּוי ֹאלְו ץֶרָאָה ןיֵע־תֶא הָּסִכְו
 דָרָּבַה־ןִמ םֶכָל תֶרֶאְׁשִּנַה הָטֵלְּפַה רֶתֶי־תֶא ׀לַכָאְו
׃הֶדָּׂשַה־ןִמ םֶכָל ַחֵֹמּצַה ץֵעָה־לָּכ־תֶא לַכָאְו  

Joel 2:27 
 יִנֲאַו יִנָא לֵאָרְׂשִי בֶרֶקְב יִּכ םֶּתְעַדיִו
׃םָלֹועְל יִּמַע ּוׁשֹבֵי־ֹאלְו דֹוע ןיֵאְו םֶכיֵהֹלֱא הָוהְי  

Exod 10:214 
 רֶׁשֲא תֵא ָךְנִּב־ןֶבּו ָךְנִב יֵנְזָאְּב רֵּפַסְּת ןַעַמְלּו
 םָב יִּתְמַׂש־רֶׁשֲא יַֹתֹתא־תֶאְו םִיַרְצִמְּב יִּתְלַּלַעְתִה
׃הָוהְי יִנֲא־יִּכ םֶּתְעַדיִו  

                                                
 

14 Parallels between texts are indicated by black font, while the rest of the verse(s) are 
grayscale. 

In addition to Exod 10:2, Strazicich also notes that Joel 2:27 alludes to Exod 8:18. John 
Strazicich, Joel’s Use of Scripture and the Scripture’s Use of Joel: Appropriation and Resignification in 
Second Temple Judaism and Early Christianity, BibInt 82 (Leiden: Brill, 2007), 64. This is possible as 
Exod 8:18 includes the phrase ץראה ברקב  lacking in Exod 10:2 but paralleling לארׁשי ברקב  in Joel 2:27. 
While not impossible, it appears more likely that Joel has simply expanded his allusion in Joel 2:27 to Exod 
10:2 with additional common stock language. 
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Literary Relationship  

The majority of the parallels are between Joel 1:2–4 and Exodus 10:2–6. Thus, 

Joel 1:12 may be too distant from 1:2–4—in addition to the shared vocabulary being 

common words—to conclude that the parallel of Joel 1:12 and Exodus 10:5 originated 

from a literary relationship between Joel and Exodus. Given that the other verbal parallels 

occur across a large passage of narrative text (minimally Exod 10:2–6), it is to be 

expected that there are no/few syntactical parallels as one might find in a verbatim 

quotation of a clause.15 The verbal parallels themselves are also not exact in form and 

content. For example, Exodus 10:2 contains the second-person singular pronominal suffix 

on ןב , but Joel 1:3 has the plural suffix; and in Exodus 10:2 the individual is to tell about 

the plague to both sons and grandsons, whereas in Joel 1:3 the individual is to tell their 

sons and then their sons will tell their sons, and so on. 

Yet, given the large amount of lexical parallels ( רתי, ןב, בא, רפס, הברא )  within 

a relatively small range of text (Joel 1:2–4; Exod 10:2–6), taken with the thematic 

parallels—a locust plague that is incomparable, to be told to subsequent generations to 

lead to a knowledge of YHWH—a literary connection between these two passages is 

highly likely. For, if the passages only recorded a historical locust plague, it is possible 

that the verbal parallels could be explained by the use of stock/formulaic language used 

to speak of such locust infestations. But both texts share verbal parallels to describe the 

locust plague and how the people are to respond to and interpret it. There was a specific 

purpose of the plague on Egypt, and Joel also argues that the infestation in his day has 

significance to be recognized. In sum, the shared words are not rare, nor do Joel and 

Exodus share syntactical parallels. The amount of lexical parallels, the thematic parallels, 

                                                
 

15 Given the lack of syntactical parallels and the large amount of text from which lexical 
parallels were taken, it could be argued that Joel added such terms from memory rather than sitting down 
with a scroll in front of him while he wrote his prophecy. Bergler surveys the parallels between Joel and 
Exod 10 and concludes, “Darus läßt sich weiter folgern, daß er den Ex-Bericht zwar von Augen, aber nicht 
neben sich ‘auf dem Schreibtisch’ liegen hatte, um sklavisch wörtlich zu entleihen.” Bergler, Joel als 
Schriftinterpret, 273. However, this dichotomy between literary and oral sources does not need to be drawn 
so sharply (see chap. 2 of this dissertation, s.v. “Inner-Biblical Allusions”). 
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and even the narrative-structure parallel (plague » tell » know), however, support the 

conclusion that Joel and Exodus 10 bear marks of a literary relationship. 

Direction of Dependence  

The content of the plague narrative is established in early written texts (e.g., Ps 

78:44–51) which predated Joel making it ludicrous to suppose that the eighth plague 

recounted in Exodus drew from Joel 1:2–4.16 Bergler also summons evidence from 

Revelation 9:1–11 to show that the depiction of the plagues in Revelation was refracted 

through Joel’s presentation, indicating an awareness of the chronological literary 

relationship between Joel and Exodus.17 

Internal evidence also points to the fact that Joel borrowed from Exodus. While 

both texts make sense on their own, the text of Exodus is lengthier establishing its theme 

(knowing YHWH through his mighty deeds, Exod 5:2; 6:3; 7:5; 8:10, etc.) over a large 

amount of text. Joel is more truncated in developing the same theme, and knowledge of 

the prior text of Exodus is assumed in his own presentation. Furthermore, prophetic form 

is more likely to allude to narrative than for a narrative text to allude to a prophetic text.18 

Joel has intentionally described a locust plague by alluding to terms reminiscent of the 

exodus event as found in the book of Exodus. 

                                                
 

16 Exod 10 is generally accepted to have come almost entirely from J or E, and thus easily 
predates Joel. John Durham, Exodus, WBC, vol. 3 (Waco, TX: Word Books, 1987), 134–35; Helmut 
Utzschneider and Wolfgang Oswald, Exodus 1–15, IECOT (Stuttgart: Kohlhammer, 2015), 220–26. 
Dozeman comments that the recognition formula is added by P. Thomas Dozeman, Exodus, ECC (Grand 
Rapids: Eerdmans, 2009), 240. 

17 Bergler, Joel als Scrhiftinterpret, 292–93. 

18 For example, Hosea makes use of the patriarchal narratives and Isa 24 alludes to the creation 
and flood accounts from Genesis. Marvin Sweeney, “Textual Citations in Isaiah 24–27: Toward an 
Understanding of the Redactional Function of Chapters 24–27 in the book of Isaiah,” JBL 107, no. 1 
(1988): 39–52; Lyle Eslinger, “Hosea 12:5a and Genesis 32:29: A Study in Inner Biblical Exegesis,” JSOT 
18, no. 5 (1980): 91–99. See also Martin Lang, “Das Exodusgeschehen in der Joelschrift,” in Führe Mein 
Volk Heraus: Zur innerbiblischen Rezeption der Exodusthematik. Festschrift für Georg Fischer, ed. 
Simone Paganini, Claudia Paganini, and Dominik Markl (Frankfurt: Peter Lang, 2004), 61–77. 
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Interpretive Significance of Reuse  

Joel’s literary allusion to Exodus is ironic. He is not exegeting a biblical law or 

reaffirming the veracity of a yet-to-be fulfilled prophecy. Rather, he has inverted a well-

known biblical narrative, the Egyptian locust plague, for dramatic rhetorical effect. The 

reader who recognizes the allusion to the eighth plague, understands that Judah is not 

merely experiencing a devasting locust invasion but, theologically speaking, they are 

being treated as if they were Egypt, the enemy of YHWH’s people.19 The irony is that, at 

an earlier time in their history, Israel was to recount to future generations the salvation of 

YHWH who sent the plagues upon their oppressors, but now they are to recount the 

devastation that YHWH has sent upon them. 

But why the locusts? Could not Joel have made the same point using frogs or 

hail? Was there simply a historical locust plague which Joel was opportunist in using to 

make his theological point? That is possible, but I think there is evidence from the book 

of Joel that more is going on. In the Egyptian plague narrative, the locusts are the eighth 

plague, followed quickly by darkness (Exod 10:21–29), and then the climactic tenth 

plague, the death of the firstborn (Exod 11:1–12:32). The locusts were to do a clean-up 

job, eating anything and everything that was left ( רתי ) on the land from all the other 

earth-destroying plagues (the remainder of the plague of hail is specifically mentioned in 

Exod 10:5) prior to the final two Egyptian plagues which were different in nature. Joel, 

laconically, also describes the clean-up job of the locusts without having to mention 

seven preceding plagues. Rather he mentions four different types of locusts in quick 

succession, each one devouring what the previous one had left ( רתי ). This is not simply 

any locust plague, and Joel is not only making the point that Judah stands in the place 

Egypt once did, the object of YHWH’s plagues. He is making the specific point that 

Judah’s present situation is comparable to Egypt at the time of the eighth plague. Joel is 

                                                
 

19 This fact is made clearer by 2:11 when YHWH is said to be the head of the army attacking 
Zion. 
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saying to Judah that their time is running out and there are not many more judgments left 

before they experience a final climactic punishment.  

As the message of Joel develops, a day is imminently coming after the locusts 

(1:15; 2:2), and that day is a day of darkness (2:2; 2:10) at the end of which none will 

have endured it (2:11). Allusions are author-intended gaps in sense for the reader to 

supply.20 As it relates to the book of Joel, Allen writes, “Joel preaches as powerfully in 

his unspoken hints as in his plain speaking. A master in the craft of suggestion, he 

provokes the attentive mind to produce within itself the conclusion more shattering than 

if he had voiced them openly.”21 What conclusion is Joel suggesting here? Joel has 

intentionally described the locust plague by alluding to language from Exodus 10. He 

then describes the imminent darkness in Joel 2:2, paralleling the ninth plague, with the 

terms and ךׁשח   terms which rarely occur together but do so in Exodus 10:22 , הלפא

describing the ninth plague.22 Joel, I believe, wanted his audience to connect the dots, 

leading to the conclusion that the Day of the Lord will be akin to the tenth plague.  

Bergler comments, “Auf die Heuschrecken folgt in Ex 10,21–23 die 

Finsternisplage, analog dazu bei Jo der in kosmische Finsternis gehüllte JJ.”23 He notices 

the connection between the theophanic Day of the Lord with the ninth plague of 

darkness. Admittedly, in Joel the Day of the Lord is a day of darkness. In other words, 

one cannot easily separate the darkness and the Day of the Lord in Joel as distinct in the 

way the ninth and tenth plagues are distinct. The connection, however, is at least 

                                                
 

20 Lester explains that an “allusion is a way of conjuring a figure by speaking in one text in 
terms reminiscent of an early text.” G. Brooke Lester, Daniel Evokes Isaiah: Allusive Characterization of 
Foreign Rule in the Hebrew-Aramaic Book of Daniel, LHBOTS 606 (London: T & T Clark, 2015), 5. 
Allusions are “intended” and confront the reader with an “insufficiency of sense.” The reader is “guided to 
generate” the figure by “integrating” the meaning of the alluded to text in the original context into the 
alluding text. The reader then “is thrust into an imaginative co-production of meaning” (7). 

21 Allen, Joel, Obadiah, Jonah and Micah, 70. 
22 Elsewhere, ךׁשח  and הלפא  only occur together in Isa 58:10 and 59:9.  
23 Bergler, Joel als Schriftinterpret, 260–61. 
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suggestive of successive disasters that will culminate in a final blow. Dozemen argues 

that, even in the book of Exodus, there is a connection between the Day of the Lord motif 

and the tenth plague writing, “the locusts are a portent of coming events that represent the 

terrible Day of Yahweh for the Egyptians.”24  

A. K. Müller suggests that the locusts “sind also ein doppeldeutiges ,Zeichen‘: 

potentielles Gericht und potentielles Heil für Israel.” 25 She suggests this because 

originally the locusts were a sign of salvation for Israel in Exodus 10. This, however, 

misses the function and effect of Joel’s allusion to reverse the original sense. It is true 

that, just as the goal of YHWH’s signs ( תתא ) in Egypt was that Israel would know that 

YHWH is the Lord (Exod 10:2; see also יתאלפנ  in Exod 3:20 and םיתפמ  in Exod 4:21, 

passim) and Pharaoh was punished because he did not know the meaning of these signs 

(Exod 10:7; cf. 5:2), Joel also mentions the signs of YHWH ( םיתפמ  in 3:3 and אילפהל   

 in 2:26) and the knowledge of YHWH (2:27). In one sense, Joel’s ultimate   םכמע ֹהשע

intent is to lead the people to recognize the sign as a portent and to repent before it is too 

late, thus the sign of the locusts turned out to be salvific for Judah. In the immediate 

context, however, Joel does not describe the locusts as a salvific sign, and A. K. Müller’s 

argument has the effect of minimizing the ironic effect of Joel’s allusion to Exodus 10 in 

Joel 1:2–4.  

Joel’s formulation in 2:27, moreover, is more expansive than Exodus 10:2, and 

the Erkenntnis theme occurs in many places throughout Scripture (see chap. 4 of this 

dissertation, s.v. “Joel 2:27”) on which Joel could be dependent. Thus, it is not required to 

understand Joel 2:27 as exclusively literarily dependent upon Exodus 10:2 at this point. It 

is noteworthy, however, that in the exodus narrative it is only during the locust plague in 

                                                
 

24 Dozeman understands the locusts as the “final portent” because darkness unites the eighth 
through tenth plagues. The locusts darken the land (Exod 10:5), the ninth plague is darkness, and the 
darkness “will intensify until the Egyptian firstborn are killed at midnight.” Dozeman, Exodus, 241. 

25 Müller, Gottes Zukunft, 46.  
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which it is said that Israel would know the Lord, whereas the other plagues refer to 

Egypt/Pharaoh knowing the Lord.  

This Erkenntnis theme is an important goal in the book of Joel (2:27; 4:18), 

therefore, I acknowledge that Joel is aware of this theme also within the exodus narrative. 

That Joel has delayed the Erkenntnis theme from Exodus 10 in his own message until 

Joel 2:27, however, points to the fact that Joel’s allusion to Exodus 10 has a different 

primary purpose. For those familiar with the exodus narrative, who recognized Joel’s 

allusion to that text, the absence of the Erkenntnis theme in Joel 1:2–4 would be 

rhetorically shocking and raise the question: what then is the purpose of these locusts? 

Joel’s answer would be that they indicate that Judah currently stands in the place of Egypt 

at the time of the eighth plague awaiting a final, climactic disaster, namely, the Day of the 

Lord. 

Joel 1:3–7 and Psalms 78; 105 

Psalm 78 and Psalm 105 are historical psalms that declare the wonderful works 

of YHWH ( תואלפנ  78:4, 11, 32; 105:2, 5; cf. Joel 2:26) including, among other 

happenings, the exodus event. Specifically, Psalm 105 has been described as a historical 

hymn, containing didactic elements and Psalm 78 is a psalm of instruction.26 Michael 

Goulder goes as far as to state that the exodus is the “basis” of Psalm 78.27 Neither Psalm 

78 nor 105 exhaustively recounts all the plagues but both include the locust plague in 

their retelling, highlighting its significance within retellings of the Egyptian plagues.28 
                                                
 

26 Haglund summarizes that these psalmists “have been familiar with the traditions found in the 
Pentateuch, but they have not been dependent upon them.” In addition to Ps 107, only Ps 105 contains 
references to the Patriarchs. Erik Haglund, Historical Motifs in the Psalms, ConBOT 23 (Stockholm: Liber 
Tryck Stockholm, 1984), 103. Longman describes both Ps 78 and Ps 105 as “remembrance” psalms, the 
former being influenced by wisdom literature. Tremper Longman III, Psalms: An Introduction and 
Commentary, TOTC, vols. 15–16 (Downers Grove, IL: IVP Academic, 2014), 289, 364. 

27 Michael Goulder, The Psalms of Asaph and the Pentateuch: Studies in the Psalter, vol. 3, 
JSOTSup 233 (Sheffield: Sheffield Academic, 1996), 35. 

28 Mascarenhas argues that the different arrangement of the plagues in Ps 105 reflects not a 
different source tradition than the Pentateuch, but rather a poetic intention to frame the plagues with the 
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Psalm 78 incorporates the locust plague as one of the mighty deeds which the 

Ephraimites forgot (78:11) that led to their rejection (78:67). Psalm 105 includes the 

plague-narrative as it recounts how YHWH fulfilled his covenant with Abraham (105:8) 

in giving his people the promised land after leading Israel out of Egypt. Psalm 105 also 

describes the plagues specifically as םיתפמ  (105:27; see Exod 4:21), a technical term that 

Joel uses later in his own message (3:3). These additional verbal parallels outside of Joel 

1 with these psalms ( תואלפנ  and םיתפמ ) may simply indicate Joel and the psalmists’ 

shared use of traditional material. They are worth mentioning, however, as a case is made 

below that Joel knew these psalms well and intended his hearers/readers to recognize 

overtones of them in his own message.  

Parallels  

Both Joel and Psalm 78 share the command to tell future generations using the 

verb רפס , also found in Exodus 10. In addition to the term used for locust in Exodus 10, 

namely, הברא , both Joel 1:4 and Psalm 78:46 share the additional term, namely, ליסח . 

Psalm 78 and Joel share the mention of a coming generation ( רוד ) and, finally, both 

passages mention the destruction of ןפג , though in the psalm the vine is destroyed by the 

hail not locusts (Joel 1:7; Ps 78:47). Psalm 105:34 likewise shares an additional term for 

locusts with Joel 1:4, namely, קלי , and shares the mention of the destruction of the הנאת  

in addition to ןפג  with Joel 1:7. Psalm 105:34 contains an additional parallel with Joel 1:4 

by describing the locusts as רפסמ ןיא . 

                                                
 
two most striking plagues upon Egypt resulting in the plague of darkness occurring first. He also notes that 
darkness as a biblical theme is related to God’s sovereignty at creation. This is contra Booij who argues that 
the placement of darkness as the first plague in Ps 105 represents a different tradition. Theodore 
Mascarenhas, “Psalm 105 The Plagues: Darkness and its Significance,” in Paganini, Paganini, and Markl, 
Führe Mein Volk Heraus, 79–93; T. Booij, “The Role of Darkness in Psalm CV 28,” VT 39 (1989): 209–
14. Margulis argues that Ps 105 in 11QPsa originally contained nine plagues. B. Margulis, “The Plagues 
Tradition in Psalm 105,” Bib 50, no. 4 (1969): 491–96. Loewenstamm argues that both Pss 78 and 105 
originally contained seven plagues. Samuel Loewenstamm, “The Number of Plagues in Psalm 105,” Bib 
52, no. 1 (1971): 34–38. Goulder, argues that Ps 78, being part of the Elohistic Psalter originating in 
northern Israel, reflects a different presentation of the plagues because it belongs to a different tradition. 
Goulder, Psalms of Asaph and Pentateuch, 35–36.  
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Table 2. Parallels between Joel 1:3–7 and Psalms 78; 105 

Joel 1:3 
 רֹו֥דְל םֶ֖היֵנְבּו םֶ֔היֵנְבִל ֙םֶכיֵנְבּו ּורֵּ֑פַס םֶ֣כיֵנְבִל ָהיֶ֖לָע
 ׃רֵֽחַא

Ps 78:4–6 
ֹל  םיִרְּפַסְֽ֭מ ןֹו֗רֲחַא רֹו֥דְל םֶ֗היֵנְּבִמ ׀ דֵ֨חַכְנ א֤
 ׃הָֽׂשָע רֶׁ֣שֲא ויָ֗תֹואְלְפִנְ֝ו ֹו֥זּוזֱעֶו הָ֑והְי תֹוּ֣לִהְּת
 רֶׁ֣שֲא לֵ֥אָ֫רְׂשִיְּב םָׂ֤ש ֮הָרֹותְו בֹ֗קֲעַיְּֽב ׀ תּו֨דֵע םֶק ָּ֤יַו
 ׃םֶֽהיֵנְבִל םָ֗עיִדֹוהְ֝ל ּוניֵ֑תֹובֲא־תֶא הָּוִ֭צ
 ּו֥רְּפַסיִֽו ּומֻ֗קָ֝י ּודֵ֑לָּוִי םיִ֣נָּב ןֹורֲחַ֭א רֹוּ֣ד ׀ ּו֨עְדֵי ןַעַ֤מְל
 ׃םֶֽהיֵנְבִל
 

Joel 1:4 
 קֶלָּ֑יַה לַ֣כָא הֶּ֖בְרַאָה רֶתֶ֥יְו הֶּ֔בְרַאָֽה לַ֣כָא ֙םָזָּגַה רֶתֶ֤י
 ׃ליִֽסָחֶה לַ֖כָא קֶלֶּ֔יַה רֶ֣תֶיְו

Ps 78:46 
ֹרֲהַי  ׃לַֽמָנֲחַּֽב םָ֗תֹומְקִׁשְ֝ו םָ֑נְפַּג דָ֣רָּבַּב ג֣

Ps 105:34 
 ׃םָֽלּובְּג ץֵ֣ע רֵּ֗בַׁשְיַ֝ו םָ֑תָנֵאְתּו םָנְפַּ֭ג ְך֣ ַּיַו

Joel 1:6 
 ֣יֵּנִׁש ֙ויָּנִׁש רָּ֑פְסִמ ןיֵ֣אְו םּו֖צָע יִ֔צְרַא־לַע הָ֣לָע ֙יֹוג־יִּֽכ
 ׃ֹוֽל איִ֖בָל תֹו֥עְּלַתְמּֽו הֵ֔יְרַא

Joel 1:7 
ֹׂשָח הָ֑פָצְקִל יִ֖תָנֵאְתּו הָּ֔מַׁשְל ֙יִנְפַּג םָׂ֤ש  ּ֙הָפָׂשֲח ף֤
 ׃ָהיֶֽגיִרָׂש ּוניִּ֖בְלִה ְךיִ֔לְׁשִהְו

Ps 78:47 
 ׃לַמָנֲחַּב םָתֹומְקִׁשְו םָנְפַּג דָרָּבַּב ֹגרֲהַי

Ps 105:33 
 ׃םָלּובְּג ץֵע רֵּבַׁשְיַו םָתָנֵאְתּו םָנְפַּג ְךַּיַו

Literary Relationship  

Do these parallels indicate a literary relationship, or simply that both Joel and 

these two psalms were dependent upon the book of Exodus? Tremper Longman III argues 

that Psalm 78:1–4 contains forms common to wisdom literature including the forms of a 

father instructing his son and riddles.29 Thus, the shared language between Joel 1:3 and 

Psalm 78:4–6 could also simply be formulaic of wisdom material that does not constitute 

a literary relationship. A number of the parallels between Psalm 78 and Joel 1 are also 

shared with Exodus 10, such as the verb רפס  and the command to teach one’s sons. Thus, 

it could be just as likely that Psalm 78 and Joel are both drawing from Exodus 10, rather 

than Joel and Psalm 78 being literarily related.  

                                                
 

29 Longman, Psalms, 290. Wolff also notes this “sapiential characteristic.” Wolff, Joel and 
Amos, 26. 
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Haglund argues, based on the different order and number of the plagues in 

Psalm 105, that the “traditions of Ps. 105 and the Pentateuch are close, but no literary 

dependence can be found between the two.”30 He also argues that, since traditions are 

usually enlarged rather than diminished, and Psalm 78 has the least amount of plagues, 

Psalm 78 represents the earliest tradition regarding the plagues.31 This seems to be a 

possible but hasty conclusion. It is not apparent why a tradition could not also be 

shortened, nor is it conspicuous that the explanation for the different order and number of 

the plagues is to be found in tradition history and not explained, for example, by literary 

reasons.  

For my purposes I simply need to note that Psalms 78, 105, and Exodus 10 all 

depict the same event yet in distinct and unique ways. Furthermore, it is to be noted that 

Joel has parallels with the differences in each text. Joel 1:3 shares uniquely with Psalm 

78:4 the similar phrase ןורחא רודל / רחא רודל .32 Moreover, both Psalms 78 and 105 recount 

that the plagues destroyed the vines in Egypt—something the book of Exodus does not—

with Psalm 105:33 mentioning the vine and the fig ( םתנאתו םנפג ךיו ). This is noteworthy 

because Joel also mentions the vine and fig tree as destroyed by the locusts (Joel 1:7). 

Admittedly, the phrase “the vine and the fig” is a common covenantal synecdoche and 

may not indicate a literary relationship between texts.  

Both Psalms 78 and 105, in addition to mentioning the term for locust used in 

Exodus 10 ( הברא ), mention a further locust, ליסח  in Psalm 78:46 and קלי  in Psalm 

105:34, each not mentioned in Exodus 10. Both of these terms are found among the four 

terms used by Joel.33 It is worth noting that in Hebrew there are as many as ten terms for 

                                                
 

30 Haglund, Historical Motifs in the Psalms, 26. 

31 Haglund, Historical Motifs in the Psalms, 95. 

ןורחא רוד 32  (Ps 78:4, 6) occurs elsewhere only in Deut 29:21; Ps 48:14; and Ps 102:19. רֵחַא   
 .occurs elsewhere only in Judg 2:10 and Ps 109:13 (Joel 1:3)  רֹוד

33 The final term used by Joel, םזג , has been suggested as an allusion to Amos 4:9. Müller, 
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a locust, so the fact that Joel chose these terms paralleling Psalms 78 and 105 is 

significant.34  

Finally, Psalm 105 refers to the locusts as so numerous they were רפסמ ןיא , 

and Joel uses this exact phrase in 1:6 in his metaphorical description of the locust “army,” 

and again this is not found in Exodus.35 The phrase רפסמ ןיא  occurs sixteen times in total 

in the OT, and it is worth mentioning that it occurs also in Judges 6:5 and 7:12, which 

describe armies as locusts. Thus, the usage of רפסמ ןיא  could simply be understood as a 

formulaic way to speak of locusts.  

The fact that Joel shares unique parallels with Psalms 78 and 105 to depict the 

exodus plague that are not shared with Exodus 10 increases the likelihood of a literary 

relationship between Joel and these psalms independent of Exodus 10. The evidence is 

slight: the parallels רפסמ ןיא  and םתנאתו םנפג  between Joel and Psalm 105 are possibly 

formulaic and not the result of a literary relationship. Likewise, the parallel between Joel 

and Psalm 78 to tell the subsequent generation ( ןורחא רודל / רחא רודל ) might also be 

understood as formulaic of the didactic genre. Literary borrowing does not, however, de 

facto rule out the reuse of formulaic phrases.36 The shared theme of the exodus, the 
                                                
 
Gottes Zukunft, 33, 42. This seems unlikely—that Joel intended his audience/readers to discern an allusion 
to a specific text for each locust, namely, Exod 10; Pss 78; 105; and Amos 4. Rather, Joel is clearly 
referring to the exodus event which Exod 10, Pss 78, and 105 recount. It is not necessary to allude to Amos 
4:9 as a means to refer to the Deuteronomic curses since the reference to locusts accomplishes this (Deut 
28:38; 1 Kgs 8:37).  

34 Outside of Joel and Ps 105, קלי  elsewhere occurs three times in Nahum (3:15–16) and twice 
in Jeremiah (51:14, 27). Outside of Joel and Ps 78, ליסח  occurs once in Isaiah (33:4) and, significantly (see 
below), in 1 Kgs 8:37//2 Chr 6:28. 

35 The fact that Ps 105:33–34 describes the locusts as “without number” in parallel with Joel 
1:7, makes the interpretation of the army in 1:6–7 as a metaphorical description of a locust plague more 
certain. Bergler states, “Gerade weil die ägyptischen Heuschrecken keine allegorischen Figuren für Feinder 
gewesen seien, dürften auch aus denen Joels keinefalls feindliche Kriegsheere gemacht warden.” Bergler, 
Joel als Schriftinterpret, 249.  

36 A parallel of a rare lexeme is often more likely to be interpreted as evidence of literary 
dependence, whereas parallel of a common/stock lexeme is not interpreted as evidence of a literary 
relationship between texts, but simply shared stock language and/or a shared worldview. However, such 
significant formulaic language becomes formulaic through reuse, which includes textual reuse, as the 
term/phrase ossifies to become a stock lexeme/phrase. Thus, shared technical terms and/or stock language 
cannot rule out literary borrowing. 
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shared rare lexical terms for locust, 37 and that all three texts mention the destruction of 

the vine independent of Exodus 10 makes a literary relationship still possible. 

Direction of Dependence  

Goulder dates Psalm 78 as part of the Asaph collection to 732–722 BC 

originating in northern Israel38 whereas Anthony Campbell argues that Psalm 78 is 

earlier, locating it in tenth century Jerusalem to explain the move from Shiloh to 

Jerusalem.39 These interpretations overlook the canonical evidence that the psalms of 

Asaph are connected with Asaph installed by David.40 Most agree, however that Psalm 78 

is earlier than Psalm 105, often associating Psalm 78 with the J/E tradition whereas Psalm 

105 has been associated with P.41 Goulder, however, speculates that Psalm 105 originated 

in the seventh century long before the work of P,42 whereas Brooke argues that Psalm 105 

is dependent upon 1 Chronicles 16, rather than vice versa and thus believes it to be a very 

late composition.43 Though not all accept the historical veracity of the Chronicler, 1 

Chronicles 16 records a psalm that David gave to Asaph. The psalm in 1 Chronicles 16 

                                                
 

37 The term ליסח  elsewhere only occurs in 1 Kgs 8:37//2 Chr 6:28; and Isa 33:4. The usage in 1 
Kgs 8 is significant because Joel also bears marks of a relationship to that text. קלי  elsewhere only occurs in 
Jer 51:14, 27; and Nah 3:15, 16. 

38 The date is based upon the use of the divine name Elohim and other northern features, such 
as a high density of references to Joseph, Ephraim, and Manasseh. Elements of a Zion theology are 
explained as later redactions. Goulder, Psalms of Asaph and Pentateuch, 24–28, 35–36. 

39 Anthony Campbell, “Psalm 78: A Contribution to the Theology of Tenth Century Israel,” 
CBQ 41, no. 1 (1979): 51–79. 

40 See 1 Chr 15:16–19; 16:7; 25:1. 

41 See Margulis, “Plagues Tradition in Psalm 105,” 491; and Archie C. C. Lee, “Genesis I and 
the Plagues Tradition in Psalm CV,” VT 40, no. 3 (1990): 257–63. 

42 Among other things, he notes the “anti-Egyptian” sentiment in Ps 105 and locates it with the 
aggressive policies of Egypt at that time, witnessed by the encounter of Pharaoh Neco and Josiah. Goulder, 
Psalms of Asaph and Pentateuch, 264–69. 

43 Brooke notes that Pss 104–106 may have originally ended Book 4 of the psalter in the proto-
MT form and that evidence from 11QPsa seems to indicate that Ps 105 was considered authoritative, and 
thus, quite old. Ps 106 has not been found among the DSS, but its Levitical outlook is similar to texts at 
Qumran. Brooke also proposed that Pss 105–106 may have been part of a rewritten Pentateuch tradition, 
similar to that found in Jubilees or the Temple Scroll. George Brooke, “Psalms 105 and 106 at Qumran,” 
RevQ 14, no. 2 (1989): 267–92. 
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includes portions of Psalm 105:1–15 and Psalm 96:1–13. The record of the Chronicler at 

least understands much of Psalm 105, if not all of it, to come from David, though one 

cannot be definitively sure of the precise date of the final form of the entire Psalm 105. 

Given that Joel post-dates Exodus and Psalm 78, and that his depiction of the 

locust plague contains unique parallels with Psalm 78, it is likely that Joel’s presentation 

of the locust plague was at least informed by the narrative preserved in Psalm 78. 

Although the date for Psalm 105 is less sure, the unique points of contact between Joel 

and Psalm 78 are similar to the unique points of contact between Joel and Psalm 105 

(e.g., additional name of the locust, mention of the vine). Thus, if Joel drew from Psalm 

78 in a particular way and his parallels with Psalm 105 are of a similar kind to his 

parallels with Psalm 78, it also seems possible that he was informed by the contents of 

Psalm 105 in the same way.  

One can imagine, once Joel had decided to use four different terms for locusts 

to emphasize their devastating effect and alluding to the exodus event, that Joel would 

utilize existing lexical terms known to be associated with the exodus event from multiple 

sources.44 Moreover, as argued above, if the purpose of Joel’s fourfold mention of locusts 

devouring what was left ( רתי ) was to summarize the devastating effect of the previous 

Egyptian plagues, then Joel has reused Psalms 78 and 105 in a similar manner, namely, to 

summarize the effect of the earlier plagues on Egypt. He has done so by adopting the 

description of the devasting effect of the hail found in both Psalm 78:47 and 105:33—

namely, that the hail destroyed the vine, with 105:33 also mentioning the fig and 

attributing that destruction to the locusts (Joel 1:7). 

Here, then, is a case of three texts (Exod 10; Pss 78; 105) which all describe 

the exodus in slightly different ways. Joel, in seeking to allude to the eighth plague of the 

                                                
 

44 Müller argues that Joel selects the words ליסח הברא , קלי ,  to refer to the exodus event. 
Müller, Gottes Zukunft, 42. 
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exodus event, has strengthened his allusion by drawing language from all three texts.45 

The points of literary contact identified above suggest that Joel was aware of all three 

texts. While possible that all three texts are dependent upon oral tradition, or a no-longer 

extant text that described the locusts as “without number” and as that which destroyed the 

“vine and fig,” the lack of any evidence of such a text—and the fact that authoritative 

traditions were both written down and committed to memory (see “Source of Reuse” 

above)—it is more likely that Joel was familiar with the texts as preserved in Psalms 78 

and 105 than that he utilized an unknown text or tradition.  

Interpretive Significance of Reuse  

Did Joel simply supplement his allusion to Exodus 10 with traditional exodus 

language found elsewhere, or did he intend to allude, in the technical sense, also to the 

texts of Psalms 78 and 105? In other words, did he intent to lead the reader to recall the 

contexts of Psalms 78 and 105 in reading his prophecy?  

Both psalms are didactic in nature, retelling Israel’s past to instruct the present 

generation. Psalm 78 teaches the present generation not to be disobedient like Ephraim 

(78:7–8).46 Psalm 105 retells the history of the promises to Abraham up until the conquest 

of the land. It “actualizes past history in the form of a message to the present generation, 

in order to foster their self-understanding as the chosen people of God and heirs of the 

land.” In this narrative context “the exodus events are inserted into a framework of God’s 

promise of the gift of the land and its fulfillment.”47 

In Joel’s depiction of the locust plague, it is clear he has drawn from Exodus 

                                                
 

45 Bergler notes the different order of the plagues in Pss 78 and 105 and concludes there are 
various traditions. However, what is common is an increasing severity, culminating in the death of the 
firstborn, and the locust plague is always one of the last plagues. Thus, “In Joels Schau der JJ als 
umfassender Gerichtstag an die Stelle des 10. Ägyptischen Schlages getreten.” Bergler, Joel als 
Schriftinterpret, 254. 

46 Longman, Psalms, 289. 

47 Leslie Allen, Psalms 101–150, WBC, vol. 21 (Nashville: Thomas Nelson, 2002), 60–61. 
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10 and not impossible that he has supplemented his prophecy with well-known elements 

from Psalm 78 and Psalm 105. It is not, however, readily clear that he intended to allude 

to these texts in the technical sense. In other words, it is not clear that Joel intended his 

audience/readers to recognize his reuse of all three texts and subsequently adjust their 

understanding of his message based upon the content of each alluded-to text. If he did not 

allude, he may have simply reused language familiar with the exodus event without any 

interpretive significance. Admittedly, proposing an allusion seems unlikely. However, 

upon reflection it is not as unlikely as it first may seem. 

Strazicich argues that Joel has appropriated Psalm 78 and Exodus 10 in a 

“midrashic complex” creating a “chorus effect” by alluding to two texts.48 He notes that 

Exodus 10 was a didactic text, calling upon parents to teach their children the mighty 

deeds of the Lord. This didactic focus is shared and developed by Psalm 78 and Joel.49 

The allusion to Psalm 78, if recognized, would specifically bring to mind the effect of 

disobedience in Israel’s history, something lacking in the immediate context of Exodus 

10. Strazicich also notes that, given the didactic function of Exodus 10 and Psalm 78 

within Israelite history, these texts are ripe for allusion because they are “readily 

retrievable to both Joel and his readers.”50 In other words, Joel’s hearers/readers would 

not have been able to hear an allusion to Exodus 10 without refracting it through the 

didactic lenses of Psalms 78 and 105 with which they were intimately familiar. 

The retelling of Israel’s history to future generations had a didactic function to 

keep the people faithful to YHWH. The locust plague played a significant role in such a 

retelling of the mighty deeds of the Lord in Israel’s history. Thus, it is unlikely that an 

                                                
 

48 He does not mention parallels with Ps 105, likely due to it being unclear whether it is before 
or after Joel. Strazicich, Joel’s Use of Scripture, 71, 73. 

49 Strazicich highlights the didactic nature of Joel evidenced by his use of ןזא  (Joel 1:1; cf. Ps 
78:1). Strazicich, Joel’s Use of Scripture, 68. 

50 Strazicich, Joel’s Use of Scripture, 75. 
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Israelite steeped in the history and literature of Israel would hear such familiar, liturgical 

language without also recalling the didactic purpose of that liturgical history.  

Joel has creatively strengthened the didactic function of Israel’s historical 

liturgy by inverting the purpose of the locust plague and presenting his contemporaries as 

in the place of Egypt. The historic psalms recounted history to provide a lesson and a 

warning for the present generation. Joel has evoked this didactic function of the locust 

plague in his own message. His is no history lesson, however, but a lesson from current 

events. Thus, Joel is not exhorting the people to remember but rhetorically emphasizing 

they have forgotten. Because they did not heed the calls in their historical liturgy to 

remember and tell the saving deeds of YHWH, including the locust plague upon the 

Egyptians, they will now tell the destroying deeds of YHWH—including the locust 

plague upon themselves.  

In sum, a reader who recognizes only an allusion to Exodus 10 will have most 

of the elements to understand Joel’s rhetorical and didactical intent of alluding to the 

locust plague. Such elements include Judah’s dire position of standing in the place of 

Egypt at the time of the eighth plague, the Erkenntnis theme, and even the related 

didactic purpose of the plague found also within Exodus 10. However, for the reader who 

also recognizes the additional phraseology from Psalms 78 and 105, Joel’s rhetorical 

reversal will have been strengthened.  
 
 

Joel 1:6–12 and Allusions to Deuteronomy 

As mentioned in chapter 1, major themes in Joel include the covenant and 

creation. However, these themes are not distinct from each other nor from the exodus 

motif already explored. They are interrelated throughout the biblical narrative. Regarding 

the exodus, Martin Lang rightly says, 

Der Exodus besteht nicht nur in der „Herausführung“, sondern mit ihm ist der 
gesamte heilsgeschichtliche Bogen gemeint, der von der Selbstkundgabe JHWHs 
über die Befreiung zur Gesetzgebung am Sinai, der Wüstenwanderung bis zur Gabe 
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des Landes reicht. Demnach ist der Exodus ein umfassendes Geschehen.51 

That is, the exodus is intimately connected with the covenant theology, specifically the 

gift of the land. Friedbert Ninow draws a connection between the exodus and covenant 

theology by highlighting the well-known fact that the promised land was first pledged to 

Abraham (Gen 12:1–3), and that such a promise anticipated the exodus (Gen 15:13–16).52 

Going back to the beginning of the biblical story, Bryan Estelle argues that the creation 

narrative itself is the foundation for the exodus, evidenced by the fact that the exodus 

event is described as a “second act of creation” and the plagues “as a kind of de-

creation.”53  

Noting these literary connections of various theological emphases in earlier 

biblical texts, later biblical authors often made explicit such connections, further 

combining them into a comprehensive theological picture. Speaking of such theological 

descriptions of the exodus event, Bergler observes, “Die Einarbeitung von 

Schöpfungsvorstellungen under der Zion-Tradition zeugt von beginnender 

Traditionsmischung bei gleichzeitiger Neuinterpretation.”54 Bergler particularly 

highlights the employment of typology in later authors to re-present the exodus to foretell 

a second exodus as a new creation. That Joel, as a late biblical writer, was aware of such 

a theological heritage that connected themes of covenant, creation, and the exodus is 

apparent from his allusions in Joel 1:2–20.55 Specifically, this section looks at Joel’s 

                                                
 

51 Martin Lang, “Das Exodusgeschehen in der Joelschrift,” in Paganini, Paganini and Markl, 
Führe Mein Volk Heraus, 61. 

52 Friedbert Ninow, Indicators of Typology within the Old Testament: The Exodus Motif 
(Berlin: Peter Lang, 2001), 109–10. 

53 Estelle mentions allusions to creation in the exodus including God’s presence being light, 
the separation of the waters, the dry land appearing, and the Chaoskampf motif. He also explains that the 
building of the tabernacle and God dwelling in the midst of his people after the exodus also partially 
resolves the loss of the divine presence in the Eden. Bryan Estelle, Echoes of Exodus: Tracing a Biblical 
Motif (Downers Grove, IL: IVP Academic, 2018), 119, 94.  

54 Bergler, Joel als Schriftinterpret, 281.  

55 C. J. Redelinghuys argues that Joel 1:2–20 contains allusions to the motifs of Creation, 
Exodus, Sinai, and Promised Land. That these themes should not be understood as mutually distinct is clear 
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thematic allusions to the covenant. 

The list of covenant curses for breaking faith is found primarily in 

Deuteronomy 28 and Leviticus 26. Though more expansive than the passage which lists 

the covenantal blessings, the curses are, in essence, the reversal of blessing. A land that 

was fruitful and at peace would become barren and in turmoil. In Deuteronomy, a 

connection has been already made between the Egyptian plagues and the covenant curses 

in that they are of the same type (Deut 28:27, 60).56 In both passages, the exile is listed as 

the final climactic curse (Deut 28:64–68; Lev 26:33). Covenantal blessing and covenantal 

cursing are experienced in the land, but the final curse would remove the people from the 

covenantal gift of the promised land. This exile is described in terms of a return to 

bondage in Egypt (Deut 28:68). As the curses reverse the blessings, so this final curse 

“will completely reverse Israel’s history . . . He will remove Israel from the promised 

land that was the ultimate goal of the Exodus.”57 Thus, a return from exile would 

necessitate another exodus event. 

Parallels 

Vine and fig. In 1:7 the locusts are said to have destroyed my vine ( ינפג ) and 

my fig ( יתנאת ).58 The vine and fig tree themselves were symbols of covenantal blessing 

                                                
 
in how Redelinghuys isolates the Promised Land from the Exodus. Moreover, Sinai is clearly part of the 
exodus event. C. J. Redelinghuys, “An Investigation into the Use of Israel’s “Historical Traditions” in Joel 
1:2–20,” Stellenbosch Theological Journal 1 (2015): 569–88. 

56 Christensen understands 28:58–68 to be a textual unit and the plagues of Egypt in 28:60 
form an inclusio with the return to Egypt in 28:68. Duane Christensen, Deuteronomy 21:10–34:12, WBC, 
vol. 6b (Nashville: Thomas Nelson, 2002), 701. 

57 Jeffrey Tigay, Deuteronomy, JPS Torah Commentary (Philadelphia: Jewish Publication 
Society, 1996), 271. 

58 Some, such as Barton, argue that Joel is the referent of the pronominal suffix here. Barton, 
Joel and Obadiah, 52. The Targum characteristically avoids anthropomorphism by translating ינפג  with 

ימע ינפוג . This indicates that the ancient translators understood the referent of the 1cs pronominal suffix in 
the MT to be YHWH. This is the preferred interpretation supported by the fact that the previous verse reads 

יצרא . The promised land was a gift given to Israel (Lev 25:2) and yet remained the property of YHWH 
(Lev 25:23). Joel is operating with this covenantal understanding of the land, acting as the spokesperson for 
YHWH. 
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(Mic 4:4; 1 Kgs 5:5 [4:25 ET]) and symbols of the blessings of the promised land (Deut 

8:8). That YHWH refers to the destruction of his own vine and fig tree reinforces the 

truth that the land is his and that the covenant has been broken.59 

Oil, wine, and grain. The triad of , ןגד רהצי and  ׁשורית  in Joel 1:10 is a 

common synecdoche in canonical (particularly Deuteronomy; e.g., Deut 7:13; 12:17; 

14:23; 18:4) and Second Temple texts (11QTa 38:4; 43:4; 60:6; Jdt 11:13) to refer to 

YHWH’s blessing producing the fruitfulness of the land. Moreover, , ןגד רהצי and  ׁשורית  

are specifically mentioned in Deuteronomy as a blessing that comes as a result of the 

rains (Deut 11:14), and that will be taken away as a curse (Deut 28:51). Joel exhibits this 

knowledge, stating in 1:10 that ןגד , רהצי and  ׁשורית  have been taken away. Furthermore, 

he implies a lack of rainfall when he mentions the drought (Joel 1:20) and explicitly 

asserts that the , ןגד רהצי and  ׁשורית  will be restored when YHWH relents and sends the 

rain again (Joel 2:19, 23; cf. Jer 31:12).  

Wheat, barley, vine, fig, pomegranate. Joel 1:11–12 contains the strongest 

verbal and structural parallel to another text, namely, Deuteronomy 8:8. Both texts 

mention the same five terms in the same order: הרעׂש , הטח ןפג , הנאת , , and  See table . ןומר

3 below. 

 
 

 

 

 

 

                                                
 

59 It is also quite possible that ינפג  is intended as a double-entendre to refer to the land and to 
the people of Israel, who are referred to elsewhere as YHWH’s vine (e.g., Isa 5:1ff.).  
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Table 3. Parallels between Joel 1:11–12 and Deuteronomy 8:8 

 Joel 1:11–12 
ֹּכ ּ֙וליִ֙ליֵה םיִ֗רָּכִא ּוׁשיִֹ֣בה ־לַעְו הָּ֖טִח־לַע םיִ֔מְרֽ
 ׃הֶֽדָׂש ריִ֥צְק דַ֖בָא יִּ֥כ הָ֑רֹעְׂש
 רָ֣מָּת־םַּג ןֹוּ֞מִר הָלָ֑לְמֻא הָ֖נֵאְּתַהְו הָׁשיִ֔בֹוה ןֶפֶּ֣גַה
־ןִמ ןֹוׂ֖שָׂש ׁשיִֹ֥בה־יִּֽכ ּוׁשֵ֔בָי ֙הֶדָּׂשַה יֵ֤צֲע־לָּכ ַחּוּ֗פַתְו
 ׃םָֽדָא יֵ֥נְּב

Deut 8:7–8 
 ץֶרֶא־לֶא ָךֲאיִבְמ ָךיֶהֹלֱא הָוהְי יִּכ
 םיִאְֹצי ֹתֹמהְתּו תֹנָיֲע םִיָמ יֵלֲחַנ ץֶרֶא הָבֹוט
 הָנֵאְתּו ןֶפֶגְו הָרֹעְׂשּו הָּטִח ץֶרֶא ׃רָהָבּו הָעְקִּבַּב
׃ׁשָבְדּו ןֶמֶׁש תיֵז־ץֶרֶא ןֹוּמִרְו  

Locusts. The mention of a locust plague is one of the covenant curses listed in 

Deuteronomy (Deut 28:38). Among the covenant curses, some afflictions are identified 

with the Egyptian plagues (Deut 28:27, 60). The locust plague is not explicitly linked 

with the Egyptian plagues in Deuteronomy 28 but, in general, the curses are expressed as 

of the same type as the Egyptian plagues. Both Deuteronomy 28 and Exodus 10 contain 

the term הברא  for locust plague, one of the terms that Joel used.  

Literary Relationship  

Do these verses in Joel have a literary relationship with specific text(s) or are 

they merely parallel to a well-known theme? Joel 1:6 has no syntactical parallel, simply 

the use of two common terms found in covenantal contexts. Likewise, Joel 1:10 contains 

a triad of terms that is frequent and formulaic to depict the blessings of the covenant. 

Both of these parallels are best understood as thematic allusions by means of stock 

language, that his audience would recognize, to the covenantal blessings of the promised 

land but not to a specific text. 

Does Joel 1:11–12 have a literary relationship with Deuteronomy 8:8? This 

seems more likely given the unique sharing of multiple words in exactly the same order. 

Furthermore, such a text expresses the connection of the exodus motif with the covenant 

motif since Deuteronomy 8:7 refers to entrance into the land.60 
                                                
 

60 Hayes, while recognizing that the litany of animals and plants in Joel 1:12 do not feature in 
the creation narrative, notes they do have similarities with the account of creation in Ps 104:14–16 so much 
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Regarding the locust plague, Joel’s allusion to Exodus 10 has more “volume” 

to use Richard Hays’s term.61 In other words, the allusion to Exodus 10 would be heard 

more clearly than any parallel to Deuteronomy 28:38 in Joel because of the greater 

number of other parallels between Joel and Exodus 10. The locust plague was, however, 

a theme that was developed by multiple later writers in Israel. I noted above how the 

locust plague was preserved in Psalms 78 and 105. The locust plague also occurs in 1 

Kings 8, a text with parallels to Joel (see below) and a text that appears to have its own 

relationship with Deuteronomy 28. Viewed in isolation it seems unlikely that Joel 1:4 and 

Deuteronomy 28:38 have any literary relationship. But literary reuse, especially by late 

biblical writers, ought not to be viewed in such a linear fashion.62 Thus, it is likely that 

Joel 1:4 has a distant literary relationship, albeit indirectly mediated via 1 Kings 8, with 

Deuteronomy 28:38. 

Direction of Dependence  

One cannot know definitively when word groups such as ינפג  and יתנאת  and 

the triad of , ןגד רהצי and  ׁשורית  became formulaic. Based on evidence from Hosea, 

Hentschke argues that the word pair ינפג  and יתנאת  “is firmly anchored in cultic and daily 

usage from the eighth century BC on.”63 Similarly, Ringgren notes that , ןגד  and  ׁשורית

רהצי  while common in “Deuteronomistic formulas,” it “is not exclusively 

Deuteronomistic.”64 Terms become formulaic through reuse. It appears likely that such 

                                                
 
so that she argues that Joel 1:12 can be considered “an echo of creation language.” Katherine Hayes, “The 
Earth Mourns” Prophetic Metaphor and Oral Aesthetic, AcBib 8 (Atlanta: Society of Biblical Literature, 
2002), 201–2. 

61 Richard Hays, Echoes of Scripture in the Letters of Paul (New Haven, CT: Yale University 
Press, 1989), 30. 

62 Schnittjer calls these “networks” to describe “an interconnected set of interpretive allusions 
in several different contexts.” Gary Schnittjer, Old Testament Use of Old Testament: A Book by Book 
Guide (Grand Rapids: Zondervan Academic, 2021), 873–84, 898. 

63 R. Hentschke, “ ןֶפֶג  gephen,” in TDOT (Grand Rapids: Eerdmans, 1974–2021), 3:59. 

64 Helmer Ringger, “ ןָגָּד  dāghān,” in TDOT, 3:141. He also notes that the triad has a “special 
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forms originated with the Israelite covenant as recorded in Deuteronomy, and became 

recognizable as formulaic through their reuse by the prophets, who expounded and 

applied the covenant in their prophecies. What is certain is that they were recognizable 

phrases by Joel’s time, and Joel utilized them to make a thematic allusion to the covenant 

relationship of Israel and YHWH. 

Given the lexical parallels, Joel may have even reused the text of Deuteronomy 

8:8. Such a reuse could be understood as an “interpretive intervention” which has 

expanded the original base text.65  If Joel truly reused Deuteronomy 8:8, however, it is 

not immediately evident why he also did not include the additional terms תיז ,  and , ןמׁש

ׁשבד  found in that passage, and why he includes in his passage the words חופתו רמת  

which are not in Deuteronomy 8:8. It seems best, therefore, to understand Joel 1:11–12, 

along with 1:7 and 1:10, as dependent upon earlier stock phrases and not necessarily a 

specific text. 

Interpretive Significance of Reuse  

In 1:6 and 1:10, Joel is making the point that the covenantal blessings of the 

land have been removed by an Egyptian-like locust plague.66 Such a thematic allusion 

may be described as non-literary in the sense that Joel is not alluding to any specific text 

with the intent of evoking its surrounding context. Rather, he is alluding to a well-known 

theme, a theme that, admittedly, is developed by numerous texts, specifically in 

Deuteronomy 28. By doing so, he is connecting the covenant curses with Egypt-like 

                                                
 
importance in Hosea” who “emphasizes that it is Yahweh, not Ba’al, who gives corn, wine and oil.” 
Ringger, “ רָהְצְי  yiṣhār,” in TDOT, 6:253. 

65 Schnittjer, introduction to Old Testament Use of Old Testament, xxx. 

66 That God’s covenant curses would be like Egyptian plagues, is not unique to Joel, but found 
within Deuteronomy itself (Deut 28:27, 60), though Joel’s highlighting of the locust plague is unique and, 
as I hope to show, significant for understanding Joel. Utzschneider and Oswald provide evidence that the 
plague motif in Exodus was influenced by ancient Near Eastern curse traditions found in covenant treaties, 
thus pointing to the fact that the original exodus would have been understood as having covenantal 
overtones. Utzschneider and Oswald, Exodus 1–15, 187–88. 



   

149 

plagues. 

To say that Joel is literarily dependent upon Deuteronomy 8:8 is different than 

saying Joel intended a literary allusion to Deuteronomy 8:8 to be recognized by his 

reader/hearer. Deuteronomy 8:7–8 contains in nuce the exodus event, the gift of the land, 

and the covenantal blessings. However, such themes are major themes throughout Israel’s 

Scriptures and, therefore, recognizing that Joel alluded to the precise text of 

Deuteronomy 8:8 is not necessary to evoke such themes in the mind of the reader/hearer. 

Thus, it is unlikely that Joel intended to allude to the text of Deuteronomy 8:8. The 

lexical and structural parallels make literary dependency more likely, but there is no 

evidence of a literary allusion. The terms used in Joel 1:6, 10, and 11–12, therefore, ought 

to be understood as stock language used by Joel to make a thematic allusion to the 

blessings of the covenant which are being taken away by an Egyptian-like plague/curse. 
 
 

Joel 1:4–20 and 1 Kings 8 

At the dedication of the first temple, Solomon’s prayer contains many parallels 

with the book of Deuteronomy, including the curses of the covenant. Marvin Sweeney 

comments that Solomon’s prayer “draws heavily on Dtr terminology and concepts, 

especially in the seven petitions that reflect the language of blessing and curse in Deut 

28–30.”67 Specifically, Solomon also concludes with the climactic curse of exile (1 Kgs 

8:46) indicating his prayer is comprehensive of the covenant curses but not exhaustive. 

This narrative also has connections with the book of Exodus. For example, the dedication 

of the temple has many parallels with the establishment of the Tabernacle after the 

exodus, and Sean Cook argues that Solomon is presented as a type of Moses.68  

Solomon reiterates the covenant theology as found in Deuteronomy, 
                                                
 

67 Marvin Sweeney, 1 and 2 Kings: A Commentary, OTL (Louisville: Westminster John Knox, 
2007), 133. 

68 Sean Cook, The Solomon Narratives in the Context of the Hebrew Bible: Told and Retold, 
LHBOTS 638 (London: T & T Clark, 2017), 59–61. 
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specifically the blessings and curses for covenant fidelity and infidelity. Whereas 

Deuteronomy states the curses for infidelity, Solomon’s prayer, however, acknowledges 

the people will be unfaithful and cursed, and asks YHWH to relent from his curses in 

response to Israel’s petitions. An additional element in 1 Kings 8 that is absent from 

Deuteronomy is that such penitent petitions are to be directed to the newly built 

Solomonic Temple. 

Six times in his prayer Solomon states that the people need to turn/repent  )בוש

1 Kgs 8:33, 34, 35, 47 x2, 48) so that YHWH would relent of the covenant curse. After 

Solomon’s prayer, he blesses the people and asks that YHWH would incline them to keep 

his commandments (1 Kgs 8:58). Regarding the repentance called for by Solomon, Mark 

Boda writes that such “repentance is not just a return to YHWH in affections, but 

involves a turning away from one’s sin. . . . The royal blessing which follows the prayer 

reveals an awareness that a divine work is necessary for such obedience and possibly also 

for repentance.”69 This marks another point of contact between Deuteronomy and 1 Kings 

8, as Deuteronomy 30:2 also mentions the need for the people to repent ( בוש ). Joel not 

only evidences a reliance upon the covenant theology of Deuteronomy, but also the 

specific developments of that theology as found in 1 Kings 8 when he also calls the 

people to repent ( בוש , Joel 2:12–13). 

Parallels  

The parallels between Joel 1:4–20 and 1 Kings 8:1–61 are (a) the locust plague 

with both texts sharing the terms הברא  and ליסח  for locusts (1 Kgs 8:37; Joel 1:4), (b) the 

drought plague (1 Kgs 8:35; Joel 1:20), (c) praying toward/at the temple (1 Kgs 8:29–30; 

Joel 1:14), and (d) the temple is described as the הוהי תיב  (1 Kgs 8:10–11; Joel 1:9, 14; 

לכיה  is not used in 1 Kgs 8). Furthermore, additional parallels outside of Joel 1 with 1 

                                                
 

69 Mark Boda, ‘Return to Me’: A Biblical Theology of Repentance, New Studies in Biblical 
Theology 35 (Downers Grove, IL: IVP Academic, 2015), 56. 
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Kings are as follows: (a) both mention Zion (1 Kgs 8:1; Joel 2:1, etc.), (b) the Erkenntnis 

motif (1 Kgs 8:42, 60; Joel 2:27; 4:17), (c) YHWH’s covenantal relationship with the 

people ( ךמע  1 Kgs 8:51; Joel 2:17), (d) an enemy threat (1 Kgs 8:33; Joel 2:1–11), (e) the 

captivity/exile (1 Kgs 8:46; Joel 4:2), and (f) genuine heart repentance (1 Kgs 8:47; Joel 

2:13). These parallels evidence verbal, thematic, and even a structural parallel of 

curse/punishment » repentance » deliverance. 

Table 4. Parallels between Joel 1 and 1 Kings 8 

Joel 1:4 
 קֶ֑לָּיַה לַ֣כָא הֶּ֖בְרַאָה רֶתֶ֥יְו הֶּ֔בְרַאָֽה לַ֣כָא ֙םָזָּגַה רֶ֤תֶי
 ׃ליִֽסָחֶה לַ֖כָא קֶלֶּ֔יַה רֶ֣תֶיְו

1 Kgs 8:37 
 ןֹו֜קָרֵי ןֹו֨פָּדִׁש הֶיְהִ֠י־יִּֽכ רֶבֶּ֣ד ץֶרָ֗אָב ֣הֶיְהִי־יִּֽכ בָ֞עָר
 ץֶרֶ֣אְּב ֹו֖בְֹיא ֹו֛ל־רַצָֽי יִּ֧כ הֶ֔יְהִי יִּ֣כ ֙ליִסָח הֶּ֤בְרַא
 ׃הָֽלֲחַמ־לָּֽכ עַג ֶ֖נ־לָּכ ויָ֑רָעְׁש

Joel 1:20 
 יֵקיִ֣פֲא ּ֙וׁשְבָֽי יִּ֤כ ָךיֶ֑לֵא גֹו֣רֲעַּת הֶ֖דָׂש תֹו֥מֲהַּב־םַּג
 ׃רָּֽבְדִּמַה תֹו֥אְנ הָ֖לְכָא ׁשֵ֕אְו םִיָ֔מ
 

1 Kgs 8:35 
 ְךָ֑ל־ּואְטֶחֶי יִּ֣כ רָ֖טָמ הֶ֥יְהִי־ֹאלְו םִיַ֛מָׁש רֵ֥צָעֵהְּב
 ָךֶ֔מְׁש־תֶא ּו֣דֹוהְו ֙הֶּזַה םֹו֤קָּמַה־לֶא ּו֞לְלַּֽפְתִֽהְו
 ׃םֵֽנֲעַת יִּ֥כ ןּו֖בּוׁשְי םָ֥תאָּטַחֵמּו

Joel 1:14 
ֹּכ םיִ֗נֵקְז ּו֣פְסִא הָ֔רָצֲע ּו֣אְרִק ֙םֹוצ־ּוׁשְּדַק  יֵ֣בְֹׁשי ל֚
 ׃הָֽוהְי־לֶא ּו֖קֲעַזְו םֶ֑כיֵהֹלֱא הָ֣והְי תיֵּ֖ב ץֶרָ֔אָה
 

1 Kgs 8:29–30 
 םֹו֔יָו הָלְיַ֣ל ֙הֶּזַה תִיַּ֤בַה־לֶא תֹו֜חֻתְפ ָךֶ֨ניֵע ֩תֹויְהִל
ֹמְׁשִל םָׁ֑ש יִ֖מְׁש הֶ֥יְהִי ָּתְרַ֔מָא רֶׁ֣שֲא םֹו֔קָּמַ֨ה־לֶא  ַ֙ע֨
 ׃הֶּֽזַה םֹו֖קָּמַה־לֶא ָ֔ךְּדְבַע לֵּ֣לַּפְתִי רֶׁ֣שֲא הָּ֔לִפְּתַה־לֶא
 רֶׁ֥שֲא לֵ֔אָרְׂשִי ָ֣ךְּמַעְו ָ֙ךְּדְבַע תַּ֤נִחְּת־לֶא ָּ֜תְעַמָׁ֨שְו
 םֹו֤קְמ־לֶא עַ֞מְׁשִּת הָּתַאְ֠ו הֶּ֑זַה םֹו֣קָּמַה־לֶא ּו֖לְלַּֽפְתִֽי
 ׃ָּתְחָֽלָסְו ָּ֖תְעַמָׁשְו םִיַ֔מָּׁשַה־לֶא ָ֙ךְּתְבִׁש

Joel 1:9 
ֹּכַה ּ֙ולְבָֽא הָ֑והְי תיֵּ֣בִמ ְךֶסֶ֖נָו הָ֛חְנִמ תַ֥רְכָה  םיִ֔נֲה֣
 ׃הָֽוהְי יֵ֖תְרָׁשְמ

1 Kgs 8:10 
־תֶא אֵ֖לָמ ן ָ֥נָעֶהְו ׁשֶדֹּ֑קַה־ןִמ םיִ֖נֲֹהּכַה תאֵ֥צְּב יִ֕הְיַו
 ׃הָֽוהְי תיֵּ֥ב
 

Literary Relationship  

Admittedly, many of the parallels between Joel 1 and 1 Kings 8 are very 

common motifs and lack specific verbal parallels to support a literary relationship. The 

most significant and unique parallel is the connection of the temple to the supplication of 
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the people. And yet, even this parallel has a number of differences. In 1 Kings various 

people are to pray toward the place ( םוקמה־לא ) whereas in Joel it is only the priests who 

are to enter into the temple ( ואב ), lament, and fast.70 Though the presentations are 

different, it is preferable to understand Joel’s depiction as a later development in 

continuity with the earlier practice prescribed by Solomon rather than an original and 

distinct cultic phenomenon.71 Moreover, though individually weak, the multiple parallels 

between Joel and 1 Kings 8, including those outside of Joel 1, strengthen the case for a 

literary relationship between these texts. One strong piece of evidence is that, of the 

seven scenarios raised by Solomon, Joel parallels four of them: (1) drought, (2) locust 

plague, (3) enemy invasion, and (4) exile.72  

Direction of Dependence  

Sweeney provides evidence that though “the final form of the DtrH requires 

that it be read with the Babylonian exile in mind” the text of 1 Kings 8 was originally 

written before such a setting. For example, he notes the phrase “until this day” (1 Kgs 

8:8) would not make sense if the temple was destroyed.73 Even if the book of 1 Kings 
                                                
 

70 Linville notes that in Joel 1:2–2:17 the priests are called to intercede for the people, but that 
in 2:18–4:21 the priests are not mentioned again. Moreover, all people receive the prophetic gift (3:1–5) 
which “seems to embody Moses’ wish that all Israel could be prophets” and thus Joel 2:18–4:21 “suggests 
the fulfillment of Exod 19.6 that Israel is a kingdom of priests.” Thus, Joel as a whole parallels 1 Kings 8 in 
which “it is ‘Solomon and the whole community of Israel’ who offer sacrifice (vv. 3–5) at the new temple” 
and after the divine cloud drives the people to leave the sanctuary “the priests are not mentioned again.” 
James Linville, “The Day of Yahweh and the Mourning of the Priests in Joel,” in The Priests in the 
Prophets: The Portrayal of Priests, Prophets and Other Religious Specialists in the Latter Prophets, ed. 
Lester Grabbe and Alice Ogden Bellis, JSOTSup 408 (London: T & T Clark, 2004), 108. 

71 Commenting on Joel 2:17 Assis connects Joel and 1 Kgs 8: “The place of prayer in the Bible 
does not seem especially essential, but here in Joel, the place of prayer is specified as being in the temple 
between the vestibule and the altar. (The importance of the temple as a place of prayer is seen in Solomon’s 
prayer 1 Kgs 8:12–53.” Elie Assis, The Book of Joel: A Prophet between Calamity and Hope, LHBOTS 
581 (London: Bloomsbury T & T Clark, 2003), 152. 

72 The other three are disputes between individuals (1 Kgs 8:31–32), the prayer of a foreigner 
(1 Kgs 8:41–43) and defeat at the hands of the enemy (1 Kgs 8:33–34). This latter scenario is similar to the 
scenario of heading into battle (1 Kgs 8:44–45) as both relate to Israel’s warfare with others. 

73 Sweeney, 1 and 2 Kings, 130. Dubovsky concurs, arguing that there is pre-Deuteronomistic 
strata in 1 Kgs 6–8 and while one may not conclude that the whole was written by Solomon in the tenth 
century BC, one should likewise not conclude that “the whole account is the product of later writers who 
needed to justify their political and religious politics, and therefore 1 Kgs 6–8 is the product of pious 
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underwent a postexilic redaction, not only did some original content predate this 

redaction, Joel also being a postexilic work could still be subsequent to it. Though the 

dates are not precise, the points of literary contact between the two texts imply that Joel 

utilized the narrative from 1 Kings 8.  

James Nogalski, recognizing the parallel of locust, drought, and enemy, writes 

that “one may assume that this passage played a very important part as the background 

for Joel.”74 Joel’s calling the priests to the temple to seek YHWH to turn away from his 

covenantal curses makes sense in light of Solomon’s instruction at the temple’s 

dedication to pray towards the temple when experiencing curses. In other words, it is 

more likely that Joel narrates a specific instance of the priests obeying earlier instruction 

rather than the author of 1 Kings created an instructional text from a single occurrence in 

Joel. 

Interpretive Significance of Reuse  

Strazicich sees in 1 Kings 8 “clear thematic parallels to Joel 1:5–2:17.” So 

much so that he understands 1 Kings 8  

as a Grundriß for Joel’s liturgical plan. This text is to be preferred over Deut 28 as 
the background for Joel. To be sure, Deut 28 obviously stands behind this text. . . . 
The reason for selecting 1 Kgs 8 over Deut 28 is precisely for its liturgical 
prescription for prayer at the temple, which provides all of the necessary elements 
for Joel’s text.75 

This thematic allusion in Joel to 1 Kings 8 is similar, therefore, to the allusion to Exodus 

10 in which non-exact parallels scattered across a large amount of text are reused across a 

number of verses. 

Joel is often contrasted with other prophets, such as Hosea and Amos, because 
                                                
 
imagination.” Peter Dubovsky, The Building of the First Temple, FAT 103 (Tübingen: Mohr Siebeck, 
2015), 6. 

74 Nogalski, Redactional Processes in Book of Twelve, 17. 
75 Strazicich, Joel’s Use of Scripture, 79–80. 
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he has a more positive outlook on the temple cult. James Linville overstates the issue 

when he claims, “Joel’s conceptual world is shaped more by cosmic themes of chaos and 

the restoration of creation than by themes of guilt or, for that matter, innocence.”76 Joel is 

certainly concerned with cosmic events and the restoration of creation, but his 

dependence on 1 Kings 8 precisely shows that covenant infidelity has cosmic effects and 

the restoration of creation comes about through the repentance of the people.77 In other 

words, cosmic renewal and covenant fidelity are not two alternatives but a related 

complex. I believe Linville is right, however, when he notes that the prophetic 

“imagination can sometimes be seen to revolve around a conception of the temple and its 

liturgies as a microcosm of the cosmos and society” and that Joel had an “awareness of 

the temple’s cosmic significance,” and furthermore, that his “book affirms that the temple 

is necessary to the very stability of the cosmos and its relationship with its creator.”78 

Joel’s positive outlook on the cult and its significance and his concern with the 

cosmic effects of the people’s covenant infidelity provide the rationale for his allusion to 

1 Kings 8. The cosmic effect of sin has caused the crops to fail (1:10–12) but this has also 

affected the worship of YHWH at the temple (1:9). The situation at the temple, thus, 

reflects the situation of the land. Cosmic restoration (2:21ff) will be evidenced when 

temple worship has been restored (2:14). 

Joel’s thematic allusion to the covenantal theology and liturgical instruction of 

1 Kings 8 accomplishes a number of things. It further bolsters his own message as built 

upon the covenant theology; it grants authority to his own exhortation as built upon 

earlier authoritative instruction; and, as he has interweaved covenantal theology with the 

                                                
 

76 Linville, “Day of Yahweh and Mourning Priests in Joel,” 101. 

77 A problem in the book of Joel is that the sin of the people is never specified. Nogalski finds 
this to be another parallel with 1 Kgs 8, namely, that 8:38 only generically mentions the individual sins of 
each person rather than any specific sin. Nogalski, Redactional Processes in Book of Twelve, 17. 

78 Linville, “Day of Yahweh and Mourning Priests in Joel,” 111. 



   

155 

exodus event, he has now strengthened the connections between covenant and creation 

theology by building his message upon the significance of the temple cult for the cosmos. 
 
 

Joel 1:5, 10, 12 and Isaiah 24:7, 9, 11  

Isaiah 24 is part of a literary unit in Isaiah, namely, chapters 24–27, which 

many understand to conclude the larger literary unit in Isaiah comprising chapters 13–27. 

While Hans Wildberger argues that Isaiah 24–27 are a later addition to Isaiah 13–23 and 

ought “not to be classified as oracles against the nations,” he does note that they “follow 

the pattern of chaps. 13–23” though “no longer is there mention of a judgment against 

any specific people.”79 The content of Isaiah 24–27 is certainly less specific and more 

universal. Alec Motyer argues that in Isaiah 24 the “central theme is a city destroyed and 

a city established . . . the latter is referred to by location, e.g., Mount Zion.”80 

Parallels  

The verbal parallels between these two texts include the somewhat rare verbs 

לבא  and למא . Both passages anthropomorphize the land and its fruit. Non-verbal parallels 

include that both texts specifically mention joy that is taken away from mankind when 

the fruit of the vine is removed. Parallels from the surrounding context of Joel 1:2–14 and 

Isaiah 24 include the following: (1) Joel highlights different people as representatives of 

all the inhabitants of the land (1:2), as does Isaiah 24:2; (2) both Joel and Isaiah 24 share 

the theme of the punishment of the nations (Joel 4:1ff.; Isa 24:21–22); (3) YHWH 

reigning in Zion is featured toward the end of both texts (Joel 4:17; Isa 24:23); and (4) 

the phenomenon of the sun and moon darkening occurs in both texts (Joel 2:10; 4:15; Isa 

24:25). 

                                                
 

79 Wildberger, Isaiah 13–27: A Continental Commentary, trans. Thomas Trapp (Minneapolis: 
Fortress, 1997), 446. 

80 Alec Motyer, The Prophecy of Isaiah: An Introduction and Commentary (Downers Grove, 
IL: IVP Academic, 1993), 194. 
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Table 5. Parallels between Joel 1:5, 10, 12 and Isaiah 24:7, 9, 11 

Joel 1:10 
 ׁשיִ֥בֹוה ןָ֔גָּד דַּ֣דֻׁש יִּ֚כ הָ֑מָדֲא הָ֖לְבָא הֶ֔דָׂש דַּ֣דֻׁש
 ׃רָֽהְצִי לַ֥לְמֻא ׁשֹו֖ריִּת

Isa 24:7 
 ׃בֵֽל־יֵחְמִׂש־לָּכ ּו֖חְנֶאֶנ ןֶפָ֑ג־הָלְלְמֻא ׁשֹו֖ריִּת לַ֥בָא

Joel 1:12 
 רָ֣מָּת־םַּג ןֹוּ֞מִר הָלָ֑לְמֻא הָ֖נֵאְּתַהְו הָׁשיִ֔בֹוה ןֶפֶּ֣גַה
־ןִמ ןֹוׂ֖שָׂש ׁשיִֹ֥בה־יִּֽכ ּוׁשֵ֔בָי ֙הֶדָּׂשַה יֵ֤צֲע־לָּכ ַחּוּ֗פַתְו
 ׃םָֽדָא יֵ֥נְּב

Isa 24:11 
 הָ֖לָּג הָ֔חְמִׂש־לָּכ ֙הָבְרָֽע תֹו֑צּוחַּֽב ןִי ַּ֖יַה־לַע הָ֥חָוְצ
׃ץֶרָֽאָה ׂשֹוׂ֥שְמ  

Joel 1:5 
ֹׁש־לָּכ ּולִ֖ליֵהְו ּו֔כְבּו ֙םיִרֹוּכִׁש ּוציִ֤ק ָה  סיִ֕סָע־לַע ןִי֑ ָי יֵת֣

Isa 24:9 
ֹל ריִּׁ֖שַּב  ׃ויָֹֽתׁשְל רָ֖כֵׁש רַ֥מֵי ןִי ָ֑י־ּוּתְׁשִי א֣

Literary Relationship  

The theme of both passages has a number of similarities—the devastation of 

the land, the languishing of its fruit, and the taking away joy from men—though the 

depiction in Isaiah 24 is more removed from historical events than the concrete event of a 

locust plague and drought in Joel 1. Is there evidence for literary dependence and not just 

shared themes and stock prophetic imagery and language? 

There are 39 occurrences of לבא  and only 16 occurrences of למא  in the OT.81 

                                                
 

81 BDB contains three homonyms for לבא , namely, I לבא  “to mourn,” II לבא  “to grow green,” 
and III לבא  “to manage camels.” Only I לבא  occurs as a verb in Hebrew, II לבא  and III לבא  being proposed 
as unattested verbs from which attested nouns were derived. Francis Brown, S. R. Driver, and Charles A. 
Briggs, A Hebrew and English Lexicon of the Old Testament (Carol Stream, IL: Tyndale House, 1994), s.v. 
“ לבא .” DCH lists two suggested homonyms in addition to I לבא  “to mourn,” namely, II לבא  “to be dry,” 
and III לבא  “to shut” (Ezek 31:15 †). DCH suggests 8 occurrences of II לבא  including Isa 24 and Joel 1.                
David J. A. Clines, ed., Dictionary of Classical Hebrew (Sheffield: Sheffield Phoenix Press, 1993–2014), 
s.v. “ לבא .” HALOT lists I לבא  “to mourn” and II לבא  “to be dry” rejecting III לבא  “to shut” in Ezek 31:15 
as better understood as a hiphil of I לבא . HALOT supports II לבא  from Akkadian abālu and Arabic ’ubullat 
“dried figs.” Ludwig Koehler, Walter Baumgartner, and Johann J. Stamm, The Hebrew and Aramaic 
Lexicon of the Old Testament, trans. and ed. Mervyn E. J. Richardson (Leiden: Brill, 1994–1999), s.v. 
“ לבא .” Ben Yosef Tawil provides Akkadian evidence for II לבא  “to be dry” and suggests 14 occurrences of 
II לבא  in the OT. Hayim ben Yosef Tawil, An Akkadian Lexical Companion for Biblical Hebrew: 
Etymological-Semantic and Idiomatic Equivalents with Supplement of Biblical Aramaic (Brooklyn, NY: 
KTAV, 2017), 3. Bauman and Driver argue that there are not two homonyms, but one root that has two 
meanings, with “to be dry” being more ancient, and “to mourn” being a later developed meaning. Arnulf 
Bauman, “ לַבָא  ’ābhal; לֵבָא  ’ābhēl; לֶבֵא  ’ēbhel,” in TDOT, 1:44–48; G. R. Driver, “Confused Hebrew 
Roots,” in Occident and Orient: Being Studies in Semitic Philology and Literature, Jewish History and 
Philosophy and Folklore in the Widest Sense, in Honour of Haham Dr. M. Gaster’s 80th Birthday, ed. 
Bruno Schindler (London: Taylor’s Foreign Press, 1936), 73–82. I find Clines most convincing who argues 
that in classical Hebrew, the meaning “to be dry” is not to be found. He rightly notes that for the land to “be 
dry” makes more immediate sense than “to mourn.” However, he shows that, in Isa 3:26, Lam 1:4, and 2:8, 
inanimate objects, namely, the city gates, the roads to Zion, and the ramparts of Jerusalem’s walls, are 
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They are common terms in lament literature and can be described as stock language 

fitting the genre of lament. However, the use of both לבא  and למא  together only occurs 

nine times in the OT (Isa 19:8; 24:4, 7; 33:9; Jer 14:2; Lam 2:8; Hos 4:3; Joel 1:10, 12). 

Isaiah 19 contains an oracle proclaiming the destruction of Egypt, and 19:8 refers to the 

fishermen mourning and lamenting their lack of a catch in the Nile. Lamentations 2:8 and 

Jeremiah 14:2 both describe parts of the wall of Jerusalem languishing and mourning. 

Isaiah 33:9 mentions the earth ( ץרא ) mourning, and Hosea 4:3 mentions the earth ( ץרא ) in 

addition to its inhabitants ( הב בׁשוי־לכ ) as mourning. Joel 1 and Isaiah 24, however, alone 

mention the vine and the wine as subjects of lament verbs. 

Isaiah 24:7 reads ןפג־הללמא ׁשורית לבא . While Joel 1:10 does not use the same 

subjects of the verbs לבא  and למא  as Isaiah does, his text is more expansive than Isaiah 

24:7, reading רהצי ללמא ׁשורית ׁשיבוה ןגד דדׁש יכ המדא הלבא הדׂש דדׁש . Joel 1:10 mentions 

wine ( ׁשורית ), and the vine ( ןפג ) is mentioned soon after in 1:12 in connection with the 

joy being taken away, a theme also in Isaiah 24:9 and 24:11.82 Such lexical and thematic 

parallels are not shared with any other text. Thus, if they are not the result of a literary 

dependence, they are quite an extraordinary coincidence. 

Direction of Dependence  

Wildberger notes Joel 1:10, 12, 16 as only sharing thematic parallels to Isaiah 

24:7, but he does not discuss literary dependence.83 Similarly, Katherine Hayes argues 

                                                
 
subjects of the verb לבא . While it makes sense for the land to be dry, it does not make sense for the 
ramparts, for example, to be dry. Thus, I לבא  can clearly be used in a metaphorical sense. And if that is so, 
there is less reason to argue for II לבא  in classical Hebrew. David Clines, “Was there an ’bl II “be dry” in 
Classical Hebrew?,” VT 42, no. 1 (1992): 1–11. See also the discussion in Hayes,“The Earth Mourns,” 12–
18. 

82 The theme of joy being taken away when a city is destroyed is somewhat common. In 
addition to Isa 24:11, Wildberger mentions Jer 16:9; 48:33; Joel 1:12, 16; Ezek 24:25; and Hos 2:13. 
Wildberger, Isaiah 13–27, 487. However, Joel and Isaiah alone contain the verbs לבא  and למא . 

83 From earlier comments, it seems he attributes the parallel terms to stock language. 
Wildberger, Isaiah 13–27, 484. 
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that the earth mourning is a stock prophetic metaphor.84 Coggins however suggests that 

“Isa 24:7 is surely related in some way to Joel 1:10, 12. All the words in the first half of 

the Isaiah verse are found in these verses in Joel,” but he does not investigate further.85  

Hugh Williamson lists a number of parallel passages between Isaiah 24–27 and other 

prophetic texts arguing that Isaiah is typically the borrower often universalizing his 

source texts. Regarding the direction of dependence between Joel 1:10–12 and Isaiah 

24:7, however, Williamson expresses doubt acknowledging that Joel also has a strong 

tendency to use earlier texts—and both are difficult to date.86 

Isaiah 24–27 is often dated late in the postexilic period due to its supposed 

reuse of other biblical texts and its apocalyptic language.87 Dan Johnson, however, 

supposes that “the city” (Isa 24:10, 12, etc.) refers to Jerusalem and thus dates the entire 

composition of Isaiah 24–27 to no later than the early postexilic period. Relevant to this 

study, he dates Isaiah 24:1–20 to the “eve of the destruction of Jerusalem in 587.”88 

Christopher Hays dates this section even earlier. He argues that Isaiah 24–27 contains no 

evidence of late biblical Hebrew, nor does it contain apocalyptic language but includes 

features of ancient Near Eastern royal propaganda,89 and contains strong parallels with 
                                                
 

84 She discusses nine texts that contain the verb לבא  with an inanimate object, such as the land, 
as subject. Surely she is right that this was a stock phrase, albeit rare, within the prophetic tradition. But 
there is no obvious reason why there cannot also be literary dependence even between stock phrases. 
Moreover, she does not discuss the additional similarities between Joel 1:10–12 and Isa 24:7 which suggest 
a literary relationship. Hayes,“The Earth Mourns,” 207–16. 

85 Richard Coggins, “Interbiblical Quotations in Joel,” in After the Exile: Essays in Honour of 
Rex Mason, ed. John Barton and David Reimer (Macon, GA: Mercer University Press, 1996), 78. 
Similarly, Levin notes that in Joel the drought “turns into an eschatological catastrophe for the human race, 
comparable to the Isaiah apocalypse in Isa 24.” Christopher Levin, “Drought and Locust Plague in Joel 1–
2,” in Thinking of Water in the Early Second Temple Period, ed. Ehud ben Zvi and Christopher Levin, 
BZAW 461 (Berlin: Walter de Gruyter, 2014), 198. 

86 Hugh G. M. Williamson, The Book Called Isaiah: Deutero-Isaiah’s Role in Composition 
and Redaction (Oxford: Clarendon Press, 1994), 181–82. 

87 For example, see Otto Plöger, Theocracy and Eschatology, trans. S. Rudman (Richmond, 
VA: John Knox Press, 1968), 56. 

88 Dan Johnson, From Chaos to Restoration: An Integrative Reading of Isaiah 24–27, 
JSOTSup 61 (Sheffield: Sheffield Academic, 1988), 16. 

89 Christopher B. Hays, “From Propaganda to Apocalypse: An Empirical Model for the 
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the book of Zephaniah. Thus, he dates Isaiah 24–27 to the time of Josiah in the seventh 

century.90 Motyer has correctly identified the main theme of this section, the destruction 

of a city and the establishment of an eternal city; and Johnson is also surely correct that 

this city is Jerusalem. Thus, especially in light of Hays’s evidence for a seventh century 

dating, I see little reason to view this section of Isaiah as secondary, but to have been a 

prediction of the destruction of Jerusalem by Isaiah likely during the reign of Hezekiah, 

thus long before Joel. 

Further internal evidence points towards Joel being dependent upon Isaiah 24 

and not vice versa. The evidence includes that (a) it is more likely Joel expanded the 

phrase ןפג־הללמא ׁשורית לבא  from Isaiah 24:7, utilizing the source vocabulary over a 

number of lines rather than Isaiah created a succinct phrase by combining scattered 

lexical items from Joel 1:10–12; (b) ןפג ללמא  elsewhere in the OT occurs only in Isaiah 

16:8 suggesting that the phrase is, though rare, more Isaianic rather than originating in 

Joel; (c) למא  occurs three times in Isaiah 24 and six times throughout the book of Isaiah 

making it a more common word choice for Isaiah than Joel; (d) it is not apparent in Isaiah 

24 that the author meant to allude to and supplement his own message with Joel’s locust 

plague. That Joel is adding to his depiction of the locust plague with the language of 

cosmic upheaval in the context of the destruction and restoration of the holy city, 

however, is more understandable in the literary context of Joel. 

Interpretive Significance of Reuse  

Joel’s initial message (1:2–14) sought to communicate the significance of the 

locust plague to his contemporaries. This was not just any locust plague, but a covenantal 

                                                
 
Formation of Isaiah 24–27,” Hebrew Bible and Ancient Israel 6, no. 1 (2017): 120–44. 

90 Christopher B. Hays, “Isa 24–27 and Zephaniah amid the Terrors and Hopes of the Seventh 
Century: An Intertextual Analysis,” in Isaiah and the Twelve: Perspectives, Similarities and Differences, 
ed. Richard Bautch, Joachim Eck, and Burkard Zapff (Berlin: Walter de Gruyter, 2020), 130–53; Hays, The 
Origins of Isaiah 24–27: Josiah’s Festival Scroll for the Fall of Assyria (Cambridge: Cambridge University 
Press, 2019).  
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curse and a harbinger of the Day of the Lord, an-Egyptian-like plague and a portent of a 

climactic plague. He embellished this message by alluding to the cosmic eschatological 

passage of Isaiah 24. Such a literary allusion emphasizes the cosmic effect of covenant 

disobedience and further supports the ideology that the temple at Zion represented a mini 

cosmos as noted above in reference to Joel’s use of 1 Kings 8. 

Brian Doyle argues that Isaiah 24 employs extensive use of metaphor to 

describe the reversal of creation as the result of a divine theophany because of Judah’s 

failure to keep the covenant.91 As Motyer lucidly notes, it is “intrinsic to the doctrine of 

creation that human beings in sin are the supreme environmental threat,”92 and he 

interprets 24–27 as moving beyond the historical judgments of Isaiah 13–20 to a blurry 

picture of the eschaton in which “the earth itself returns to primeval meaninglessness . . . 

and beyond which shines the city where the Lord reigns.”93 John Watts interprets Isaiah 

24 as utilizing creation/land language from the Noah narrative (Gen 6–9) and building 

upon the Day of the Lord theme (Isa 13; cf. Joel 1:15) to describe “the end of an age and 

the beginning of another.”94 Dan Johnson argues that Isaiah 24 depicts the destruction of 

Jerusalem in cosmic terms, utilizing and reinterpreting previous prophetic oracles.95 

Hayes, commenting upon the literary techniques in Isaiah 24, notes that  

the wordplay linking the roots for breaking (hēpēr) of the eternal covenant and the 
splitting apart (hitpôrēr) of the earth creates a parallel that suggests the association 

                                                
 

91 For example, Isa 24:10 mentions the “town of tohû” alluding to Gen 1:2. Brian Doyle, The 
Apocalypse of Isaiah Metaphorically Speaking: A Study of the Use, Function, and Significance of 
Metaphors in Isaiah 24–27, BETL 151 (Leuven: Leuven University Press, 2000), 214–16. 

92 Motyer, The Prophecy of Isaiah, 197. 
93 Motyer, The Prophecy of Isaiah, 196. 

94 John D. Watts, Isaiah 1–33, WBC, vol. 24 (Waco, TX: Word Books, 1985), 320–22. He 
locates the specific fulfillment of Isa 24 to the year 655 BC when Assyria subdued Phoenicia. However, the 
significance of the message is ongoing, namely, that “those who survive the destruction to be alert to God’s 
will for them, to God’s new structures” and that “only those who yield to God and seek to serve him in his 
new way will share his life and his city.” 

95 Johnson, From Chaos to Restoration, 19–47. 
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of act and consequence. Throughout Isa 24:1–20 the interweaving of human and 
natural imagery illustrates the interconnected fate of the earth and its people.96 

It is obvious how such Isaianic themes of cosmic punishment for covenant 

infidelity parallel Joel’s message. Joel is interpreting a locust plague. He is 

communicating by means of metaphor and allusion that this is no mere locust plague, but 

a covenantal curse, a harbinger of the Day of the Lord. And this is no mere covenantal 

curse, but one with cosmic effects, one that is de-creating the land and afflicting the 

people. This Day of the Lord will bring about a new world order. Such a cosmic effect 

ought to be clear from the lack of offering at the mini cosmos, the temple. By alluding to 

Isaiah 24, the attentive reader recognizes that Joel has theologically depicted the locust 

plague as a covenantal curse which is de-creating the earth, returning it to its primeval 

meaninglessness and, by implication, Joel is stressing the cosmic effect of the people’s 

sin.  
 
 

Joel 1:15 and Isaiah 13:6 

Isaiah 13 begins the section in the book of Isaiah which contains the Oracles 

against the Nations and the Isaiah Apocalypse, namely, chapters 13–27. Specifically, 

Isaiah 13–14 contains an oracle against Babylon predicting its fall at the hands of the 

Medes (13:17–18) and the return of Israel (14:1–2). However, this specific event is 

described with cosmic implications whereby the whole earth rejoices because of the 

downfall of the tyrant (14:7–8). Wildberger summarizes that “a time would come in 

which all world power would be completely annihilated; then all the ancient, grandiose, 

and as yet unfulfilled promises of God for his people would become completely real, and 

Israel would finally come into its ‘rest’.”97 Watts summarizes this section of Isaiah as that 

which “continues the ‘Day of Yahweh’ motif which marks YHWH’s initiatives to bring 
                                                
 

96 Hayes,“The Earth Mourns,” 158. 
97 Wildberger, Isaiah 13–27, 77. 
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an end to the ‘old age’ and to inaugurate the ‘new age’.”98 It is within this context of 

Isaiah that the Day of the Lord is explicitly mentioned (13:6).  

The Day of the Lord has often been described as the central and unifying 

theme of the book of Joel.99 The phrase הוהי םוי  occurs in Joel more than any other 

prophetic book. J. Bourke captures the message of Joel writing that Joel depicts two days, 

“Le premier est imminent, a en effet déjà commence. Le second, qui correspond au 

premier, aura lieu après une longue période de restauration et de paix.”100 This 

observation corresponds with the macro structure of Joel which describes the present and 

future situations.101 

Parallels 

Crenshaw, Ogden, and Hadjiev list Isaiah 13:6, Ezekiel 30:2–3, Zephaniah 1:7, 

and Obadiah 15 as parallel with Joel 1:15.102 All passages share the phrase םוי בורק יכ . 

Zephaniah 1:7 has a longer parallel with Joel, noting explicitly that it is the day of  הוהי  

which is near, whereas Ezekiel 30:2–3 shares a similar exclamatory phrase with Joel. 

Isaiah 13:6 and Joel 1:15, however, contain an exact verbal parallel of seven consecutive 

words—though Joel has a conjunction before דׁשכ . 
 
 
                                                
 

98 Watts, Isaiah 1–33, 186. 

99 Williamson writes, “The book of Joel is, of course, the one which has a greater 
concentration of material relating to the day of the Lord than any other.” Hugh G. M. Williamson, “The 
Day of the Lord in the Book of Isaiah and the Book of the Twelve,” in Isaiah and the Twelve: Parallels, 
Similarities and Differences, ed. Richard Bautch, Joachim Eck, Burkard Zapff, BZAW 527 (Berlin: Walter 
de Gruyter, 2020), 234. See also James Nogalski, “The Day(s) of YHWH in the Book of the Twelve,” in 
Thematic Threads in the Book of the Twelve, ed. Paul Reddit and Aaron Schart, BZAW 325 (Berlin: Walter 
de Gruyter, 2003), 192–213. 

100 J. Bourke, “Le Jour de Yahvé dans Joel,” RB 66, no. 2 (1959): 194. 

101 Strazicich notes that “there were two conceptions of the DOL. One was historically 
anchored with apocalyptic metaphors and the other, ahistorical and proto-apocalyptic” and each of these 
days feature in Joel, the former in chaps. 1–2 and the latter in chaps. 3–4. Strazicich, Joel’s Use of 
Scripture, 96. 

102 Crenshaw, Joel, 27; Graham Ogden and Richard Deutsch, Joel and Malachi: A Promise of 
Hope; A Call to Obedience, ITC (Grand Rapids: Eerdmans, 1987), 56; Hadjiev, Joel and Amos, 9. 
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Table 6. Parallels between Joel 1:15 and Isaiah 13:16;  
Ezekiel 30:2–3; Zephaniah 1:7; and Obadiah 15 

 
Joel 1:15 

ֹׁשְכּו הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ םֹוּ֑יַל ּהָ֖הֲא  ׃אֹוֽבָי יַּ֥דַׁשִמ ד֖
Isa 13:6 

ֹׁשְּכ הָ֑והְי םֹו֣י בֹו֖רָק יִּ֥כ ּוליִ֕ליֵה  ׃אֹוֽבָי יַּ֥דַּׁשִמ ד֖
Joel 1:15 

ֹׁשְכּו הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ םֹוּ֑יַל ּהָ֖הֲא  ׃אֹוֽבָי יַּ֥דַׁשִמ ד֖
Ezek 30:2b–3 

 ׃םֹוּֽיַל ּהָ֥ה ּוליִ֖ליֵה
 םִ֖יֹוּג תֵ֥ע ןָ֔נָע םֹו֣י הָ֑והיַֽל םֹו֖י בֹו֥רָקְו םֹו֔י בֹו֣רָק־יִּֽכ
 ׃הֶֽיְהִֽי

 
Joel 1:15 

׃אֹוֽבָי ֹׁשְכּו הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ םֹוּ֑יַל  יַּ֥דַׁשִמ ד֖ ּהָ֖הֲא   
Zeph 1:7 

 ןיִ֧כֵה־יִּֽכ הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ הִ֑והְי יָֹ֣נדֲא יֵ֖נְּפִמ סַ֕ה
 ׃ויָֽאֻרְק ׁשיִּ֥דְקִה חַבֶ֖ז הָ֛והְי

Joel 1:15 
ֹׁשְכּו הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ םֹוּ֑יַל ּהָ֖הֲא  ׃אֹוֽבָי יַּ֥דַׁשִמ ד֖
 

Obad 15 
 ָ֙תיִׂ֙שָע רֶׁ֤שֲאַּכ םִ֑יֹוּגַה־לָּכ־לַע הָ֖והְי־םֹוי בֹו֥רָק־יִּֽכ
 ׃ָךֶֽׁשֹארְּב בּוׁ֥שָי ָ֖ךְלֻמְּג ְךָּ֔ל הֶׂשָ֣עֵי

Literary Relationship 

Is there evidence for a literary relationship between these texts or do they all 

simply share stock terminology? All four texts contain the phrase םוי בורק יכ  making it 

quite likely that this was a somewhat common phrase in prophetic circles, no doubt the 

idea of the Day of the Lord was common.103 As this study demonstrates, Joel appears 

familiar with the works of Zephaniah, Obadiah, and Ezekiel, in addition to Isaiah.104 

However, since Joel 1:15 is almost a verbatim parallel of Isaiah 13:6, including the 

unique phrase אובי ידׁשמ דׁשכ , it makes greater sense to understand only Joel and Isaiah as 

literarily related. 

Leslie Allen assumes that Joel “appears to fuse two prophetic passages 

doubtless well known to his audience,” understanding Joel 1:15 to combine Isaiah 13:6 

and Ezekiel 30:2.105 The parallel between Joel 1:15 and Ezekiel 30:2, םויל הה / ההא םויל , is 

                                                
 

103 This phrase elsewhere only occurs in Deut 32:35 and Joel 4:14. 

104 See, e.g., Joel 2:2 and Zeph 1:15; Joel 3:1 and Ezek 39:29; Joel 3:5 and Obad 17. 

105 Allen, Joel, Obadiah, Jonah and Micah, 59. Strazicich also takes this view. Strazicich, 
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intriguing, all the more because of the subsequent parallels between Joel 1:15 and Ezekiel 

30:3. It is quite possible that this passage was influential for Joel, one he had committed 

to memory and possibly amalgamated in his mind with Isaiah 13:6 because both Isaiah 

13:6 and Ezekiel 30:3 contain the phrase םוי בורק יכ . And, as argued above, it is not 

impossible for Joel to allude to multiple passages in one text. However, the unique 

parallel with Ezekiel 30:2 is so small and not identical, whereas the unique parallel with 

Isaiah 13:6 is identical, substantial, and contains rare vocabulary. Thus, one ought to see 

only a parallel between Joel 1:15 and Isaiah 13:6. 

Direction of Dependence  

Isaiah 13 is dated by some to 701 BC as an oracle against the Neo-Babylonian 

empire.106 Strazicich points out that, even if one understands Isaiah 13–14 to have 

undergone a later redaction due to the mention of the Medes and Assyrians, the final 

composition need be no later than 539 BC.107 Thus, accepting a postexilic date for Joel, 

such a postexilic redaction of Isaiah would still predate Joel and be accessible to him. 

Setting external evidence aside, the only formal difference between Isaiah 13:6 

and Joel 1:15 is a conjunction, and it is just as likely that one author could add it as that 

one author could remove it. Joel evidences further parallels with Isaiah 13, however, 

throughout his entire prophecy, causing others to note this was a significant source text 

for Joel.108 Joel introduces the concept of the Day of the Lord in 1:15 and elaborates upon 

it in a subsequent unit, namely, 2:1–11, which contains further parallels with Isaiah 13. 

                                                
 
Joel’s Use of Scripture, 103–7. 

106 Watts, Isaiah 1–33, 199. 
107 Strazicich, Joel’s Use of Scripture, 107. 

108 See Bergler, Joel als Schriftinterpret, 132–53; and Williamson, “Day of Lord in Isaiah and 
the Twelve,” 234. Wildberger also notes the use of ללה  in Isa 13:6 as a technical term for a communal 
lament, which also occurs in Joel 1:5, 11, 13. Wildberger, Isaiah 13–27, 21–23. Admittedly, if one rejects 
Joel’s use of Isa 13 in Joel 2:1–11, then this piece of evidence is less persuasive. 
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While not impossible, it is less likely that Isaiah would draw from multiple textual units 

in Joel (namely, Joel 1:15–20; 2:1–11) than for Joel to reuse items from one unit of text in 

Isaiah. Given the sustained verbal parallel between Joel 1:15 and Isaiah 13:6, a literary 

relationship is most likely, and the internal and external evidence leans most towards 

Isaiah being the source text.109  

Interpretive Significance of Reuse 

Deist understands multiple theologies of the Day of the Lord including, for 

example, an “anti-Canaanite” theology, a motif also found in Hosea 2.110 Von Rad locates 

the origin of the Day of the Lord theme in the wars of YHWH which have been used to 

create the image of a theophany in which the Lord would come and fight for his 

people.111 Ahlström believes that the Day of the Lord is most likely a cult day, related to 

the holy war motif including theophany, and yet while it may have origins in Canaanite 

religion (or even the Akkadian ûm ili) its origin is “difficult to demonstrate.”112 In the 

Jerusalem cult, however, at the time of Joel, Ahlström argues that it is better to 

understand the Day of the Lord as informed by the Exodus-Conquest motif which is itself 

presented in terms of the primordial battle at creation.113 Heather Bunce connects the Day 

                                                
 

109 Contra Wildberger who writes regarding the parallel in Isa 13:6 and Joel 1:15 that “it may 
indeed be a familiar play on words, current in that day.” Wildberger, Isaiah 13–27, 22. While not 
impossible, without any evidence it is impossible to know what was familiar and what was not. Based on 
the evidence that is available, the phrase seems rare and thus literary borrowing a more likely explanation. 

110 Deist, “Parallels and Reinterpretation in Joel,” 63–79. See also Kapelrud, Joel Studies, 56. 

111 Gerhard von Rad, Old Testament Theology: The Theology of Israel’s Prophetic Traditions, 
trans. D. M. G. Stalker, OTL (Louisville: Westminster John Knox, 1965), 119–25. 

112 G. W. Ahlström, Joel and the Temple Cult of Jerusalem, VTSup 21 (Leiden: Brill, 1971),  
68. Mowinckel also argues for the origin of the Day of the Lord within the cult surrounding an 
enthronement festival. Sigmund Mowinckel, The Psalms in Israel’s Worship, trans. D. R. Ap-Thomas, 
BibSem 14 (Sheffield: JSOT Press, 1992), 116. For a fuller treatment on the origin of the Day of the Lord, 
see Martin Beck, Der “Tag YHWHs” im Dodekapropheton: Studien im Spannungsfeld von Traditions- und 
Redaktionsgeschichte, BZAW 356 (Berlin: de Gruyter, 2005). 

113 Ahlström, Joel and Temple Cult, 65–69. Because of his view of the earlier cultic origins of 
the Day of the Lord, Ahlström does not view its appearance in Joel as a later eschatological interpolation in 
the book, as would have been the view of some of his earlier and contemporary interpreters. 
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of the Lord in the Book of the Twelve with creation: 

The DL should be understood in the Book of the Twelve as a series of un-creation 
and re-creation events, rather than one final day on which all shall be judged. There 
will, of course, be one final DL. It will mark the end of this old world, which is 
passing away, and the beginning of the last re-creation in this cycle of creation 
events.114 

This connection with creation and the Day of the Lord can be found outside the minor 

prophets. For example, Bergler notes regarding Isaiah 13, “Seine Aufzählung der 

Himmelskörper folgt dem Schöpfungsbericht nach P (Gen 1,16), statuiert also ihr 

Erlöschen entsprechend der Reihenfolge ihres Erschaffens.”115 Bunce also shows how the 

concept of “return” occurs as part of the Day of the Lord theme. She notes that בוׁש  is 

used in three unique contexts which cover the full range of the DL: repaying evil deeds, 

returning to God, and restoring the remnant. “Repaying” and “restoring” correspond to 

un-creation and re-creation, while “returning” is exactly the result that God desires to 

achieve with un-creation.116 Everson mentions that the Day of the Lord motif could also 

have originated from the curses found in covenant treaties or from ancient theophany 

motifs. By studying five texts that present the Day of the Lord as a past event, he argues 

that the textual evidence suggests that the origin, at least within Israelite tradition, of the 

Day of the Lord is to be found within the war motif, thus supporting von Rad’s 

argument.117 

Determining the origin of the Day of the Lord is less important to the present 

study than understanding how it is used in Joel. Nor are the proposed origins and/or 

                                                
 

114 Heather Bunce, “The Day of the Lord in the Book of the Twelve: Cycle of Creation,” in 
The Earth is the Lord’s: Essays on Creation and the Bible in Honor of Ben C. Ollenburger, ed. Ryan 
Harker and Heather Bunce (University Park, PA: Eisenbrauns, 2019), 89. 

115 Bergler, Joel als Schriftinterpret, 142. 
116 Bunce, “Day of Lord in Book of Twelve,” 93–94. 

117 A. Joseph Everson, “The Days of Yahweh,” JBL 93, no. 3 (1974): 329–37. Strazicich 
rightly argues that Everson overstates his case when he argues for multiple Days of the Lord to the 
minimizing of the reality of a final Day of the Lord. Strazicich, Joel’s Use of Scripture, 86. 
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central ideas to the Day of the Lord mentioned above mutually exclusive. The primary 

idea of YHWH’s war, initially grounded in the exodus conquest, is not at odds with the 

motif of theophany nor with the idea of a day that results in de-creation. Especially as 

foundational events, such as the exodus, the covenant, and creation are theologically 

combined by biblical authors. The Day of the Lord is thus an apt theme for Joel to take 

up in uniting his themes of covenant and creation. As a late biblical writer, the concept of 

the Day of the Lord in Joel will have a meaning that has accumulated over the course of 

its use within Israel’s religious texts. Strazicich shows that the Day of the Lord by Joel’s 

time can be used in two ways: using historically apocalyptic metaphors and predicting a 

future proto-apocalyptic event, and both these uses are found in Joel.118 In Joel 1, a more 

imminent, historical day is presented with apocalyptic language. 

In Isaiah, the object of the Day of the Lord is Babylon. Thus, just as Joel 

reversed the object of the locust plague from Egypt to the Judeans, Joel has again 

reversed the object of Isaiah’s Day of the Lord from Babylon to the Judeans through 

allusion. Egypt and Babylon are both the enemies of Israel par excellence. Joel is 

emphatically making his point regarding the condition of the Judeans. While Joel’s 

literary style of reversing earlier texts is creative, the idea that the Day of the Lord would 

come against YHWH’s own people is not novel but was a theme as early as Amos. If Joel 

simply wanted to mention the Day of the Lord, stock phrases were available. So why did 

he draw specifically from Isaiah 13 including the unique phrase אובי ידׁשמ דׁשכ  in his own 

prophecy?  

The phrase אובי ידׁשמ דׁשכ  contains alliteration between דׁש  and ידׁש . Moreover, 

Joel uses the verb דדש  twice in 1:10. Thus, one could argue that the verb and its 

denominatives were familiar to Joel. In drawing from Isaiah 13:6 for the Day of the Lord, 

                                                
 

118 Strazicich, Joel’s Use of Scripture, 96. 
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he may have included the subsequent clause אובי ידׁשמ דׁשכ  as they supplement his earlier 

use of assonance in 1:10 and/or make clearer his intended allusion to Isaiah 13.119  

It is unlikely, however, that the phrase ידׁש  would not be heard as a reference to 

the patriarchal name ידׁש־לא  (e.g., Gen 17:1; 28:3, etc.). Since the covenantal name הוהי  

occurs in Genesis, there has been debate over what Exodus 6:3 might mean. In Exodus 

6:3 YHWH says to Moses that the patriarchs knew God as הוהי but the name ידׁש־לא   was 

not revealed to them ( םהל יתעדונ אל ). The most natural reading of the narrative of Exodus 

is that the name הוהי  is a new revelation.120 Childs summarizes, “Yahweh identifies 

himself as the selfsame God who had made himself known to the Fathers. . . . Although it 

is the same covenant God, a decisively new element has entered into history.”121 The 

revelation of God’s name is connected to “God’s purpose with Israel,” which Childs 

unpacks as (a) redemption from Egypt, (b) adoption into the covenant, and (c) the gift of 

the land.122 Steins supports Childs’s argument for continuity and discontinuity between 

the divine names understanding “’ēl šadday as the ‘God of promise’ stands over against 

Yahweh as the ‘God who fulfills the promise.’”123 Rendtorff also argues that הארנ  from 

the patriarchal period is set over against עדונ  as new in the Mosaic time in which “God 

allows himself to be known as himself.”124 Genesis recounts YHWH using his name 

when speaking with the patriarchs (e.g., Gen 15:17; 28:13, etc.), thus one does not need 

to argue that the name הוהי  itself was new to the Israelites to recognize still that 

                                                
 

119 Joel 1:10 reads, רהצי ללמא ׁשורית ׁשיבוה ןגד דדׁש יכ המדא הלבא הדׂש דדׁש . 
120 R. W. L. Moberly, The Old Testament of the Old Testament: Patriarchal Narratives and 

Mosaic Yahwism (Minneapolis: Fortress, 1991), 5–35. 

121 Brevard Childs, The Book of Exodus: A Critical, Theological Commentary, OTL 
(Philadelphia: Westminster Press, 1974), 115.  

122 Childs, The Book of Exodus, 115.  

123 G. Steins, “ יַּדַׁש  šadday,” in TDOT, 14:427. 
124 Rolf Rendtorff, “The Concept of Revelation in Ancient Israel,” in Revelation as History, ed. 

W. Pannenberg (New York: Macmillian, 1969), 30. 
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something new is being revealed to the Israelites at the exodus and associated with the 

name YHWH which is contrasted with ידׁש־לא . Within Exodus, the revelation of the 

divine name aligns with the purpose of the plagues, namely, that the people would know 

YHWH (Exod 6:3; 10:2, etc.).  

Joel has thus alluded to Isaiah 13 to describe a coming Day of the Lord. Just as 

his allusion to Exodus 10 had the effect of placing Judah in the place of Egypt, so now 

his allusion to Isaiah 13 has the effect of placing Judah in the place of Babylon. Though 

via different means, namely, allusion, Joel’s message is similar to Hosea: because of the 

covenant infidelity of the people they have become “not-my-people.” Moreover, just as 

Joel’s allusion to Exodus placed Judah in the place of Egypt at the time of the eighth 

plague, so his allusion to Isaiah 13 places Judah as one who does not know הוהי . The 

Judeans are those who only know God as ידׁש־לא  but they do not know him as הוהי . This 

reading also supports the larger intent of the book of Joel as recognized from its 

macrostructure, namely, that Israel would know YHWH (Joel 2:27; 4:18).  

The threatened Day of the YHWH will be a day of cosmic upheaval, a day of 

de-creation, resulting in a new world order. I have argued above that Joel alluded to the 

eighth plague to evoke the notion that the ninth/tenth plague would soon be upon Judah. 

Joel does not mention the eighth plague as a portent of the ninth/tenth plague, but as a 

portent of the Day of the Lord. He has thus, conflated the themes of the exodus plagues 

and the Day of the Lord, themes which have pre-existing parallels in earlier Scripture. 

Furthermore, the Day of the Lord has cosmic effects reversing creation as the result of the 

divine warrior theophany.125 YHWH himself will command his army (cf. 2:11) on his 

Day when he comes to recompense his people for their covenant infidelity. 

                                                
 

125 The fact that Joel alludes to Isa 13:6 in Joel 1:15 and then further alludes to Isa 13 
throughout Joel 2:1–11 supports the conclusion that Joel 2:1–11 describes the same imminent invasion as 
first mentioned in Joel 1:15 as distinct from the locust plague. 
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Joel 1:20 and Psalm 42:2 

Psalm 42, often joined with Psalm 43, is classified as an individual lament 

psalm.126 Such individual laments—often called the I-Psalms—should not be viewed as 

distinct from communal psalms.127 Regardless of their specific origin, these psalms were 

included in the Israelite psalter for communal use. Specifically, with regard to Psalm 42, 

the mention of the temple and a festive procession (Ps 42:4) make this conclusion about 

communal use more likely. According to Hauge, in this psalm the “crisis of the I clearly 

consists in separation from and ‘coming to’ (v. 3a, 43.3b, 4) the temple.”128 

Parallels  

Both Joel 1:20 and Psalm 42 contain the verb גרע  and the phrase םימ־יקיפא . 

Joel 1:19 recounts an individual cry in the first-person addressing God in the second 

person ( ךילא ), something it shares with Psalm 42:2. Additionally, Psalm 42:4 and 42:11 

record the taunt of the psalmist’s adversaries as ךיהלא היא , something found in Joel 2:17 

( םהיהלא היא םימעב ורמאי המל ). There is a greater parallel on this phrase between Joel 

2:17 and Psalm 79:10 that is explored in the next chapter. Nonetheless, this similarity 

between Joel 2:17 and Psalm 42:4 and 42:11 supports the conclusion that the message of 

Joel shares affinities with the themes of Psalm 42 and strengthens the likelihood of a 

literary relationship for the parallels between Joel 1:20 and Psalm 42:2. 

 

 

                                                
 

126 Paul Raabe, Psalm Structures: A Study of Psalms with Refrains, JSOTSup 104 (Sheffield: 
JSOT Press, 1990), 48. 

127 Contra Gunkel, Mowinckel writes, “This does not mean that the psalm in question must be 
a non-cultic poem by a private individual living in exile.” Mowinckel, Psalms in Israel’s Worship, 242. 
Eileen Schuller more recently comments that “a dichotomic formulation of the options – liturgical or 
devotional – is not particularly helpful.” Eileen Schuller, “Functions of Psalms and Prayers in the Late 
Second Temple Period,” in Functions of Psalms and Prayers in the Late Second Temple Period, ed. Mika 
Pajunen and Jeremy Penner, BZAW 486 (Berlin: De Gruyter, 2017), 18. 

128 Martin Ravndal Hauge, Between Sheol and Temple: Motif Structure and Function in the I-
Psalms, JSOTSup 178 (Sheffield: Sheffield Academic, 1995), 78. 
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Table 7. Parallels between Joel 1:19–20 and Psalm 42:2 

Joel 1:19–20 
 רָּ֔בְדִמ תֹו֣אְנ ֙הָלְכָֽא ׁשֵ֗א יִּ֣כ אָ֑רְקֶא הָ֖והְי ָךיֶ֥לֵא
 ׃הֶֽדָּׂשַה יֵ֥צֲע־לָּכ הָ֖טֲהִל הָ֔בָהֶ֣לְו
 יֵקיִ֣פֲא ּ֙וׁשְבָֽי יִּ֤כ ָךיֶ֑לֵא גֹו֣רֲעַּת הֶ֖דָׂש תֹו֥מֲהַּב־םַּג
 ׃רָּֽבְדִּמַה תֹו֥אְנ הָ֖לְכָא ׁשֵ֕אְו םִיָ֔מ

Ps 42:2 
ֹרֲעַּת לָּ֗יַאְּכ ֹרֲעַת יִׁ֨שְפַנ ןֵּ֤כ םִיָ֑מ־יֵקיִֽפֲא־לַע ג֥  ָךיֶ֣לֵא ג֖
 ׃םיִֽהֹלֱא
 

Literary Relationship 

A. K. Müller argues that the shared lexemes in Joel 1:19–20 are “deutlichen 

Anklänge” of Psalm 42:2.129 The verb גרע  occurs only three times in the MT, twice in 

Psalm 42:2 and once in Joel 1:20, and was not found among the Dead Sea Scrolls.130 The 

phrase םימ־יקיפא  is equally rare, occurring outside these two verses only in Psalm 18:16 

and Song of Solomon 5:12. Kapelrud is surely right arguing that the “two such rare 

expressions as גרעת  and םימ יקיפא  cannot be merely incidental,”131 thus reflecting a 

literary relationship between these texts. 

Direction of Dependence 

Goulder dates Psalm 42, as part of the Elohistic psalter, to the eighth/ninth 

century as originating in the northern kingdom. Others, such as Gunther Wanke, view the 

Korah collection originating in Jerusalem around the fourth century.132 There is some 

                                                
 

129 Müller, Gottes Zukunft, 40. Because Ps 42 is an individual lament, she suggests that Joel’s 
allusion to this psalm indicates an “Individualisierung im Kontext des kollektiven Gottesdienstes 
angedeutet.” Not all commentators mention the shared vocabularly but Allen—though not providing 
evidence for discerning direction of dependence—also comments that “Joel is probably echoing 
Ps.42:1(2)” based upon the shared vocabulary. Allen, Joel, Obadiah, Jonah and Micah, 63. 

130 HALOT states the etymology is unknown, the rare noun הגורע  in Ezek 17:7, 10; Song 5:13; 
6:2 is a supposed derivative. 

131 Kapelrud, Joel Studies, 70–71. 

132 He acknowledges the text has likely been redacted when it was included in the Jerusalem 
psalter, but argues that originally the psalm spoke of a pilgrimage to the shrine at Dan. Others argue the 
psalm is later, even as late as the fourth century, originating in Jerusalem. See the discussion in Michael 
Goulder, The Psalms of the Sons of Korah, JSOTSup 20 (Sheffield: JSOT Press, 1982), 12–16; Gunther 
Wanke, Die Zionstheologie der Korachiten, BZAW 97 (Berlin: de Gruyter, 1966). 
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evidence that this Psalm was well known in Israel, for Jonah 2:4 contains a verbatim 

parallel with Psalm 42:7,133 in addition to mentioning the deep ( םוהת , Jonah 2:6; Ps 42:8) 

and a desire for the holy temple (Jonah 2:5, 8; Ps 42:5). Since evidence exists of two 

prophetic books echoing the language of this psalm in relation to the temple, it is great 

speculation without evidence to assume this psalm underwent redaction as minds shifted 

about the locale of the holy mountain. Moreover, the sons of Korah were an early entity 

in Israel (Exod 6:24) tasked with working near the temple (1 Chr 26:19) and noted as 

singers (2 Chr 20:19). While the date of the psalm is not exact, evidence supports the 

psalm being earlier than Joel, and used and known within Israel. 

Among those who have been around the Christian tradition for many years, if 

someone were to recite “as the deer pants,” it is easy to imagine another individual 

completing the sentence: “for streams of living water.” Or, when using archaic words that 

have been preserved only in idiom, one is able to know exactly the word that follows. 

Thus, if someone were to say, “that was a great sleight of . . . .” one knows they are going 

to say “hand” because that is almost exclusively the only time the word “sleight” is used 

in English. By way of analogy, it is not hard to imagine that when an Israelite who was 

familiar with their hymnic tradition heard the rare word גרעת  they would expect it to be 

followed by םימ־יקיפא־לע .  

Given the rare lexical parallels, which is more likely on internal evidence: that 

Joel borrowed from the psalmist or vice versa? Joel’s usage is metaphorical as he has 

anthropomorphized the animals, depicting them as longing for YHWH. The psalmist’s 

use, however, is more literal—the deer is longing for streams. If a literary relationship is 

supposed, it is unlikely that the psalmist intended to reuse Joel’s metaphorical use as 

literal and more likely that Joel reused the psalm in a creative, metaphorical way.  

                                                
 

133 Both contain the identical clause, ורבע ילע  ךילגו  ךירבׁשמ־לכ  . 
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Interpretive Significance of Reuse 

Kaprelrud understands Joel to have a close connection with the temple cult and 

therefore he utilized familiar cultic language.134 However, did Joel simply use stock 

language or did he intend to evoke Psalm 42 in the mind of the hearer/reader? Psalm 42 is 

a psalm of individual lament longing for God’s presence (42:3) which is located (v. 5) at 

the house of God ( םיהלא תיב ).135 The individual in this psalm is far away from God, in 

Mount Hermon (42:7), though it is uncertain why. Goulder argues that the pilgrimage 

(42:4) is not to Jerusalem, but to Mount Hermon, specifically, to the shrine at Dan.136 

However 42:7 notes how the individual remembers ( ךרכזא ) YHWH from the land of 

Jordan ( ןדרי ץראמ ). The individual is therefore near Mount Hermon, remembering how he 

would go ( רבעא ) to the house of God. Norman Snaith is more correct in understanding 

that the mention of Hermon (42:7) is to stress the individual is as far away as he could be 

from the presence of God at the temple while still being in the precincts of Israel.137 As 

Gunkel writes, Psalm 42 portrays “the great longing for the holy mountain of God.”138 

Martin Hauge analyzes the “individual” psalms in the psalter as all sharing similar motifs, 

                                                
 

134 Kapelrud, Joel Studies, 70–71. 
135 Pss 42 and 43 are often assumed to be one psalm. See Longman, Psalms, 195. 

136 Understood as part of the Elohistic Psalter, the Korah collection (and thus Pss 42–43) is 
believed by many to have originated in the ninth to eighth centuries in northern Israel. Some therefore 
understand 42:8 to be an insertion because of the use of the divine name YHWH. See Norman Snaith, 
Hymns of the Temple (London: SCM Press, 1951), 39–40. Goulder takes the mentions of the “deep” 
literally and argues that Mount Hermon has greater streams than those around Jerusalem. Goulder, Psalms 
of Sons of Korah, 26–28. Brown argues that the “deep calls to deep” also refers to the gushing waters near 
Mount Hermon and are to be interpreted positively, understood as the powerful forces of nature evoking 
praise of YHWH. William Brown, “‘Night to Night,’‘Deep to Deep’: The Discourse of Creation in the 
Psalms,” in My Words Are Lovely: Studies in the Rhetoric of the Psalms, ed. Robert Foster and David 
Howard Jr., LHBOTS 467 (London: T & T Clark, 2008), 63–74. However, many others view the mention 
of the waters as symbolic of deep distress and in parallel to the psalmists’ location at Mount Hermon. So to 
be far from the temple is to be in deep waters. See Hauge, Between Sheol and Temple, 86–92. Whether or 
not one understands the waters as literal or figural, it ought not to change the interpretation that the 
individual is at Mount Hermon (42:7) longing for Jerusalem (42:3). 

137 Snaith, Hymns of the Temple, 39. 

138 Herman Gunkel, Introduction to Psalms: The Genres of the Religious Lyric of Israel, trans. 
James Nogalski (Macon, GA: Mercer University Press, 1998), 137. Mowinckel understands Ps 42:5 to be 
an allusion “to the festal procession.” Mowinckel, The Psalms in Israel’s Worship, 7. 
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specifically of movement from Sheol/death toward the temple.139 Verse 8 then, with the 

mention of the deep ( םוהת ), connects the separation of the individual from the temple 

with the image of death/Sheol.  

Thematically, there are a number of parallels this psalm has with the message 

of Joel. Not only is Joel 1:2–20 understood to be a lament and 1:15–20 the specific 

content of the lament,140 but Joel’s concern with getting to the temple parallels the 

pilgrimage in Psalm 42. Furthermore, both Joel and this Psalm mention the taunt of the 

nations regarding God’s absence from his people (Ps 42:3, 10; Joel 2:17).  

The panting of the deer in Psalm 42 is a similie for the individual longing for 

YHWH.141 In Joel’s day, however, the animals are literally panting for streams of water 

because of a real drought. Joel changes the object of גרע  as found in the psalm, by 

making the animals not pant for streams of water but panting for God. Joel has made the 

literal image of Psalm 42 metaphorical, so to speak. In Psalm 42 the literal visage of the 

deer was intended to instruct the psalmist how to long for YHWH. But in Joel the 

animals themselves are described as longing “to you” ( ךילא גורעת הדׂש תומהב־םג ). Joel 

indirectly instructs his contemporaries that they should look at the beasts panting during 

this drought, hear their groans as cries to God, and imitate as they themselves cry out to 

God at the temple (1:19). The animals are a visible sign to the people that they are far 

from God and need to return to God. 

Moreover, to those familiar with the content and theme of Psalm 42, namely, 

the psalmist’s absence from YHWH and desire to return to the temple, Joel’s use would 

                                                
 

139 The motifs he identifies are “Sheol,” “temple” and “way.” He argues that the individual 
psalms represent a movement from Sheol to the temple. He notes how these motifs and the movement 
parallel texts such as 1 Kgs 19 and Exod 15. Hauge, Between Sheol and Temple, 79, 95–118, 281–87. 

140 Goulder notes the similar language used in Ps 42 with a number of other texts, including 
Joel 1. Goulder, Psalms of Sons of Korah, 23. 

141 Shemesh notes other passages in Scripture in which the animals join in the communal 
lament to the Lord including Jonah 3:7–9; Ps 104:21, 27; 147:9; and Job 38:41. Shemesh, “‘And Many 
Beasts’,” 17–19. 
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be additionally instructive, for Joel’s contemporaries are depicted in the land in close 

proximity to the temple. When far from YHWH, the psalmist taught, one should pant to 

return to YHWH at the temple like a deer panting for streams of water. Joel’s allusion to 

Psalm 42 can be understood as a subtle rebuke. Though his contemporaries live near the 

temple, they are far from YHWH and, unlike in the psalm, in Joel the deer are panting to 

YHWH, something the people ought to have been doing given their situation. The 

animals, but not the people, have recognized the significance of the locust plague and are 

crying out to YHWH. The people need not a physical pilgrimage to the temple, but a 

spiritual pilgrimage back to the God of the temple. 
 
 

Conclusions 

In Joel 1:2–20, Joel interprets the significance of a recent historical locust 

plague for his contemporaries. He does so by embellishing his retelling of the account of 

the devastating locust plague with words and phrases from earlier, authoritative, and 

recognizable texts. Noteworthily, Joel’s sources included historical narrative (Exod 10; 1 

Kgs 8), psalms (Pss 42; 78; 105), and prophetic texts (Isa 13; 24). 

Joel situates the locust plague most explicitly within the covenant theology of 

Israel via thematic and verbal allusion. Not only were the locusts predicted as a covenant 

curse and to be recognized as such (Deut 28:38; 1 Kgs 8:37), Joel makes it clear that this 

punishment is from YHWH by describing the removal of numerous covenant blessings 

from the land of Israel ( ןגד , רהצי , ׁשורית הרעׂש , ןפג , הנאת , , and   .( ןומר

Within this covenant theology, Joel also recognizes the important role and 

significance of the temple, evidenced most clearly by his thematic, structural and verbal 

parallels with 1 Kings 8. This significance can be summarized under three points. First, 

Joel recognizes the cosmic significance of the temple as a mini cosmos. As the land 

mourned and the harvest was destroyed, the priests mourned because they had no food or 

drink to offer for sacrifice. Second, Joel understood the importance of the temple as the 
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symbol of YHWH’s dwelling and thus the appropriate object toward which to pray 

specifically when experiencing YHWH’s punishment. Joel thus promotes the liturgical 

instruction as developed within the covenant theology of 1 Kings 8 as an authoritative 

practice. Third, Joel regards the importance of the temple only inasmuch as it points to 

the divine reality of YHWH’s presence. Joel struck at the root of external religiosity by 

alluding to Psalm 42 to describe the people as those far from YHWH needing to learn a 

lesson from the beasts. They may live physically near the temple, but they are spiritually 

far from YHWH. Just like Jeremiah (Jer 7–10), Joel has no place for trusting in the 

temple as a lucky charm.  

This covenant theology is the primary framework within which other major 

themes in Joel that are developed through allusion find their place, including creation 

motifs. Joel will explicitly identify the land of Israel with Eden later in his message (Joel 

2:3), but in chapter 1 he has shown the significance of the destruction of the land as being 

cosmic in scope, reversing creation by alluding to Isaiah 24. This cosmic significance of 

YHWH’s punishment will also be further developed in subsequent chapters in Joel. But, 

by alluding to Isaiah 24, Joel has combined the removal of covenantal blessings, the wine 

and vine, to the destruction of the entire created order. Such a devastation in Isaiah 24 

resulted in a new created order, something yet to be seen in Joel as the Day of the Lord 

has not yet come. 

This Day of the Lord in Joel is presented as an imminent, climactic, and final 

punishment for Israel, following the locust plague. One of the ways Joel depicts the 

locusts as a harbinger of something climactic is by describing them via allusion to 

familiar language from the plague retellings (Exod 10; Ps 78; 105). In these accounts the 

locust plague was a precursor plague to the darkness and the final plague, the death of the 

firstborn. The dark Day of YHWH following on the heels of Joel’s locust plague is 

analogous to the plagues of darkness and the death of the firstborn following the locust 

plague in Egypt. 
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In describing this coming Day, Joel also alludes to an earlier Day-of-the-Lord 

text that was directed against Babylon and applies it to Israel. Just as Joel’s allusion to 

Exodus 10 presents Israel as Egypt, so Joel’s allusion to Isaiah 13 puts Israel in the place 

of Babylon. Joel has presented Israel as the enemies of Israel at each bookend of their 

national history from exodus to exile.   

Joel 1 can be understood on its own terms, without recognizing his allusions. 

His message, however, is rhetorically deepened once his allusions are grasped. In sum, 

Israel has violated the covenant and is experiencing the covenant curses. Their violation, 

regardless of their physical location, has them as the object of YHWH’s wrath. They are 

not enslaved in Egypt or exiled in Babylon but rather, they are Egypt and Babylon. The 

covenantal curses, by nature, escalate unto climax just like the Egyptian plagues and 

therefore the locusts ought to be interpreted as signaling that the climactic, theophanic 

Day of the YHWH is near. Such a Day is cosmic in extent and, if actualized, will result in 

a new world order. In light of this desperate situation, Joel calls the priests to seek 

YHWH earnestly as represented at the temple following loosely the covenantal liturgical 

program of 1 Kings 8. 
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CHAPTER 4 

REUSE OF THE OLD TESTAMENT IN JOEL 2 

The Threat That Provoked Repentance and  
Restoration: An Overview of Joel 2 

Joel 2:1–27 can be divided into three sections. In the first section, verses 1–11, 

Joel describes an approaching army subsequent to the locust plague. The locusts were a 

portent of the Day of YHWH. This coming Day of YHWH, first announced in 1:15, is 

then further described in 2:1–11. The locust plague was a past event, the invading army 

on the Day of YHWH is yet to be.  

There are obvious parallels between the locust plague and the army, including 

literary parallels. For example, הבהל  destroys the land (1:19; 2:3) and the destroyer is 

described as םוצע  (1:6; 2:5). Some, therefore, argue that Joel is describing the same locust 

plague.1 Christopher Seitz, for example, interprets that the change to prefixed verbal 

forms in chapter 2 ought not to indicate a change in tense but aspect so as to present the 

locust plague in more vivid terms.2 In this way, chapter 2 is a perfect parallel to chapter 1. 

                                                
 

1 For example, regarding 2:1–11, Prinsloo writes, “The description of the catastrophe 
associated with the Yom Yahweh is analogous to those in previous pericopes. Hence this is not a matter of 
a fresh disaster, nor of whether it is a real locust plague or an apocalyptic army. It is rather an intensified 
version of one and the same event.” Willem S. Prinsloo, The Theology of the Book of Joel, BZAW 163 
(Berlin: Walter de Gruyter, 1985), 47. 

2 Barton even argues that the suffixed forms in chap. 1 are predictive perfects. However, this 
seems driven by his desire to interpret chaps. 1 and 2 as the same event. Additionally, he argues that 
“eschatological themes do not clearly appear until the second half of the book, from 2:28 onwards” and 
“there is no more an “apocalyptic” element here than in chapter 1.” John Barton, Joel and Obadiah, OTL 
(Louisville: John Knox Press, 2001), 46–48. Barton understands there to be two literary works, Joel 1–2 
and Joel 3–4 from different hands, later joined together. However, as Wolff has pointed out, the book 
cannot be separated so easily, and certainly not by claiming only the second half is eschatological and then 
excising any perceived eschatological element in the first half. Most problematic for Barton’s interpretation 
is Joel 2:20, which he acknowledges. However, he simply understands the Northerner a “the great enemy” 
without any geographic reference. This is not the most natural interpretation and is only needed if one 
requires the enemy in 2:1–11 to be the same locusts as in 1:4ff. Barton, Joel and Obadiah, 70, 82; Hans W. 
Wolff, Joel and Amos, trans. Waldemar Janzen, S. Dean McBride Jr., and Charles A. Muenchow, 
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Both describe a locust plague which evokes a communal lament to YHWH.3 While Seitz 

is not wrong that aspect is a prominent feature of Hebrew verbs, tense is not altogether 

lacking. Furthermore, tense and aspect are not solely recognized by verb form alone but 

are supported by other constituent parts of a clause. Thus, the fact that Joel describes a 

day that is near (1:15; 2:2), not a day that is a past event, is hermeneutically significant.4 

And the depiction of 2:1–11 describes the events of this imminent day.5 In support of this 

interpretation, Wolff points out the obvious fact that the sounding of an alarm (2:1) only 

makes sense if the “army is still approaching” but not yet arrived.6 Thus, whether or not 

the emphasis of the prefixed verbal forms is on their tense or their aspect, contextually 

they depict the events of the Day of YHWH, a day that is near, not a day that has passed. 

As Garrett notes, “both grammar and content demand that a significant shift has taken 

place” and still, “Joel used locust imagery to shape the picture of the invading army.”7 

Simkins argues that the events of Joel 2:1–11 are subsequent to Joel 1:2–20, 

                                                
 
Hermeneia (Philadelphia: Fortress, 1977), 7, 52.  

3 Christopher Seitz, Joel, ITC (London: T & T Clark, 2016), 154–56. 

4 Joel 2:2b reads, בורק יכ הוהי־םוי אב־יכ . The word אב  could be read as either a participle or 
perfect verb. The Greek translates with an indicative verb, πάρεστιν, and the Targum idiomatically (and 
characteristically, for example see Tg. Neb. Joel 1:15 which reads יוי םדק ןמ יתימל דיתעד אמוי  for MT ־םוי

הוהי , see also Isa 2:12, 13:6, Ezek 30:3, Amos 5:18, 20, Obad 15, Zeph 1:14, Zech 14:1, Mal 3:23) 
translates the phrase as בירק ירא יוי םדק ןמ יתימל דיתעד אמוי אטמ ירא , translating אב  with a peal perfect. 
However, since בורק יכ  and אב־יכ  are parallel, it does not make sense to understand the Day as “come” (in 
the sense of a past tense event) while also “near.” Rather, the Day has “come” in the sense that is has 
dawned/arrived but has not yet been concluded. It is noteworthy that 1:15 uses the prefixed form אובי  
whereas 2:1 used the suffixed form אב , and thus, within Joel’s literary work, the Day has certainly come 
closer as one moves from 1:15 to 2:1. Because of the association of אב  with בורק , Wolff surmises that אב  
“is probably to be interpreted as a participle.” Wolff, Joel and Amos, 43. Kapelrud draws a similar 
conclusion, “ אב  must probably be regarded as part., not as perf. The day has not yet arrived, but it will 
come.” Arvid Kapelrud, Joel Studies, UUA 4 (Uppsala, Sweden: A. B. Lundequistska Bokhandeln, 1948), 
71. Likewise, Prinsloo, “in view of the closer qualification kî qarôb it must be seen as a participle.” 
Prinsloo, Theology of Joel, 41. 

5 As will be shown below, the mention of an army is common within Day of the Lord texts, 
particularly texts with which Joel appears to have a literary connection (e.g., Isa 13; Ezek 30). For similar 
observations see Wolff, Joel and Amos, 40. 

6 Even for such an interpretation, Wolff does not interpret the prefixed forms as future but as 
“representing an event in the course of its happening.” Wolff, Joel and Amos, 41–42. 

7 Duane Garrett, Hosea, Joel, NAC, vol. 19a (Nashville: Broadman & Holman 1997), 334. 
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but that they are describing a subsequent locust plague. He points to the fact that 2:25, 

םינׁשה־תא םכל יתמלׁשו , contains the plural “years” that the locusts destroyed, indicating 

multiple locust invasions.8 While possible, “years” could refer to the multiple-year 

implications of a single lost harvest or chapter 1 itself may have in view many locust 

invasions—which is a possible meaning behind the multiple locusts mentioned in 1:4.9 

Either way, the repentance of the people (2:12–17) led YHWH to relent from the 

imminent, not actualized, disaster of 2:1–11. Thus, even if 2:1–11 describes locusts, they 

did no harm to the land because YHWH relented and, therefore, they could not be 

included in the years that were restored. And so, the years that the locusts took which 

were restored (2:25) refers only to the effects of chapter 1, even if the referent in 2:1–11 

is a locust invasion. 

Some interpreters also point out the fact that Joel describes this invader like an 

army, and therefore the enemy ought not to be understood as a literal army.10 Joel 1:15 

similarly states the day will come like destruction from the Almighty אובי ידׁשמ דׁשכ , but 

almost all interpreters understand this not as a simile. Rather, this use of the kaph 

preposition has been called the kaph veritatis which expresses exact correspondence.11 

Likewise, the instances in 2:5 ( םוצע םעכ ) and 2:7 ( המוח ולעי המחלמ יׁשנאכ ןוצרי םירובגכ ) 

can be read as instances of the kaph veritatis and do not demand to be interpreted as 

                                                
 

8 Ronald Simkins, Yahweh’s Activity in History and Nature in the Book of Joel, Ancient Near 
Eastern Texts and Studies 10 (Lewiston, NY: Edwin Mellen, 1991), 154–55. 

9 Wolff understands 2:25 to clarify the extent of the plague described in 1:4. Wolff, Joel and 
Amos, 65. Crenshaw rightly notes that 1:4 describes a total devastation by the locust plague so there would 
be no crops left for a subsequent locust plague in 2:1–11. James Crenshaw, Joel, AB (New York: 
Doubleday, 1995), 129. 

10 Barton, Joel and Obadiah, 69; Elie Assis, The Book of Joel: A Prophet between Calamity 
and Hope, LHBOTS 581 (London: Bloomsbury T & T Clark, 2003), 122; Anna Karena Müller, Gottes 
Zukunft: Die Möglichkeit der Rettung am Tag JHWHs nach dem Joelbuch, WMANT 119 (Neukirchen-
Vluyn: Neukirchener Verlag, 2008), 66. 

11 P. Joüon and T. Muraoka, A Grammar of Biblical Hebrew, Biblica Subsidia 27, 2nd rev. ed. 
(Rome: Gregorian & Biblical Press, 2011), s.v. §133g.  
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similes. Context can help, and while many of the phrases could be interpreted as 

metaphorical for a locust plague, at least one difficulty remains. Joel 2:8 describes the 

enemy as bursting through weapons ( חלׁשה דעב ). If taken metaphorically, it would still 

require a referent, but it is not immediately evident that a locust plague would be the 

recipient of a counterattack. While not as essential as interpreting the events of 2:1–11 as 

subsequent to 1:2–20, I find it more compelling to interpret 2:1–11 as describing an 

imminent army invasion. As will be shown below, an army also naturally fits better with 

the descriptor “Northerner” ( ינופצה ) in 2:20 than a locust plague.12 

In addition to describing the army with terms similar to the locust plague, Joel 

surpasses the depiction of a mere army by enhancing his message with theophanic terms. 

As Leslie Allen notes, Joel 2:1–11 is “interspersed with dramatic allusions to Yahweh’s 

Day and to a hostile theophany.”13 Wolff observes that Joel’s depiction “comprises 

traditional elements of the transmitted theophany accounts, of the threats of an enemy 

from the north, and of representations of the enemy in the prophecies concerning the Day 

of Yahweh.”14 He concludes therefore that this is no mere army invasion,15 but an 

apocalyptic army. 

This imminent army invasion on the Day of the Lord is the occasion for Joel to 

strengthen his earlier calls (1:13–14) for a communal fast at the temple in 2:12–17, 

comprising the second section in Joel 2. Joel urges his hearers to repent so that, based 

upon his character, YHWH may relent from this imminent disaster (2:12–14). Such a 

theological assertion stands in line with the Pentateuch where “returning is known as the 
                                                
 

12 Barker, Joel, 120. 

13 Allen however understands the enemy in chaps. 1 and 2 to be one and the same locust 
plague. Leslie Allen, The Books of Joel, Obadiah, Jonah and Micah, NICOT (Grand Rapids: Eerdmans, 
1976), 66. 

14 Wolff, Joel and Amos, 42. 

15 Contra Stuart who understands Joel to be predicting the coming Babylonian army. Douglas 
Stuart, Hosea–Jonah, WBC, vol. 31 (Waco, TX: Word Books, 1987), 233. 

 



   

182 

saving effect of Yahweh’s punitive judgement.”16 So an urgent assembly must be called 

(2:15–16) and prayer made to YHWH to maintain his name among the nations (2:17). As 

Wolff notes, the cry “where is their God?” does not refer to an “economic crisis, but to 

the end of the covenant people.”17 

Dispute has arisen over the meaning of the word בוׁש . Does it mean return or 

repent? This debate is closely linked with the recognition that Joel does not mention any 

sin. If there is no sin, there can be no repentance. Crenshaw lists the speculations of 

others regarding the sin of the people, summarized as (a) insincerity in worship, (b) 

worship of other gods, (c) excessive reliance on the cult, (d) breach of covenant, (e) 

faulty leadership, (f) presumption, and (g) unwillingness to associate with YHWH after 

military defeat.18 Barton is surely right: “if repentance is a theme in Joel, the attempt to 

discover the sin to which it is an appropriate response seems to me a hopeless quest.”19 It 

does not follow, however, that if the sin is unidentified there must not have been a sin.20 

Furthermore, while a particular text may emphasize one aspect over the other, it is not 

clear that repenting away from sin and returning toward God are mutually exclusive 

concepts. Or, to put it more starkly, returning to God indicates the people have turned 

away from God, and turning away from God involves, minimally, sinning in covenant 

unfaithfulness. Moreover, the allusions in chapter 1 indicated the people were 

                                                
 

16 Wolff, Joel and Amos, 48. See also Seitz, Joel, 162. 
17 Wolff, Joel and Amos, 52. 

18 Crenshaw, Joel, 146. 
19 Barton, Joel and Obadiah, 80. 

20 Contra Assis who writes, “It is therefore unlikely that the prophet requires them to repent for 
a sin that he does not specify.” He, however, notes that Joel is “based clearly on Deut 30:2” and 
“Deuteronomy 30:2 follows a description of the people’s sin.” Their sin was their turning away from God 
and they needed to ““return” to God” in terms of a covenantal renewal. Assis, The Book of Joel, 140–41. 
While Assis accents the concept of returning to God, given his covenantal understanding that it was sin that 
separated the people from God, it is not clear how returning to God does not at least also imply repenting 
from sin. 
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experiencing covenant curses and, as the discussion below points out, Joel’s allusions to 

the divine name also indicate a return within a covenantal framework.21 

Joel 2:17 reads םיוג םב־לׁשמל . Numerous interpreters, such as Barton, translate 

this as something equivalent to “to become a byword among the nations” understanding 

לׁשמ  as parallel with הפרח . However, this would make the pronominal suffix on the ב 

preposition redundant, reading “to become a byword among them, nations.” This phrase 

is instead translated by the LXX, Vulgate, Targum, and Syriac “that the nations should 

rule over them.”22 Wolff notes that “elsewhere without exception ב לשמ  means “to rule 

over.”23 This more natural reading also eliminates the presence of a redundant pronoun. 

Barton reasons, however, that such a reading “would not fit the context in Joel, where 

nothing is said about foreign domination over Judah but only about natural disaster.”24 

However, his circular reasoning is because, a priori, he interprets 2:1–11 as referencing a 

locust plague, and it would be absurd for a locust plague to rule over Judah.25 One ought 

to translate this phrase as the ancient versions do, and this reading further supports the 

interpretation that 2:1–11 references an army.26 

The third and final section, 2:18–27, contains YHWH’s promise of restoration 

                                                
 

21 Assis argues that the return in Joel is akin to a covenant renewal ceremony. Assis, The Book 
of Joel, 140–41. 

22 LXX reads τοῦ κατάρξαι αὐτῶν ἔθνη; Vulgate reads ut dominentur eis nationes; Targum 
reads איממע ןוהב  טלשמל  ; Syraic reads ܐܡ̈ܡܥܕ ܐܢܛܠܘܫܠܘ  .   

23 Wolff, Joel and Amos, 52; Jörg Jeremias, Die Propheten Joel, Obadja, Jona, Micha, ATD 
24,3 (Göttingen: Vandenhoeck & Ruprecht, 2007), 33. 

24 Barton, Joel and Obadiah, 82. 

25 Assis interprets 2:1–11 as referencing locusts, but interprets םיוג םב־לשמל  as “that the 
nations will rule over them.” He notes that this translation is “unsuitable for the subject of locusts,” but then 
argues that the theme of shame occurs in agricultural contexts elsewhere. However, while shame is related, 
the specific idea is not that of shame, but that a nation ( םיוג ) would rule them ( םב־לׁשמ ). Assis, The Book of 
Joel, 155. 

26 In reference to the darkening of the elements in 2:10, Crenshaw comments, “If locusts 
remain in Joel’s thought at all here, they have been transformed into an apocalyptic army in the fullest 
sense.” Crenshaw, Joel, 126. 

 



   

184 

because of his jealousy for his land (2:18; cf. 1:6). There are numerous parallels in this 

section with Joel 1, evidencing the literary unity of these sections. The restoration will 

include sending of rains (2:23), the return of crops (2:19, 24), removal of the imminent 

army (2:20), and the land and animals—which had been anthropomorphized in Joel 1—

will rejoice (2:21–22). In sum, what the locusts destroyed will be restored (2:25). The 

result is the removal of the people’s shame (2:26) and the people will know YHWH, who 

dwells in their midst (2:27). 

There is a difficulty with understanding the time of the section 2:18–27. Is the 

restoration narrated by Joel a past or future event? Barker comments that “these verses 

reflect a rhetorical strategy where Joel creatively projects himself into some future time 

where he can present what is to come as something that has already occurred.”27 The 

future weqatal forms which dominate these verses can be understood as the speech of 

YHWH declaring what he will do in the future. The speech of YHWH, however, is 

recounted as something which he has already spoken in the past through the use of the 

wayyiqtol forms of 2:18–19.28 Thus, from a narrative point of view, YHWH is declaring 

what he plans to do in the future. Stepping outside the narrative of Joel, however, 

YHWH’s speech has already occurred in the past and one can assume that by the time of 

the final composition of the book of Joel, some restoration had already occurred.   

Arguments have been put forth to translate הקדצל הרומה־תא םכל ןתנ  in Joel 

2:23 as “he will give you a teacher for righteousness,” which has then been connected 

with the Teacher of Righteousness at Qumran.29  Wolff and Barton, however, rightly point 

                                                
 

27 Barker, Joel, 118. 

28 The enigmatic wayyiqtol forms in 2:18–19 are explained by Troxel not as prophetic perfects 
but as embedded speech of the narrator. Ronald Troxel, “The Problem of Time in Joel,” JBL 132, no. 1 
(2013): 77–95. 

29 G. W. Ahlström, Joel and the Temple Cult of Jerusalem, VTSup 21 (Leiden: Brill, 1971), 
98–110; Cecil Roth, “The Teacher of Righteousness and the Prophecy of Joel,” VT 13, no. 1 (1963): 91–95. 
Jacob Weingreen, “The Title Moreh Sedek,” JSS 6, no. 2 (1961): 162–74. Sellers understands הקדצל  to be a 
later gloss by a Qumran sympathizer. Ovid Sellers, “A Possible Old Testament Reference to the Teacher of 
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out that no connection to Joel 2:23 and the Teacher of Righteousness has been found 

among the Qumran documents.30 The noun הרומ  for “teacher,” is more common than 

“early rain,” and הרוי  is more frequent than הרומ  for “early rain.” In context, however, it 

is most natural to understand הרומ  as “early rains” since it occurs later in the same verse 

parallel with ׁשוקלמ  “latter rain.”31 Additionally, the entire section of 2:18–27 pertains to 

the fructifying of the land by YHWH, making rain a more natural reading.32 

Joel 2:1–2 and Zephaniah 1:14–16 

Joel 2 begins as follows: יׁשדק רהב ועירהו ןויצב רפוׁש ועקת .  The description of 

the mountain by YHWH as “my” holy mountain “reflects ancient Near Eastern traditions 

of mountains as the dwelling place of deities.”33 Such a dwelling place was viewed as the 

center of the earth and even the place where creation began and chaos was initially driven 

away.34 The mountain is identified here as Zion, but the mention of a trumpet and the 

subsequent theophanic language harkens back to YHWH’s appearing on Mount Sinai 

(e.g., Exod 19:16).35 As Fishbane points out, later biblical authors had a tendency to 

transfer “Sinai images to Zion.”36 The primary purpose of the רפֹוׁש  in Joel is to sound the 
                                                
 
Righteousness,” IEJ 5, no. 2 (1955): 93–95.  

30 Wolff, Joel and Amos, 63–64; Barton, Joel and Obadiah, 86. 

הרוי 31  “early rain” occurs two times parallel with ׁשקלמ : Deut 11:14 and Jer 5:24. Elsewhere, 
הרומ  for “early rain” occurs in Ps 84:7. Various tabulations of the occurrences of the noun הרומ  exist as the 

nominal form and the hiph’il participle are identical in form.  

32 Garrett suggests a double entendre is intended, so that both meanings are heard. Garrett, 
Hosea, Joel, 363. Thus, this eschatological teacher of righteousness would parallel the same idea in Isa 
30:20, and the raining down of righteousness promised by Hos 10:12, םכל קדצ הריו אובי . 

33 Barker, Joel, 81. 

34 Stefan Paas, Creation and Judgement: Creation Texts in Some Eighth Century Prophets, 
OTS 47 (Leiden: Brill, 2003), 88–97. See also Jon Levinson, “The Temple and the World,” JR 64, no. 3 
(1984): 275–98. 

35 This text mentions the ןנע  cloud covering Sinai and the noise of the רפש  resulting in the 
people trembling, which has obvious parallels with Joel 2:1–2. 

36 In this category he notes, for example, Isa 2:1–4. Michael Fishbane, Biblical Interpretation 
in Ancient Israel (Oxford: Clarendon Press, 1985), 371. 
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alarm of war from Zion.37 But given the following parallels in Joel 2:2, it also serves, 

secondarily, to alert the reader to the fearful theophany of YHWH on his mountain as 

previously experienced on Sinai. 

Parallels 

Both Joel 2:2 and Zephaniah 1:15 contain a verbal parallel consisting of six 

terms in exactly the same order and with the same syntax. Joel and Zephaniah share also 

thematic and structural parallels. Both texts recount an approaching Day of YHWH (Zeph 

1:7, 14; Joel 2:1), call for an assembly of people to repent (Zeph 2:1–3; Joel 2:12–13), 

and initially mention only the possibility of salvation ( ילוא  Zeph 2:3; עדוי ימ  Joel 2:14).  

Allen argues for a parallel between Joel 2:2 and Exodus 10:14–15: “Joel’s 

hearers would catch the intended reminiscence of Ex. 10:14,”38 which mentions how the 

locusts darkened the land. While possible, the only lexical similarity to Joel 2:2 is a 

verbal cognate of the noun ךׁשח , namely, ץראה ךׁשחתו  in Exodus 10:15. A more likely 

parallel with Exodus is the two-word parallel הלפא־ךׁשח  in Exodus 10:22 that describes 

the subsequent ninth plague. One other text with a high frequency of verbal parallels to 

Joel 2:2 is Deuteronomy 4:11 which recounts the Sinai theophany. See table 8 below. 

 
 
 
 
 
 
 
 
 

                                                
 

37 Though Joshua uses the word רפׁש  for the trumpets blown in the battle at Jericho, 
interestingly in the Pentateuch רפׁש  is used only for the Sinai theophany and to announce the Day of 
Atonement. To announce war, the Pentateuch uses הרצצח  (see Num 10:1–2; 31:6). Joel’s use of רפׁש  and 
not הרצצח , no doubt intentional, makes the allusion to the Sinai theophany even clearer. Contextually, the 
alarm primarily functions to warn the people of an approaching army. Lexically, the alarm announces 
YHWH’s presence. Joel’s usage may be an intentional double entendre. The warning of an approaching 
army is also a warning of YHWH’s presence, since the army is his (2:11). 

38 Allen, Joel, Obadiah, Jonah, and Micah, 69. 



   

187 

Table 8. Parallels between Joel 2:2 and Zephaniah 1:15;  
Exodus 10:22; and Deuteronomy 4:11 

Joel 2:2 

ֹח םֹו֧י ־לַע ׂשֻ֣רָּפ רַחַׁ֖שְּכ לֶ֔פָרֲעַו ֙ןָנָע םֹו֤י הָ֗לֵפֲאַו ְךֶׁש֣
ֹמָּכ םּו֔צָעְו בַ֣ר םַ֚ע םיִ֑רָהֶֽה ֹל ּוה֗  םָ֔לֹועָ֣ה־ןִמ ֙הָיְהִֽנ א֤
ֹל ֙ויָרֲחַֽאְו  ׃רֹוֽדָו רֹוּ֥ד יֵ֖נְׁש־דַע ףֵ֔סֹוי א֣

Zeph 1:15 

 ֙הָֹאׁש םֹו֤י הָ֗קּוצְמּו הָ֣רָצ םֹו֧י אּו֑הַה םֹוּ֣יַה הָ֖רְבֶע םֹו֥י
ֹח םֹו֥י הָ֔אֹוׁשְמּו  ׃לֶֽפָרֲעַו ן ָ֖נָע םֹו֥י הָ֔לֵפֲאַו ְ֙ךֶׁש֨

Exod 10:22 

ֹח יִ֧הְיַו םִיָ֑מָּׁשַה־לַע ֹו֖דָי־תֶא הֶׁ֛שֹמ טֵּ֥יַו  הָ֛לֵפֲא־ְךֶׁשֽ
 ׃םיִֽמָי תֶׁשֹ֥לְׁש םִיַ֖רְצִמ ץֶרֶ֥א־לָכְּב

Deut 4:11 

 ׁ֙שֵאָּב רֵ֤עֹּב רָ֞הָהְו רָ֑הָה תַחַּ֣ת ןּו֖דְמַעַּֽתַו ןּו֥בְרְקִּתַו 
ֹח םִיַ֔מָּׁשַה בֵ֣ל־דַע  ׃לֶֽפָרֲעַו ן ָ֥נָע ְךֶׁש֖

 

Literary Relationship  

The terms and  ךׁשח  only occur together in three other texts besides Joel  הלפא

2:2 (Exod 10:22; Isa 58:10; 59:9).39 In the verses in Isaiah the word pair is, 

characteristically, split over two lines. The terms ןנע  and  לפרע occur together only in five 

texts besides Joel 2:2 (Deut 4:11; 5:22; Job 38:9; Ps 97:2; Ezek 34:12). Of these texts, 

Deuteronomy 4:11 also includes the term terms  and Ezekiel 34:12 makes specific  ךׁשח

mention of a day ( םוי ) of  לפרעו ןנע . Thus, the clustering of these terms is somewhat rare 

in the OT. Nothing comes close, however, to the verbatim parallel between Zephaniah 

1:15 and Joel 2:2. Not only do they share all four terms, both mention the theme of the 

Day of YHWH through the use of םוי , and the terms occur in the exact same order. That 

there is a literary relationship between these two texts ought not to be in doubt. 

Kapelrud notes that “Joel’s and Zephaniah’s preachings run parallel” but 

                                                
 

39 Levin states that the “phrase הלפאו ךׁשח םוי  ‘a day of darkness and gloom’ in Zeph 1:15 
repeats Amos 5:18. This means that in Joel 2:1aα, b–2aα we are confronted with the third state of a 
sequence in tradition history which can be elucidated only in this way and no other.” Christoph Levin, 
“Drought and Locust Plague in Joel 1–2,” in Thinking of Water in the Early Second Temple Period, ed. 
Ehud Ben Zvi and Christoph Levin (Berlin: Walter de Gruyter, 2014), 202. He is possibly correct in the 
development of tradition history, but Zephaniah does not “repeat,” at least not using the same terms as 
Amos, for Amos only comments that the day is dark, ךׁשח־אוה . 
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concludes that they are “probably both dependent upon the ancient, cultic tradition”40 

which he identifies with the enthronement psalm, Psalm 97. Prinsloo only understands 

the shared theophanic language of Joel 2:2 with Amos 5:20, Zephaniah 1:15, Exodus 

10:22, Deuteronomy 4:11, and Psalm 97:2 as “conventional theophanic terminology.”41 I 

do not doubt that Joel and Zephaniah’s texts are built upon conventional theophanic 

language and would be recognized as such. However, Kapelrud and Prinsloo do not 

adequately address the phenomenon of the verbal and syntactical parallel of six words 

shared exclusively between Joel and Zephaniah. Such a parallel ought to be indicative of 

some literary relationship between these two texts. 

Direction of Dependence  

Nogalski summarizes the three major periods for dating Zephaniah, namely, 

before Josiah’s reforms, after Josiah’s reforms, or during the reign of Jehoiakim, 

preferring the latter date himself.42 He understands an earlier edition of Zephaniah to 

have been part of a four-book collection, the Deuteronomistic corpus containing Hosea, 

Amos, and Micah. This earlier edition of Zephaniah underwent a later redaction when 

subsequent books were added to the collection of the Twelve. As part of this later 

redaction, Nogalski argues that “Zeph 1:15 cites Joel 2:2.”43 This conclusion, however, is 

not adequately explained by Nogalski, and is largely assumed based upon other 

arguments that make up his larger theory regarding the chronological composition of the 

                                                
 

40 He understands the cultic enthronement festival as the initial Day of YHWH, which was 
subsequently developed by the prophets. Kapelrud, Joel Studies, 73. 

41 Prinsloo, Theology of Joel, 46. 

42 James Nogalski, Literary Precursors in the Book of the Twelve, BZAW 217 (Berlin: Walter 
de Gruyter, 1993), 178–80. See also the lucid discussion of Berlin who incorporates and analyzes ben Zvi’s 
theory of the final form being an exilic redaction into her discussion. Adele Berlin, Zephaniah, AB (New 
York: Doubleday, 1994), 33–43. 

43 Nogalski, Literary Precursors in the Twelve, 194. 
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Book of the Twelve.44  

Nogalski believes that, because the Day of the Lord is directed against both 

Jerusalem and the whole world in Zephaniah, there is a literary tension within the book. 

His solution to this literary tension is to propose a redactional theory. He understands the 

earlier text of Zephaniah to contain the material which directs the Day of YHWH against 

Jerusalem, and the texts in Zephaniah which contain universal elements to be later 

additions incorporated into Zephaniah. These later textual additions were added to 

Zephaniah when other books were being added to the collection that would become the 

Book of the Twelve; and the message of these additional books influenced the material 

that was added to Zephaniah. Thus, Nogalski explains, this parallel between Joel 2:2 and 

Zephaniah 1:15 arose when Joel was added to the Book of the Twelve, but it was original 

to Joel.  

If one does not find the redactional theory of the Book of the Twelve 

compelling—or if one even holds a different chronology for when each book was added 

to the Book of the Twelve and the impact such an addition had—or if one resolves the 

tension in Zephaniah with a literary solution rather than a redactional one, Nogalski’s 

arguments will be less persuasive.45 As already noted in the previous chapter, Joel drew 

from Isaiah 24 to characterize the universal impact of the sin of the Judeans. Israelite 

theology saw little dichotomy between the judgment upon Jerusalem and the cosmic 

impact of such judgment. I am, therefore, not persuaded that one ought to seek a 

redactional theory of Zephaniah to explain these two emphases standing side by side in 

                                                
 

44 All the argumentation for this specific instance is summed up a footnote: “Criteria for 
arguing Zeph 1:15 quotes Joel are derived from the literary analysis of 1:15, which follows, and upon the 
phenomenon already documented that the redactional passages in Nahum and Habakkuk also rely upon 
Joel.” Nogalski, Literary Precursors in the Twelve, 194n57.  

45 Nogalski notes this same tension in Nahum and Habakkuk: “the same dichotomy between 
universal and localized judgement has been redactionally imposed in the books of Nahum and Habakkuk.” 
Nogalski, Literary Precursors in the Twelve, 194.  
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Zephaniah.  

Ehud ben Zvi notes that Zephaniah 1:15–16 stands alone as a unit, a poem, 

with seven descriptions of the םוי  to describe the Day of YHWH. He comments that, 

excepting Joel 2:2, “the expressions that appear in these verses do not tend to occur in 

DOY literature.”46 If, then, five of the םוי  sayings in Zephaniah 1:15–16 have no parallel 

and thus are originally created by Zephaniah without drawing explicitly from other 

sources, it seems to me more likely, though not impossible, that all seven of the sayings, 

including the two word-pairs that are parallel with Joel, are the original creation of 

Zephaniah.47 The relative date of Zephaniah to Joel and the apparent original composition 

of the seven– םוי  poem of Zephaniah favor the conclusion that Joel drew from 

Zephaniah.48 

Interpretive Significance of Reuse  

Through reusing Zephaniah 1:15, did Joel intend to evoke the surrounding 

context of Zephaniah, or did the language of Zephaniah simply contain stock language to 

make a thematic allusion, for example, to the concept of a theophanic Day of the Lord? 

The content of Zephaniah can be summarized as a “prophetic discourse that 

calls on its audience to turn to YHWH before the threatened purge of apostasy in the 

nation takes place on the Day of YHWH.”49 Zephaniah contains an earlier mention of the 

                                                
 

46 Ehud ben Zvi, A Historical-Critical Study of the Book of Zephaniah, BZAW 198 (Berlin: 
Walter de Gruyter, 1991), 287. 

47 Ben Zvi acknowledges there may be variant compositional levels to Zeph 1:15–16 and 
considers a “post-monarchial date is more probable than a monarchic one” for this text. This fact serves to 
highlight that it is not a denial of redaction that sees Joel dependent upon Zephaniah. Ben Zvi, A Historical-
Critical Study of Zephaniah, 288. 

48 Michael Lyons understands another parallel text Ezek 34:12 to have “borrowed from Zeph 
1.15.” Michael Lyons, “Extension and Allusion: The Composition of Ezekiel 34,” in Ezekiel: Current 
Debates and Future Directions, ed. William Tooman and Penelope Barter, FAT 112 (Tübingen: Mohr 
Siebeck, 2017), 142. Thus, there is good evidence from other biblical texts that Zeph 1:15 was an early text. 

49 Marvin Sweeney, Zephaniah: A Commentary (Minneapolis: Fortress, 2003), 2. 
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Day ( הוהי־םוי בורק ) in Zephaniah 1:7 similar to Joel 1:15. The punishment, however, is 

provoked by idolatrous worship of Baal, royalty flirting with neighboring countries, and 

possibly also the worshippers of the Philistine god Dagon (Zeph 1:4–9). Joel, on the 

contrary, is silent on the specific sin of the people. Zephaniah, similar to Joel, describes 

the Day of YHWH using language from the covenant curses (Zeph 1:13; Deut 28:30) and 

the undoing of creation (Zeph 1:3; Gen 1:21–26; cf. Hos 4:3). Sweeney comments that 

such “references to creation reflect the role of the temple as the center of creation in 

ancient Judean thought from the outset.”50 Joel evidently shares these same theological 

emphases as Zephaniah. The reuse of this text from Zephaniah would not contradict his 

own message but support it. However, it is not clear that Joel intended to evoke the 

surrounding context of Zephaniah, such as Baal worship, in his own message.  

The terms לפרעו ןנע  are indicative of a divine theophany (Ps 97:2) and 

reminiscent of the Sinai theophany (Deut 4:11; 5:22). Additionally, the רפוׁש  is a common 

element of the Sinai theophany (Exod 19:16), an element found in both Joel 2:1 and 

Zephaniah 1:16. Zephaniah described the Day of the Lord as a theophany using the 

recognizable stock language of לפרעו ןנע  to that effect. His reuse of the additional terms 

הלפאו ךׁשח , found hitherto only in Exodus 10:22, was unique and evoked the familiar 

plague-narrative that was passed on from generation to generation as found in Exodus 

10:22. Excluding Joel, this is the only text where these two word-pairs are found side-by-

side. Zephaniah, thus, described the Day of YHWH in his poem using familiar 

theophanic terms and supplemented this description of the darkness of the day of YHWH 

using terms reminiscent of the ninth plague of the Exodus. 

Joel, as already noted, has heavily drawn from Exodus 10 to describe the locust 

plague. It is not clear that he alluded, in the technical sense of evoking the surrounding 

context, to Zephaniah. Rather, it appears more likely that, as a late biblical writer familiar 

                                                
 

50 Sweeney, Zephaniah, 14. 
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with Israel’s authoritative texts, he knew that the poem in Zephaniah 1:15 also utilized 

the plague tradition found in Exodus 10, specifically the ninth plague. Joel thus found in 

Zephaniah a ready-made text he could use for his own purposes,51 purposes, however, 

that were slightly different than Zechariah’s.  

Joel, presenting an imminent disaster subsequent to and more devastating than 

the locust plague, began to escalate his message. Most prominently, he does so through 

the use of stock language familiar to theophanic traditions built upon the foundational 

theophany at Sinai. This includes the רפוׁש  and the phrase לפרעו ןנע .52 If Joel only 

included this language, I would characterize his use as a thematic allusion to the 

theophany of YHWH using stock terms found in multiple texts. However, his additional 

use of הלפאו ךׁשח  indicates a literary dependence upon Zephaniah 1:15, though it does 

not seem that Joel intended to evoke the surrounding context of Zephaniah via allusion. 

Rather, as Joel intended to present the Day of the Lord as a subsequent event to the locust 

plague—a locust plague which he described using language from the Exodus tradition—

it was fitting to describe the Day of the Lord with terms from the subsequent plagues in 

the Exodus tradition, specifically the plague of darkness. Joel found language prepared 

for this end in Zephaniah 1:15 and incorporated it into his message. Thus, technically, in 

this understanding, Joel did not allude to Zephaniah but utilized Zephaniah to allude, 

again, to Exodus 10.53  

                                                
 

51 Strazicich understands the text in Zephaniah to be the “springboard” for Joel, who develops 
it “through both Hosea and Jeremiah, which are his Vorlagen in the pool of scriptural resources.” John 
Strazicich, Joel’s Use of Scripture and the Scripture’s Use of Joel: Appropriation and Resignification in 
Second Temple Judaism and Early Christianity, BibInt 82 (Leiden: Brill, 2007), 115. Joel is certainly aware 
of Jer 4–6, which Strazicich states Joel “consulted” and I address below. It seems less evident to me that 
Joel was incorporating/reusing Hos 5:8 in any into his own message and that all the parallels can be found 
in greater strength in Zeph 1:14–16 and Jer 4–6. 

52 Strazicich argues that the Alarmbefehl has three purposes in Joel 2:1: to alert that an army is 
approaching, to describe a theophany, and for cultic purposes. However, the alarm is reiterated in 2:15 for 
cultic purposes and there does not appear to be a cultic purpose in view in 2:1. Strazicich, Joel’s Use of 
Scripture, 117. 

53 Strazicich has a similar conclusion: “The Exodus tradition is mediated to Joel through 
Zephaniah, who first combines the trumpet blast and the alarm signal with the theophanic features of the 
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Joel 2:3 and Isaiah 51:3; Ezekiel 36:35 

Isaiah 51:1–8 contains words of comfort for those who are seeking YHWH’s 

salvation within the larger section of Isaiah which preaches comfort to Zion (Isa 40–

55).54 After calling the people to look to their history, specifically the calling and blessing 

of Abraham (Isa 51:1–2), YHWH promises to restore the ruined city into a paradise like 

Eden (Isa 51:3).55 Similarly, Ezekiel 36:16–38 is an oracle of salvation to the people in 

exile. Zimmerli notes, regarding Ezekiel 36, that “it is remarkable how near these oracles 

come in many respects to the problems and questions which are discernible in the 

preaching of Deutero-Isaiah.”56 In Ezekiel 36:35, the ruined places have been rebuilt by 

YHWH like the garden of Eden )ןדע־ןג( , a similar message to Isaiah 51:3. 

Parallels 

The mention of ןדע  occurs fourteen times in the OT, six times in Genesis 2–4 

(2:8, 10, 15; 3:23, 24; 4:16), four times in Ezekiel 31 (vv. 9, 16, 18 [2x]), and once each 

in Ezekiel 28:13, 36:35, Isaiah 51:3, and Joel 2:3. The mention of the specific ןדע־ןג , 

reduces the count to five texts (Gen 2:15; 3:23, 24; and Ezek 36:35). To this count, 

however, should be added Genesis 13:10 and Isaiah 51:3 which contain the phrase ־ןגכ

הוהי , and Ezekiel 28:13 and 31:8–9 which contain םיהלא־ןג .  

Joel describes how the land, in appearance like the garden of Eden, will 

become a desolate wasteland after YHWH’s army ravages it. Only Isaiah 51:3 and 

Ezekiel 36:35 use the term Eden in a context that describes the transformation of the land. 

Both Isaiah 51:3 and Joel share the term רבדמ , and Ezekiel 36:35 and Joel share the root 
                                                
 
DOL.” Strazicich, Joel’s Use of Scripture, 116. 

54 Joseph Blenkinsopp, Isaiah 40–55, AB (New York: Doubleday, 2000), 325–28. 

55 Melugin writes, “He structured v.1–3 in this manner because his intention was to persuade 
his hearers that Yahweh comforts Zion as surely as he called Abraham and blessed him.” Roy Melugin, The 
Formation of Isaiah 40–55, BZAW 141 (Berlin: Walter de Gruyter, 1976), 157. 

56 Walther Zimmerli, Ezekiel 2: A Commentary on the Book of the Prophet Ezekiel Chapters 
25–48, ed. Paul Hanson with Leonard Grenspoon, trans. James D. Martin, Hermeneia (Philadelphia: 
Fortress, 1983), 245. 
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םמׁש , the former containing a participle and the latter a noun. 

 

Table 9. Parallels between Joel 2:3 and Isaiah 51:3; Ezekiel 36:35 

Joel 2:3 

 ןֶדֵ֨ע־ןַגְּכ הָ֑בָהֶֽל טֵ֣הַלְּת ויָ֖רֲחַאְו ׁשֵ֔א הָלְכָ֣א ֙ויָנָפְל
 הָ֖טיֵלְּפ־םַגְו הָ֔מָמְׁש רַּ֣בְדִמ ֙ויָרֲחַֽאְו ויָ֗נָפְל ץֶרָ֜אָה
 ׃ֹוּֽל הָתְיָ֥ה־ֹאל

Isa 51:3 

 םֶׂשָּ֤יַו ָהיֶֹ֔תבְרָח־לָּכ ֙םַחִנ ןֹוּ֗יִצ הָ֜והְי םַ֨חִנ־יִּֽכ
 ֙הָחְמִׂשְו ןֹוׂ֤שָׂש הָ֑והְי־ןַגְּכ ּהָ֖תָבְרַעְו ןֶדֵ֔עְּכ ּ֙הָרָּבְדִמ
 ׃הָֽרְמִז לֹו֥קְו הָ֖דֹוּת ּהָ֔ב אֵצָּ֣מִי

 
Joel 2:3 

 ןֶדֵ֨ע־ןַגְּכ הָ֑בָהֶֽל טֵ֣הַלְּת ויָ֖רֲחַאְו ׁשֵ֔א הָלְכָ֣א ֙ויָנָפְל
 הָ֖טיֵלְּפ־םַגְו הָ֔מָמְׁש רַּ֣בְדִמ ֙ויָרֲחַֽאְו ויָ֗נָפְל ץֶרָ֜אָה
 ׃ֹוּֽל הָתְיָ֥ה־ֹאל

Ezek 36:35 

 ןֶדֵ֑ע־ןַגְּכ הָ֖תְיָה הָּ֔מַׁשְּנַה ּ֙וזֵּ֙לַה ץֶרָ֤אָה ּו֗רְמָאְו
 תֹו֥רּוצְּב תֹו֖סָרֱהֶּנַהְו תֹוּ֥מַׁשְנַֽהְו תֹו֛בֵרֳחֶה םיִ֧רָעֶהְו
 ׃ּובָֽׁשָי

 

Literary Relationship  

The texts in Genesis contain the source narrative of the place of YHWH’s 

presence with humanity, the original temple-garden at the beginning of time, the garden 

of Eden.57 Ezekiel 28 utilizes this tradition to describe the height from which the King of 

Tyre has fallen. Ezekiel 31, similarly, employs Eden as a means by which to compare the 

beauty of Assyria and Egypt. The mention of ןדע  or even the ןדע ןג , while somewhat rare, 

is not sufficient enough to support a claim of a literary relationship between texts other 

than Genesis. Such is because of the significant symbolic nature of the term ןדע .58 In 

other words, such a symbolic term gains its meaning from the Genesis narrative. All 

subsequent references to ןדע , or a parallel such as הוהי ןג , gain their meaning from the 

meaning in Genesis, but it cannot be assumed there is a literary relationship between 

                                                
 

57 Peter Lanfer, Remembering Eden: The Reception History of Genesis 3:22–24 (Oxford: 
Oxford University Press, 2012), 127–57. 

58 Though it can be contested what was “widely known,” Lester would categorize such “non-
literary allusion” as that which “evokes . . . widely known mythic symbols and narrative motifs.” G. 
Brooke Lester, Daniel Evokes Isaiah: Allusive Characterization of Foreign Rule in the Hebrew-Aramaic 
Book of Daniel, LHBOTS 606 (London: T & T Clark, 2015), 41. 
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these secondary texts based upon the word ןדע  alone.  

Joel 2:3 and Isaiah 51:3 share the common word רבדמ  and have similar terms 

for the garden, Isaiah has הוהי־ןג  and Joel has ןדע־ןג . The connection between Ezekiel 

36:35 and Joel 2:3 is slightly stronger as they both share the phrase ןדע־ןג , though they do 

not share the same form of the root םמׁש . These three passages have a similar sense, 

namely, the transformation of the land. Such transformation is a common prophetic trope, 

and רבדמ  and הממׁש  are used elsewhere to communicate such a metaphor (Jer 12:10; Isa 

64:9).59 Isaiah 51:3, Ezekiel 36:35, and Joel 2:3, uniquely include the reference to ןדע  

within this prophetic trope of land transformation, increasing the likelihood of their 

relationship.60  

These lexical parallels alone do no more than suggest a literary relationship 

between Isaiah, Ezekiel, and Joel. Identifying reuse of texts, however, is a cumulative 

argument that includes, among other things, an author’s predilection for reuse and the 

interpretive significance of a given reuse.   

Direction of Dependence 

Joel did not use the term ןדע  in a vacuum but, as Nogalski says, his usage 

“presumes knowledge of the paradise story from Genesis to the extent that the “garden of 

Eden” serves as a metaphor for undisturbed fertility of the land.”61 This much seems 

uncontested.  

                                                
 

59 Thus, it is not required to argue that Joel conflated Isa 51:3 and Ezek 36:35 to generate the 
term הממׁש רבדמ  as it occurs elsewhere (e.g., Jer 12:10). 

60 While Wolff comments that Joel 2:3 “offers an independent treatment of tradition” he also 
writes “the dependence of Joel on Ezekiel becomes clear.” Wolff, Joel and Amos, 45. Prinsloo more 
accurately writes that the “motif is used in similar fashion” in all three texts. Prinsloo, Theology of Joel, 46; 
and Barton, similarly, states “there is probably an extensive mythology behind these casual references, but 
it is uncertain how far we can now reconstruct it. The contrast between the garden of Eden and a desert was 
probably, by Joel’s day, another literary topos.” Barton, Joel and Obadiah, 73. 

61 James Nogalski, The Book of the Twelve: Hosea–Jonah, SHBC (Macon, GA: Smyth & 
Helwys, 2011), 232. 
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The date of Genesis 2–3, however, has been disputed recently, the arguments 

of which Stordalen has helpfully summarized.62 Traditionally it had been understood as 

part of the J-source and dated to the tenth century. Not only have some, like Blenkinsopp, 

argued that J is younger than P in Genesis 1–11, Stordalen argues that the themes and 

vocabulary of Genesis 2–3 align more with the “sapiential and prophetic literature edited 

in Yahwistic circles towards the end of the Sixth Century and shortly afterwards.”63 The 

themes of a temple-like garden, however, were common ancient themes through the 

literature of the ancient Near East, no doubt familiar to the Israelites throughout their 

history, and more likely belong to the more ancient part of Israel’s writings.64 Moreover, 

none of the biblical mentions of ןדע  make any sense without knowledge of the narrative 

of Genesis 2–3, requiring it to pre-date later references to it. Thus, Joel’s mention of ןדע  

assumes knowledge of the ןדע־ןג  story from the text of Genesis. 

Joel, Ezekiel, and Isaiah are all later biblical authors known to have reused and 

reworked earlier texts.65 As noted above, Zimmerli recognizes the similarity between 

Ezekiel 36:18–36 and Isaiah 40–55. Benjamin Sommer in his work on parallels in Isaiah 

40–66, however, does not mention Ezekiel 36:35, possibly indicating his belief that 

Ezekiel borrowed this idea from Isaiah and not vice versa. In sense, Joel 2:3 has the 

opposite meaning than Isaiah 51:3 and Ezekiel 36:35. While the meaning of both Joel 2:3 

and Isaiah 51:3/Ezekiel 36:35 make sense without reference to each other, if one is 

persuaded that there is a literary relationship between the texts, it is more likely that the 

                                                
 

62 Terje Stordalen, Echoes of Eden: Genesis 2–3 and Symbolism of the Eden Garden in 
Biblical Hebrew Literature, CBET 25 (Leuven: Peeters, 2000), 205–213. 

63 Stordalen, Echoes of Eden, 213. 

64 Stordalen himself analyzes the symbolic significance of trees and gardens for the cult and 
creation myths in Mesopotamia and Canaanite literature. Stordalen, Echoes of Eden, 81–161. 

65 For example, see Tooman and Barter, Ezekiel, 138–52; Benjamin Sommer, A Prophet Reads 
Scripture: Allusion in Isaiah 40–66 (Stanford, CA: Stanford University Press, 1998); Patricia Tull Willey, 
Remember the Former Things: The Recollection of Previous Texts in Second Isaiah, SBLDS 161 (Atlanta: 
Scholars Press, 1997). 
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sense of Isaiah 51:3/Ezekiel 36:35 is primary. Furthermore, Joel, as noted already and to 

be pursued further, has a penchant for reversing the meaning of the texts he borrows. 

Thus, it is more probable than not that Joel, cognizant of the salvific promise of postexilic 

land transformation texts within Isaiah 51 and Ezekiel 36, reused and reversed these texts 

in his own message. 

In sum, the use of ןדע  indicates a thematic allusion to the motif in Genesis 2–3. 

The terms רבדמ  and הממש  are typical prophetic stock phrases to describe the 

transformation of the land.66 The combination of this prophetic trope with the Edenic 

motif is unique and limited to Joel 2:3, Isaiah 51:3, and Ezekiel 36:35, suggesting a 

literary relationship. The likelihood of a literary relationship is strengthened by the fact 

that all three texts are known to reuse earlier material. Because the sense in Joel 2:3 is the 

reverse of Isaiah 51:3/Ezekiel 36:35, it is more plausible to understand Joel as the textual 

borrower.67 

Interpretive Significance of Reuse  

Most interpreters understand the reference to Eden in metaphorical terms to 

describe fruitfulness. For example, Wolff’s interpretation is representative of those who 

understand the mention of ןדע  to simply describe the verdant state of the land when he 

writes that Joel’s use was “to describe the fertile, cultivated land in contrast to that which 

has been ‘devastated.’”68 However, understanding Joel’s other allusion to the ןדע ־ןג , how 

                                                
 

66 Since Isa 51:3 contains רבדמ  and Ezek 36:35 contains ממש  it could be argued that Joel is 
dependent upon both texts. However, this is not necessary because the terms are common to describe the 
transformation of the land of Israel. 

67 It is worth noting that such a reading is typical of Joel in that he reverses the meaning from 
his source text. Strazicich adopts such a reading in which he assumes that “Joel is dependent” on Ezekiel. 
Strazicich, Joel’s Use of Scripture, 128. Allen also writes, “Here, as elsewhere, Joel startingly reverses the 
pattern of usage.” Allen, Joel, Obadiah, Jonah, and Micah, 70. Wolff assumes Joel’s dependence on 
Ezekiel commenting, “the dependence of Joel on Ezekiel becomes clear . . . . Although Joel closely follows 
the earlier wording, he offers an independent treatment of tradition.” Wolff, Joel and Amos, 45. 

68 Wolff, Joel and Amos, 45. Similarly, Prinsloo writes that the Eden motif is “normally used 
as a symbol of fertility and plenty.” Prinsloo, Theology of Joel, 46. 
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Ezekiel 36:35 and Isaiah 51:3 utilize the theme of creation, and recognizing the cultic 

description of the garden in Genesis 2 results in understanding Joel’s mention of  ןדע as 

more meaningful than simply describing a lush and bountiful land. 

Joel’s other reference to Genesis. Fishbane observes that “Joel likened the 

promised land to a garden of Eden (2:3) and envisaged its restoration in terms of a 

fountain of sustenance flowing from the Temple of YHWH.”69 He is referring to the 

restored land described in Joel 4:18 reminiscent of Genesis 2:10ff and Ezekiel 47:1, the 

latter of which describes the temple. The connection of a paradisiacal garden in which the 

deity dwelled and the temple construct is found throughout the ancient Near East.70 In 

other words, this comparison of the temple with the garden of Eden, while overt in some 

postexilic authors, was not a creation of the postexilic era. Rather, they simply made 

explicit what was already implicit in the Genesis narrative.71 Thus, Joel is not simply 

mentioning how a lush land has become barren, but how the land in which YHWH ought 

to be dwelling with his covenant people has been vacated by YHWH. 

Creation themes in Isaiah and Ezekiel. Isaiah 51:3 mentions the 

transformation of the land in positive terms. Lanfer argues that Isaiah 51:3 depicts the 

restoration of Zion as a “new creation” because of the reference to Eden. Such an 

interpretation is supported by how such themes were developed in later Jewish writings. 

Lanfer also shows how 11Q19 29:8–9 and Jubilees 1:29 both link the new creation with 

                                                
 

69 Fishbane, Biblical Interpretation in Ancient Israel, 371. 

70 Stordalen, Echoes of Eden, 139–61. Stordalen’s work also contains an appendix with 
numerous drawings from various sources of the deity and rivers, typically four, emanating from the deity as 
the source of life to the world.  

71 Fishbane writes, “The typological reuse of Edenic mythography in post-exilic prophecy is 
nowhere more forcefully evident than in connection with the new Temple.” Fishbane, Biblical 
Interpretation in Ancient Israel, 370. 

 



   

199 

the rebuilding of the temple.72 If in Isaiah the land becoming like Eden is indicative of a 

new creation, the land becoming not-Eden in Joel is indicative of de-creation. Barker 

recognizes this theme noting that “the use of Eden and its ‘uncreation’ opens up the 

possibility of the earth returning to a pre-creation state of chaos.”73 Lanfer more strongly 

asserts, “This image is deliberately employed to suggest that the Day of the Lord will 

bring about a desolation that will ‘undo’ the first act of God’s creative activity.”74 The 

idea that Joel is describing the land as returning to a state of chaos is strengthened by 

noting the other texts upon which he depends (specifically Jer 4–6, as discussed below). 

Not only does the mention of Eden evoke the de-creation of the land returning it to chaos, 

but, as Stordalen insightfully comments, the “loss of Eden qualities could link to a lack of 

religious appropriateness, as in Genesis 2–3.”75 In other words, just as Adam and Eve 

were removed from Eden for their unfaithfulness, the loss of Eden in Joel implies 

unfaithfulness on the part of its inhabitants. 

The mention of ןדע־ןג  in Ezekiel 36:35 “constitutes an apex of numerous 

references in chs. 34 and 36 to the book of Genesis, whereby the revitalization of the land 

given to Israel assumes the characteristics of an act of new creation.”76 In Ezekiel’s 

presentation, it is “the land of Israel that turns out to be the real paradisiacal garden 

planted by Yahweh, with the restored people of the covenant cast as the new human 

placed in the garden.”77 Ezekiel 36:16–38 predicts the return of the land after the exile to 

                                                
 

72 Lanfer, Remembering Eden, 150. 
73 Barker, Joel, 84. 

74 Lanfer also comments that the refructifying of the land occurs as waters flow from the 
temple in Joel 4:18–19, as they did from Eden. Thus, there is a connection in Joel viewing the temple as 
Edenic. Lanfer, Remembering Eden, 148–49. 

75 Stordalen, Echoes of Eden, 329. 

76 Wojciech Pikor, The Land of Israel in the Book of Ezekiel, LHBOTS 667 (London: T & T 
Clark, 2018), 125. 

77 Pikor, Land of Israel in Ezekiel, 126. 
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the Edenic state whereas Joel, writing after the exile, is describing the land as Eden 

returning back to a wasteland. In this sense, Joel is interestingly affirming the partial 

fulfillment of Ezekiel’s prophecy in his own day, in that the land of Israel can be 

described as “like Eden.” But he warns his contemporaries that, even after the exile and 

the experience of some type of fulfillment, the land could be devastated again for 

covenant infidelity. 

Temple and garden in Genesis. Even in Genesis 2–3, the garden was 

described in terms that would have been recognizable as a temple complex. Assis argues 

that what unifies the concept of the garden and the temple is that they are the “place 

where God dwells.” And so, “when the prophet declares that a place was once a garden of 

Eden but is now a wasteland, he is expressing indirectly the notion that god was present 

in the land before, but now, after the disaster, is not present.”78 

I can now summarize the effect that Joel’s use of ןדע־ןג  would have had on his 

hearers. It would be a reminder that the land is YHWH’s land, where he dwells (cf. 1:6) 

and that such an undoing of the land indicates that YHWH’s presence has left the land. 

Furthermore, it implies that the reason for the undoing of the land is the people’s 

unfaithfulness. Just as when the temple was built YHWH’s presence filled it, 

analogously, when the earth was created YHWH intended his presence to fill it.79 Joel 

writes, however, that the Garden of Eden ( ןדע־ןג ) has become a wasteland ( רבדמ ), in other 

words, that was intended to be the place where YHWH dwelled with his people is 

currently being returned to pre-creation chaos because of the covenant unfaithfulness of 

the people. The themes of creation and covenant, already combined in Joel and Scripture, 

are here again united. YHWH has left the land returning it to a de-created chaos because 
                                                
 

78 Assis, The Book of Joel, 131. 

79 As Levinson puts it, “the world which the Temple incarnates in a tangible way is not the 
world of history but the world of creation, the world not as it is but as it was meant to be and as it was on 
the first Sabbath.” Levinson, “The Temple and the World,” 297. 
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of the covenant unfaithfulness of the people. A new creation, and thus a new covenant, 

are needed. 

Joel 2:6–10 and Isaiah 13:3–16 

Joel 1:15 contains a verbatim allusion to Isaiah 13:6 which mentions the Day 

of YHWH, as Joel first introduces this theme into his message. As Joel develops the Day 

of YHWH theme in 2:1–11, it is not surprising that additional parallels with Isaiah 13 

emerge.80 

Parallels  

Joel 2:10 and Isaiah 13:13 contain the strongest lexical parallel, each 

containing the verbs זגר  and ׁשער  with regard to the ץרא  and the םימׁש .81 In addition to this 

lexical parallel, these two passages share (1) the mention of the warriors ( םירובג ) as 

carrying out YHWH’s plan (Joel 2:7; Isa 13:3)82; (2) the Day of YHWH will cause the 

people to writhe ( ליח ) and alter their faces ( םינפ ) (Joel 2:6; Isa 13:8)83; (3) the 

destruction/intrusion into houses (Joel 2:9; Isa 13:16); and (4) though different verbs are 

used, sun, moon, and stars ( ׁשמׁש חרי , םיבכוכ , ) will lose their light (Joel 2:10; Isa 13:10).84  

                                                
 

80 That Joel introduces the Day of YHWH using Isa 13:6 and then continues the description of 
it in 2:1–11 with language from Isa 13 is further evidence for understanding the events of 2:1–11 as 
different from the events of 1:2–20. 

81 A. K. Müller rightly notes that “das Phänomen der Dunkelheit könnte wieder auf die 
Tradition verwiesen werden, dock mindestens die Formlierung des Erbebens von Himmel und Erde mit den 
Verben זגר  hif. und שער  fällt auf, da diese keinen geläufigen Parallelismus bilden.” Müller, Gottes Zukunft, 
80. 

82 The םירובג  appear again in Joel 4:11 as the warriors of YHWH who come to fight the םירובג  
of the nations (4:9). Joel 4 has parallels with Isa 13 also (e.g., Joel 4:14 and Isa 13:4; 4:15 using Isa 13:10 
again). Strazicich argues convincingly that the use of Isa 13 unites the two halves of the book of Joel. 
Strazicich, Joel’s Use of Scripture, 135. 

83 Siegfried Bergler, Joel als Schriftinterpret, BEATAJ 16 (Berlin: Peter Lang, 1988), 204. 

84 Allen thinks that Joel 2:1 and the mention of the Day of YHWH  “probably again echoes Isa 
13 (vv. 6, 9), as he often does in this chapter.” Allen, Joel, Obadiah, Jonah, and Micah, 68. Certainly the 
Day of the Lord is in view, but given the greater parallels with Zeph 1:14–16 in Joel 2:1–2, it is more likely 
that he drew the concept of the Day of YHWH in 2:1 from Zephaniah, though it is not necessary to make 
hard distinctions when multiple sources are evidently used by Joel in 2:1–11. 
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Wolff also believes that “it is evident that the idiom recognizable in Isa 13:4a, 

‘like a great people’ ( בר םע תומד ), has exerted influence,” as does Strazicich.85 Jörg 

Jeremias also adds as parallels the call to wail ( ללה ) in Isaiah 13:6 and Joel 1:5, 11, 13, 

the great noise ( לוק ) in Isaiah 13:4 and Joel 2:5, and the desolation ( ממׁש ) in Isaiah 13:9 

and Joel 2:3.86 Taken by themselves, these lexical parallels use common words and 

would unlikely be recognized as connecting these two texts. In light of the more obvious 

parallels between Joel 2 and Isaiah 13, though, it is possible that such additional language 

ought to be viewed as a true parallel.  

 

Table 10. Parallels between Joel 2:1–11 and Isaiah 13 

Joel 2:6 
 ׃רּוֽראָפ ּו֥צְּבִק םיִ֖נָּפ־לָּכ םיִּ֑מַע ּוליִ֣חָי ויָ֖נָּפִמ

Isa 13:8 
ֹי ֙םיִלָבֲחַֽו םיִ֤ריִצ ׀ ּולָ֓הְבִנְֽו  ןּו֑ליִחְי הָ֖דֵלֹוּיַּכ ןּו֔זֵחאֽ
 ׃םֶֽהיֵנְּפ םיִ֖בָהְל יֵ֥נְּפ ּוהָ֔מְתִי ּ֙והֵ֙עֵר־לֶא ׁשיִ֤א

Joel 2:7 
 ׁשיִ֤אְו הָ֑מֹוח ּו֣לֲעַי הָ֖מָחְלִמ יֵׁ֥שְנַאְּכ ןּו֔צֻרְי םיִ֣רֹוּבִגְּכ
ֹלְו ןּו֔כֵלֵֽי ֙ויָכָרְדִּב  ׃םָֽתֹוחְרֹא ןּו֖טְּבַעְי א֥

Isa 13:3 
 יֵ֖זיִּלַע יִּ֔פַאְל ֙יַרֹוּבִג יִתאָ֤רָק םַּ֣ג יָׁ֑שָּדֻקְמִל יִתיֵּ֖וִצ יִ֥נֲא
 ׃יִֽתָוֲאַּג

Joel 2:9 
ֹׁשָי ריִ֣עָּב  דַ֧עְּב ּו֑לֲעַי םיִּ֖תָּבַּב ןּו֔צֻרְי ֙הָמֹוחַּֽב ּוּק֗
ֹבָי םיִ֛נֹוּלַחַה  ׃בָּֽנַּגַּכ ּוא֖

Isa 13:16 
 םֶ֖היֵׁשְנּו םֶ֔היֵּתָּֽב ּ֙וּסַּׁ֙שִי םֶ֑היֵניֵֽעְל ּוׁ֖שְּטֻרְי םֶ֥היֵלְלֹעְו
 ׃הָנְלַֽגָּׁשִּת

Joel 2:10 
 ּורָ֔דָק ַ֙חֵ֙רָיְו ׁשֶמֶׁ֤ש םִיָ֑מָׁש ּוׁ֖שֲעָר ץֶרֶ֔א הָזְגָ֣ר ֙ויָנָפְל
 ׃םָֽהְגָנ ּו֥פְסָא םיִ֖בָכֹוכְו

Isa 13:10 
 ְךַׁשָח םָרֹוא ּוּלֵהָי ֹאל םֶהיֵליִסְכּו םִיַמָּׁשַה יֵבְכֹוכ־יִּכ
 ׃ֹורֹוא ַהיִּגַי־ֹאל ַחֵרָיְו ֹותאֵצְּב ׁשֶמֶּׁשַה

Isa 13:13 
 ּהָ֑מֹוקְּמִמ ץֶרָ֖אָה ׁשַ֥עְרִתְו זיִּ֔גְרַא םִיַ֣מָׁש ֙ןֵּכ־לַע
 ׃ֹוּֽפַא ןֹו֥רֲח םֹו֖יְבּו תֹו֔אָבְצ הָ֣והְי ֙תַרְבֶעְּב

                                                
 

85 Strazicich writes that Joel 2:aβ–bα “is an allusion to Isa 13:4a.” Strazicich, Joel’s Use of 
Scripture, 119; Wolff, Joel and Amos, 44. 

86 Jörg Jermias, “Der »Tag Jahwes« in Jes 13 und Joel 2,” in Schriftauslegung in der Schrift: 
Festschrift für Odil Hannes Steck zu seinem 65. Geburtstag, ed. Reinhard Kratz, Thomas Krüger, and 
Konrad Schmid, BZAW 300 (Berlin: Walter de Gruyter, 2000), 131. See also Müller, Gottes Zukunft, 79. 
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Literary Relationship  

Excluding Isaiah 13:10 and Joel 2:10, only 2 Samuel 22:8 contains the shaking 

and trembling ( ׁשער  and זגר ) of the heavens and the earth ( םימׁש  and ץרא ). Elsewhere, only 

Psalms 18:8, 77:19, and Job 39:24 contain both verbs ׁשער  and זגר  in the same clause or 

sentence, with the earth ( ץרא ) being the subject of one or both verbs in Psalms 18:8 and 

77:19.  

Second Samuel 22:8–16 records a salvific theophany in response to the 

psalmist’s cry for help. This section contains a number of terms also found in Joel. For 

example, ׁשא and  ןׁשע  (22:9; Joel 3:3), לפרע  (22:10; Joel 2:2),  and ,(Joel 2:2 ;22:12)  ךׁשח

ולוק ןתי  (22:15; Joel 4:16). However, none of these terms are unique to Joel and 2 Samuel 

22, nor are they rare. Rather, they are common biblical terms to describe a theophany, the 

foremost of which was the theophany at Sinai. These parallels can be explained by 

understanding 2 Samuel and Joel utilize theophanic language, but are not indicative of a 

literary relationship between Joel and 2 Samuel.87 

Since it has already been shown that Joel is dependent upon Isaiah 13:6 in Joel 

1:15, the easiest hypothesis is that here also, Isaiah 13 and Joel 2, not 2 Samuel 22, have a 

literary relationship.88 Evidently, Joel did not utilize the isolated verse of Isaiah 13:6 but 

was familiar with the entire passage and context, which he incorporated into his own 

message. 

Direction of Dependence 

Jeremias is persuaded that Isaiah 13 contains two layers, the first being 13:1–

                                                
 

87 Both texts are likely drawing from the imagery of Sinai, and so in one sense they are related 
via Exod 19. But to make any argument for Joel depending upon 2 Samuel is speculative, especially since 
he has already utilized material from Exodus. 

88 Crenshaw’s reading is minimalistic in that he only sees “common vocabulary and tradition” 
between Joel 2:10 and Isa 13:10. This overlooks the multiple parallels and the strength of some of the 
individual parallels due to sustained lexical similarity. 
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16 and the second, 13:17–22. 89 Nonetheless, he does not view the final form of Isaiah 13 

to be later than the Persian period and finds it noteworthy that the parallels with Joel are 

all found within 13:1–16. Thus, even if one adopts such a late date for Isaiah 13 and is 

unclear of the exact date of Joel, Joel 2 can still be understood as later than the earlier 

portion of Isaiah 13:1–16 from which he draws. 

Jeremias concludes his analysis of the parallels between Joel and Isaiah saying 

that “Alle Wahrscheinlichkeit spricht für die literarische Priorität des Jesajatextes” which 

he largely bases on the significance of reuse. He finds that nothing is added to Isaiah if it 

is dependent upon Joel, but a “vertieftes Verständnis” is produced when one understands 

Joel is dependent upon Isaiah.90 

The structure of the book of Joel also points to the priority of Isaiah for these 

parallels. Joel parallels Isaiah 13 when he introduces the Day of YHWH in 1:15, when he 

elaborates upon the day in 2:1–11 and when he prophesies the future Day of YHWH 

against the nations in 4:14–15 (see Isa 13:4, 10). From a literary standpoint, it is more 

plausible that Joel, influenced by the description of the Day of YHWH in Isaiah 13, 

peppered his entire message with parallels from Isaiah 13, rather than understanding 

Isaiah to have taken smatterings from throughout Joel’s message and combined it into a 

textual unit. 

Interpretive Significance of Reuse  

Joel’s reuse of Isaiah 13 in 2:1–11 is in continuity with the usage of 13:6 in 

1:15, namely, it serves to cement further the idea that the inhabitants of the land stand in 

the place of Babylon, the enemy of YHWH. The cosmic elements that Joel utilizes from 

                                                
 

89 Jeremias, “Der »Tag Jahwes« in Jes 13 und Joel 2,” 132–35. The argument for multiple 
layers is because of the apparent tension between the universality (Isa 13:11) and the particularity (Isa 
13:19) of the text.  

90 Jeremias, “Der »Tag Jahwes« in Jes 13 und Joel 2,” 130–31. 
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Isaiah, namely, the darkening of the lights in the heavens, are also in line with the 

message of de-creation Joel has been preaching. As Wolff observes, “With the shaking of 

earth and heaven, and with the extinguishing of all the lights of the day and of the night, 

creation will be reversed.”91 Minimally, then, Isaiah 13 was a familiar text to Joel from 

which he could utilize the contents in accordance with his own rhetorical agenda. 

A. K. Müller notices that both Joel 1–2 and Isaiah 13 mention the day twice, 

sharing a structural parallel. Joel introduces the concept in Joel 1:15 and Isaiah in 13:6. 

Joel brings the topic up again in 2:1 and Isaiah at 13:9. Joel 1:15 cites Isaiah 13:6, both 

containing the imperfect future verb form. Interestingly, both Joel 2:1 and Isaiah 13:9 

then utilize the participle אב .92 Müller suggests that within each literary context this has 

the effect of heightening the imminence of the approaching day.93 

 Joel has sought to interpret the experience of a past locust plague as a portent 

that the Day of YHWH is coming. His message has increased in intensity in chapter 2 as 

he calls the Judeans to recognize the approaching army as the very Day of YHWH 

coming upon them. The switch from imperfect verb to participle supports this reading of 

Joel. What is noteworthy, however, is that it is possible that Joel recognized this twofold 

mention of the Day of YHWH in Isaiah 13 from which he drew heavily, and utilized the 

variant verb forms to accentuate the dimension of time within his own message that is 

distinct from how the verb forms were used in Isaiah.94 

                                                
 

91 Wolff, Joel and Amos, 47. Also A. K. Müller states, “Mit der Verfinsterung der Gestirne ist 
so die Umkehrung der Schöpfung bzw. ihrer Ordnung durch JHWH selbst angedeutet.” Müller, Gottes 
Zukunft, 76. 

92 Only the following contain the word םוי  as the subject of the participle אב : Joel 2:1; Isa 13:9; 
Jer 47:4; Zech 14:1; and Mal 3:19 (x2). 

93 Müller, Gottes Zukunft, 80. 

94 Müller observes in Isa 13 that the verb forms do not necessarily communicate a temporal 
difference, though they do have a literary effect of making the day appear nearer. Specifically, the first 
mention of the םוי  is described with war language. It is only at the second mention of the םוי  that the 
theopanic elements are added to Isaiah’s message. Thus, in Isaiah it is the mention of a YHWH theophany 
itself that makes the day “nearer” so to speak. Müller, Gottes Zukunft, 81–85. 
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Joel 2:6 and Nahum 2:11 

Nahum 2:1–11 comprises a textual unit describing the downfall of Nineveh.95 

Nineveh will fall at the hands of the invading army, but it is hinted at that this army is 

none other than YHWH’s army.96 This downfall is good news that will be proclaimed in 

Judah (2:1) as YHWH restores ( בוש ) the ןואג  of Israel (2:3). Joel 2:1–11 and Nahum 2:1–

11 are thematically similar as they describe an enemy invasion directed by YHWH and 

share a unique verbal parallel. 

Parallels 

In all extant Hebrew literature, the noun רוראפ  occurs only in Joel 2:6 and 

Nahum 2:11, both times as the object of the verb ץבק  with םינפ/ינפ  as the subject.97 Clines 

offers six proposed glosses for the lexeme רוראפ , namely, paleness, darkness, redness, 

glow, pot, furrow (of face), indicating its difficulty to translate.98 Jeremiah 30:6 is 

somewhat parallel in meaning to Joel 2:6 as it mentions the transformation faces ( םינפ ), 

though using a different verb and object. Isaiah 13:8 also contains a similar sense to Joel 

2:6, but it does not share rare lexical parallels with Joel 2:6 in the way that Nahum 2:11 

does. See table 11 below. 
 

 

 

                                                
 

95 Duane Christensen, Nahum, AB, vol. 24f (New Haven, CT: Yale University Press, 2009), 
253–59. 

96 The nearest referent to the 3ms pronominal suffix on והירבג  in Nah 2:4 is הוהי  in Nah 2:3. 
See Christensen who take this view. Christensen, Nahum, 269. For an alternative view, see Fabry, who 
views the referent as not only not הוהי , but also not the invading army but the army of Nineveh, which is 
being attacked. Hanz-Josef Fabry, Nahum: Übersetzt und ausgelegt von, HThkAT (Freiburg: Verlag 
Herder, 2006), 169–70.  

97 Assis only notes that a “similar phrase” occurs in Nah 2:11. Assis, The Book of Joel, 133. A 
better description is that an almost identical—and rare—phrase occurs exclusively in these two passages.  

98 David J. A. Clines, ed., Dictionary of Classical Hebrew (Sheffield: Sheffield Phoenix Press, 
1993–2014), s.v. רּוראָּפ . 
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Table 11. Parallels between Joel 2:6 and Nahum 2:11;  

Jeremiah 30:6; Isaiah 13:8 

Joel 2:699 
 ׃רּוֽראָפ ּו֥צְּבִק םיִ֖נָּפ־לָּכ םיִּ֑מַע ּוליִ֣חָי ויָ֖נָּפִמ

Nah 2:11 
 םִיַּ֗כְרִּב קִ֣פּו סֵ֜מָנ בֵ֨לְו הָ֑ק ָּלֻבְמּו הָ֖ק ּובְמּו הָ֥ק ּוּב
 ׃רּוֽראָפ ּו֥צְּבִק םָּ֖לֻכ יֵ֥נְפּו םִיַ֔נְתָמ־לָכְּב ֙הָלָחְלַחְו

Jer 30:6 
 רֶבֶּ֜ג־לָכ יִתיִ֨אָר ַ֩עּוּדַמ רָ֑כָז דֵֹ֖לי־םִא ּו֔אְרּו ֣אָנ־ּולֲאַׁש
 ׃ןֹוֽקָרֵיְל םיִ֖נָּפ־לָכ ּו֥כְפֶהֶנְו הָ֔דֵלֹוּ֣יַּכ ֙ויָצָלֲח־לַע ויָ֤דָי

 
Isa 13:8 

ֹי ֙םיִלָבֲחַֽו םיִ֤ריִצ ׀ ּולָ֓הְבִנְֽו  ןּו֑ליִחְי הָ֖דֵלֹוּיַּכ ןּו֔זֵחאֽ
  ׃םֶֽהיֵנְּפ םיִ֖בָהְל יֵ֥נְּפ ּוהָ֔מְתִי ּ֙והֵ֙עֵר־לֶא ׁשיִ֤א

Literary Relationship  

The exclusive parallel of four words, two of which are identical in inflection, 

and one of which only occurs in these two verses, makes it very likely that the texts of 

Joel 2:6 and Nahum 2:11 are literarily related. Jeremiah 30:6 is best understood as a 

variable occurrence of this prophetic expression but not literarily related. Christensen 

focuses on the parallel between Nahum 2:11 and Isaiah 13:8, but the parallel appears 

greater in English than it truly is in Hebrew. Moreover, understanding Isaiah 13:8 as a 

parallel text to Nahum 2:11 is influenced more by the LXX translation of Nahum 

2:11//Joel 2:6 than the Hebrew.100 The LXX, at Nahum 2:11bβ reads καὶ τὸ πρόσωπον 

πάντων ὡς πρόσκαυµα χύτρας and Joel 2:6b reads πᾶν πρόσωπον ὡς πρόσκαυµα χύτρας. 

While the translation of רוראפ  is curious, the fact that this phrase was translated the same 

                                                
 

רוראפ 99  “glow” occurs only in Joel 2:6 and Nah 2:11 and has caused some trouble noticeable 
in the versions, seemingly being read as רורפ  “pot.” The LXX reads πᾶν πρόσωπον ὡς πρόσκαυµα χύτρας, 
similarly the Targum reads ארדקכ ןימכוא םורכא ואפחתא איפא לכ . 

100 The reading of πρόσκαυµα in Joel 2:6/Nah 2:11 has a stronger parallel in sense with םי֖בהל  
found in Isa 13:8. Christensen, Nahum, 298–300. Strazicich notes also Isa 13:8 ( םהינפ םיבהל ינפ ) having a 
similar sentiment, and Joel 1–2 has a number of parallels with Isa 13. However, lexically, this passage is 
too different to assume a literary relationship. Strazicich, Joel’s Use of Scripture, 132. See also Wolff, who 
only notes Isa 13:8. Wolff, Joel and Amos, 46. 
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way in both Joel and Nahum indicates the ancient translator knew of the relationship 

between these texts and used the same translation in both.101 

Direction of Dependence 

Christensen places the historical time period of Nahum as fixed between 663, 

the year in which Thebes fell (mentioned in Nah 3:8), and 612 BC, the year in which 

Nineveh fell. The historical setting of the book, however, may not have been the same as 

the historical time period that produced the book, and Christensen summarizes six views 

of dating Nahum ranging from 663 to as late as the Maccabean period.102 Given the 

intimate references to historical circumstances of the Assyrian empire in the book of 

Nahum, however, the more likely scenario is that Nahum was composed during the 

seventh century BC, placing it earlier than Joel. 

Internal evidence for the direction of dependence is slim since the words  וצבק

רוראפ  are identical in both. The text in Joel is shorter, lacking the pronominal suffix. If he 

copied from Nahum, it is not clear why he did not also copy the pronominal suffix on לכ  

as it would have made sense in his own text to refer back to the םימע . If Nahum copied 

from Joel, however, it is not clear why he would add the pronominal suffix. The other 

body parts mentioned in Nahum 2:11 ( םינתמ, םיכרב, בל ) lack the pronominal suffix, as 

does the text in Joel, so the pronominal suffix appears to be original to Nahum. Given 

that Joel has a proclivity to borrow and is most likely later than Nahum, the appearance 

of רוראפ  in Joel is best understood as the result of Joel’s literary borrowing from Nahum. 

                                                
 

101 It is most likely the LXX reads רורפ  for רוראפ . See Nesina Grütter, Das Buch Nahum: Eine 
vergleichende Untersuchung des masoretischen Texts under der Septuagintaübersetzung, WMANT 148 
(Neukirchen-Vluyn: Neukirchener Theologie, 2016), 88–89. The Targum, Vulgate, and Syriac also read 
“pot” following the LXX. 

102 He notes that some “critical scholarship” dates the book close to or after 612 BC because 
the “historical situation would have been clear by then,” allowing Nahum to “prophesy” Nineveh’s 
destruction. The Maccabean dating has lost support since the finding of 4QpNah at Qumran. Christensen, 
Nahum, 54–56. 
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Interpretive Significance of Reuse  

As Joel is developing his description of the advancing army of YHWH on the 

Day of YHWH, Strazicich understands Joel to have mined the sources that describe 

YHWH’s army. Nahum was a “likely place for Joel to search” as it contains a “battle 

description of the destruction of Nineveh.”103 In this understanding, Joel is simply 

looking to his predecessors in how to craft his prophecy in the correct form for the given 

genre. As he writes about the army of YHWH invading as a theophanic event, he searches 

similar, older, authoritative texts to borrow similar language. Thus, at the very least, Joel 

is presenting himself in continuity with the prophets of old. There is little reinterpretation 

or reapplication of Nahum’s words in Joel’s message. 

As with the unique lexical parallel גרע  in Joel 1:20 and Psalm 42:2, Nahum 

2:11 and Joel 2:6 share the unique word רוראפ . Did Joel intend to allude to Nahum to 

evoke its context in his own message via this rare lexeme? If Nahum was a well-known 

text, then an attempted allusion via the hitherto hapax legomenon רוראפ  may have 

worked, at least among the literati. But what would have been Joel’s goal? In my 

estimation, nothing new has been added to Joel’s message—and so nothing is lost if the 

allusion is missed. Nonetheless, having already reapplied well-known texts that were 

originally directed against Babylon (Isa 13) and Egypt (Exod 10), Joel now adds to his 

repertoire a text that was originally directed against Assyria (Nah 2). While saying 

nothing new—namely, that the wrath of YHWH, wrath which had been upon the nations 

is now upon Judah—he has saturated his point by using the three greatest protagonists in 

Israel’s history. In so doing he has made his point that the impending doom coming upon 

Judah on YHWH’s day will be total and horrendously unbearable, comprising the 

combined wrath of YHWH that was against Israel’s three greatest enemies. 

                                                
 

103 Strazicich, Joel’s Use of Scripture, 132. 
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Joel 2:1–11, 20 and Jeremiah 4–6 

Jeremiah 4:5–6:30 can be considered as a unit that, even if one supposes it 

“composite” in its final form, as Peter Craigie puts it, “is a carefully constructed artistic 

whole.”104 The passage can generally be characterized as an oracle of doom that 

proclaims a coming army from the north to lay Judah waste for her sins and calls for the 

alarm to be sounded that people may take shelter. This army is most naturally understood 

in Jeremiah to be the impending Babylonian invasion.105  

Parallels  

A. K. Müller notes that there are “zahlreiche terminologische Ähnlichkeiten 

zwischen Joel und Jer 4–6.”106 Such parallels include the programmatic opening 

command to blow the trumpet ( רפוׁש ; Joel 2:1; Jer 4:5),107 the land becoming desolate 

( הממׁש ; Joel 2:3; Jer 4:7, 27; 6:8) and a wilderness ( רבדמ ; Joel 2:3; Jer 4:26), the battle 

horses (Joel 2:4; Jer 4:13; 6:22–23), the army arranged ( ךורע ) in battle formation (Joel 

2:5; Jer 6:23), the people writhing ( ליח ) in horror (Jer 2:6; Jer 4:31), the warriors are 

called םירובג  (Joel 2:7; Jer 5:16), and the shaking of the natural order (Joel 2:10; Jer 4:23–

26).108 While Jeremiah does not mention the Day of YHWH, he does indicate he is 

referring to a specific day by writing אוהה םויב  (Jer 4:9; Joel 2:1). Furthermore, the army 

in Jeremiah 5:17 will eat ( לכא  cf. Joel 1:4) the harvest ( ריצק  cf. Joel 1:11) and the vine 

and fig ( ןפג  and הנאת  cf. Joel 1:6). It may also be noted that Joel and Jeremiah share the 

                                                
 

104 Peter Craigie, Page Kelley, and Joel Drinkard Jr., Jeremiah 1–25, WBC, vol. 26 (Dallas: 
Word Books, 1991), 70. Though, see my comments in chap. 2 regarding the disappearing redactor as 
indicating the final form of books being authored. 

105 The north, though, was also understood in contemporary myths to be the place from which 
chaos could be unleased, and Jeremiah, as Joel, may have employed this double meaning intentionally. 
Brevard Childs, “The Enemy from the North and the Chaos Tradition,” JBL 78, no. 3 (1959): 187–98. 

106 Müller, Gottes Zukunft, 175. 

107 The רפוש  thematically unites this passage in Jeremiah as it also occurs in Jer 4:19, 21; 6:1; 
and 6:17. 

108 Wolff, Joel and Amos, 46–47; Barker, Joel, 81; Strazicich, Joel’s Use of Scripture, 129. 
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same covenantal view of YHWH as the one who gives rains ( םׁשג הרי , ׁשוקלמ , ; Jer 5:24; 

cf Joel 2:23). Lastly, and significantly, Jeremiah notes that this army will come ןופצמ  (4:6; 

6:1, 22) and Joel describes the enemy as ינופצה  (Joel 2:20).  

While the parallels are multiple, not all the lexical terms are rare, and they are 

common within this genre.109 The unique parallels, then, between these two passages are 

limited to the mention of the enemy from the north combined with the blowing of the 

רפוש . The parallels with Joel 2:1–11 are most densely found in Jeremiah 4:5–10 and 

6:23–24, with broad parallels to the book of Joel also clustered in Jeremiah 4:23–28. See 

tables 12 and 13 below.  
 

Literary Relationship  

Many of the numerous parallels mentioned above ought to be attributed to 

stock language for this particular prophetic genre.110 For example, it has already been 

noted that the word-pair רבדמ  and הממׁש  regularly occur, and the occurrence of this word-

pair in Joel 2:3, if dependent upon any text, is more likely to be dependent upon Ezekiel 

36:35, with which it shares ןדע־ןגכ , than Jeremiah 4:26–27. Furthermore, the writhing 

( ליח ), the warriors ( םירובג ), the darkening of the heavenly bodies ( םיבככ, חרי, ׁשמׁש ) and 

the shaking ( זגר ׁשער , ) of the natural order all have parallels with Isaiah 13, a passage 

with which Joel is surely dependent upon (due to an almost verbatim parallel of Isa 13:6 

in Joel 1:15). Thus, while the passages share many lexical parallels common to this 

shared genre and it is not impossible that Joel was influenced by multiple texts, there is 

not strong evidence to recognize a literary relationship between Jeremiah 4:23–28 and 

                                                
 

109 Some of the parallels can also be explained by Joel borrowing from elsewhere. For 
example, רבדמ  and הממש  in Joel 2:3 has been explained by Joel’s dependence on Isa 51:3/Ezek 36:35 
rather than Jer 4:26–27. Terms shared between Isa 13, Jer 4 and Joel 2, such as ליח  and םירובג  may be best 
understood as stock language to describe army invasions. 

110 Nonetheless, “stock language’ has an origin and a history that resulted in it becoming stock 
language. Such language could have become stock because of the influential use and widespread 
receptivity by a major prophet such as Jeremiah or Isaiah. Thus, to say a later prophet like Joel is using 
“stock language” may still indicate his relationship and dependence upon the originators of such language.  



   

212 

Joel 2:1–11.  
 

Table 12. Parallels between Joel 2:1–11 and Jeremiah 4–6 

Joel 2:1 
ֹּכ ּו֕זְּגְרִי יִׁ֔שְדָק רַ֣הְּב ּ֙ועיִ֙רָהְו ןֹוּ֗יִצְּב רָ֜פֹוׁש ּו֨עְקִּת  ל֖
 ׃בֹוֽרָק יִּ֥כ הָ֖והְי־םֹוי אָ֥ב־יִּֽכ ץֶרָ֑אָה יֵ֣בְֹׁשי

Jer 4:5 
ִַלָׁשּוריִבּו הָ֗דּוהיִֽב ּודיִּ֣גַה  ּו֥עְקִּתְו ּו֕רְמִאְו ּועיִ֔מְׁשַה ֙ם֙
 הָאֹו֖בָנְו ּו֥פְסָאֵה ּו֔רְמִאְו ּ֙ואְלַמ ּו֤אְרִק ץֶרָ֑אָּב רָ֖פֹוׁש
 ׃רָֽצְבִּמַה יֵ֥רָע־לֶא
ֹמֲעַּת־לַֽא ּוזיִ֖עָה הָנֹוּ֔יִצ סֵ֣נ־ּואְׂש  יִ֛כֹנָא הָ֗עָר יִּ֣כ ּוד֑
 ׃לֹוֽדָּג רֶבֶׁ֥שְו ןֹו֖פָּצִמ איִ֥בֵמ

Jer 6:1 
ִַלָׁשּו֣רְי ֙בֶרֶּ֙קִמ ןִ֗מָינִב ֣יֵנְּב ׀ ּוזִ֣עָה  ּו֣עְקִּת ַ֙עֹו֙קְתִבּו ם֔
 הָ֛עָר יִּ֥כ תֵ֑אְׂשַמ ּו֣אְׂש םֶרֶּ֖כַה תיֵּ֥ב־לַעְו רָ֔פֹוׁש
 ׃לֹוֽדָּג רֶבֶׁ֥שְו ןֹו֖פָּצִמ הָ֥פְקְׁשִנ

Joel 2:4–6 
 ׃ןּוֽצּורְי ןֵּ֥כ םיִׁ֖שָרָפְכּו ּוהֵ֑אְרַמ םיִ֖סּוס הֵ֥אְרַמְּכ
 ֙לֹוקְּכ ןּו֔דֵּקַרְי ֙םיִרָהֶֽה יֵׁ֤שאָר־לַע תֹו֗בָּכְרַמ לֹו֣קְּכ
 ׃הָֽמָחְלִמ ְךּו֖רֱע םּו֔צָע םַ֣עְּכ ׁשָ֑ק הָ֖לְכֹא ׁשֵ֔א בַהַ֣ל
 ׃רּוֽראָפ ּו֥צְּבִק םיִ֖נָּפ־לָּכ םיִּ֑מַע ּוליִ֣חָי ויָ֖נָּפִמ

 

 Jer 6:23–24 
ֹלְו ֙אּוה יִ֥רָזְכַא ּוקיִ֗זֲחַי ןֹו֞דיִכְו תֶׁשֶ֣ק  ֙םָלֹוק ּומֵ֔חַרְי א֣
 ׁ֙שיִאְּכ ְךּו֗רָע ּובָּ֑כְרִי םיִ֖סּוס־לַעְו הֶ֔מֱהֶי ֣םָּיַּכ
 ׃ןֹוּֽיִצ־תַּב ְךִיַ֖לָע הָ֔מָחְלִּמַל
 ליִ֖ח ּונְתַ֔קיִזֱחֶה ֙הָרָצ ּוניֵ֑דָי ּו֣פָר ֹו֖עְמָׁש־תֶא ּונְעַ֥מָׁש
 ׃הָֽדֵלֹוּיַּכ

Joel 2:10 
 ּורָ֔דָק ַ֙חֵ֙רָיְו ׁשֶמֶׁ֤ש םִיָ֑מָׁש ּוׁ֖שֲעָר ץֶרֶ֔א הָזְגָ֣ר ֙ויָנָפְל
 ׃םָֽהְגָנ ּו֥פְסָא םיִ֖בָכֹוכְו

 Jer 4:23–28 
ֹת־הֵּנִהְו ץֶרָ֔אָה־תֶא ֙יִתיִ֙אָר ֹבָו ּוה֖  םִיַ֖מָּׁשַה־לֶאְו ּוה֑
 ׃םָֽרֹוא ןיֵ֥אְו
 תֹו֖עָבְּגַה־לָכְו םיִׁ֑שֲֹער הֵּ֖נִהְו םיִ֔רָהֶֽה ֙יִתיִ֙אָר
 ׃ּולָֽק ְלַקְתִה
 ׃ּודָֽדָנ םִיַ֖מָּׁשַה ףֹו֥ע־לָכְו םָ֑דָאָה ןיֵ֣א הֵּ֖נִהְו יִתיִ֕אָר
  ּ֙וצְּתִנ ויָ֗רָע־לָכְו רָּ֑בְדִּמַה לֶ֖מְרַּכַה הֵּ֥נִהְו יִתיִ֕אָר
 ס ׃ֹוּֽפַא ןֹו֥רֲח יֵ֖נְּפִמ הָ֔והְי יֵ֣נְּפִמ
 הָ֖לָכְו ץֶרָ֑אָה־לָּכ ֖הֶיְהִת הָ֥מָמְׁש הָ֔והְי רַ֣מָא ֹ֙הכ־יִּכ
ֹל  ׃הֶֽׂשֱעֶא א֥
 לַ֤ע לַעָּ֑מִמ םִיַ֖מָּׁשַה ּו֥רְדָקְו ץֶרָ֔אָה לַ֣בֱאֶּת ֙תֹאז־לַע
ֹּמַז ֙יִּתְרַּ֙בִד־יִּכ ֹלְו יִת֔  ׃הָּנֶּֽמִמ בּוׁ֥שָא־ֹאלְו יִּתְמַ֖חִנ א֥

 Joel 2:3 
 ןֶדֵ֨ע־ןַגְּכ הָ֑בָהֶֽל טֵ֣הַלְּת ויָ֖רֲחַאְו ׁשֵ֔א הָלְכָ֣א ֙ויָנָפְל
 הָ֖טיֵלְּפ־םַגְו הָ֔מָמְׁש רַּ֣בְדִמ ֙ויָרֲחַֽאְו ויָ֗נָפְל ץֶרָ֜אָה
 ׃ֹוּֽל הָתְיָ֥ה־ֹאל

Joel 1:10 
 ׁשיִ֥בֹוה ןָ֔גָּד דַּ֣דֻׁש יִּ֚כ הָ֑מָדֲא הָ֖לְבָא הֶ֔דָׂש דַּ֣דֻׁש
 ׃רָֽהְצִי לַ֥לְמֻא ׁשֹו֖ריִּת

 

Joel 2:4–6 and Jeremiah 6:23–24, however, share not only lexical parallels but 

also structural parallels. Joel 2:4–6, describes the enemy like (1) horses in appearance, 

that are (2) like the sound of chariots and fire, (3) like an army in battle formation, 
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resulting in (4) those who see them writhing in anguish. The first two elements are 

switched in Jeremiah’s presentation, mentioning first that the enemy is (2) like the sound 

of the sea as they (1) ride upon horses, arranged (3) as an army in battle formation, 

causing those who hear of them to (4) writhe in anguish. It is noteworthy that, 

immediately preceding these verses, Jeremiah describes this enemy as coming from the 

north ( ןופצ ץראמ  6:22) and Joel later reveals that an enemy described as ינופצה  would be 

removed as part of YHWH’s salvation (Joel 2:20). Thus, given the lexical, structural, and 

thematic parallels, it appears likely that Joel 2:4–6 and Jeremiah 6:22–24 are literarily 

related. 

Table 13. Parallels with Joel 2:20 and “the Northerner” 

Joel 2:20 
 ץֶרֶ֣א־לֶא ֮ויִּתְחַּדִהְו םֶ֗כיֵלֲעֵמ קיִ֣חְרַא יִ֞נֹופְּצַה־תֶאְֽו
־לֶא ֹו֖פֹסְו יִ֔נֹמְדַּקַה ֙םָּיַה־לֶא ויָ֗נָּפ־תֶא ֒הָמָמְׁשּו ֣הָּיִצ
 ליִּ֖דְגִה יִּ֥כ ֹו֔תָנֲחַצ ֙לַעַ֙תְו ֹוׁ֗שְאָב הָ֣לָעְו ןֹו֑רֲחַֽאָה ֣םָּיַה
 ׃תֹוֽׂשֲעַל
 

Jer 4:6 
ֹמֲעַּת־לַֽא ּוזיִ֖עָה הָנֹוּ֔יִצ סֵ֣נ־ּואְׂש  יִ֛כֹנָא הָ֗עָר יִּ֣כ ּוד֑
 ׃לֹוֽדָּג רֶבֶׁ֥שְו ןֹו֖פָּצִמ איִ֥בֵמ

Jer 6:1 
ִַלָׁשּו֣רְי ֙בֶרֶּ֙קִמ ןִ֗מָינִב ֣יֵנְּב ׀ ּוזִ֣עָה  ּו֣עְקִּת ַ֙עֹו֙קְתִבּו ם֔
 הָ֛עָר יִּ֥כ תֵ֑אְׂשַמ ּו֣אְׂש םֶרֶּ֖כַה תיֵּ֥ב־לַעְו רָ֔פֹוׁש
 ׃לֹוֽדָּג רֶבֶׁ֥שְו ןֹו֖פָּצִמ הָ֥פְקְׁשִנ

Jer 6:22 
 לֹודָּג יֹוגְו ןֹופָצ ץֶרֶאֵמ אָּב םַע הֵּנִה הָוהְי רַמָא ֹהּכ
 ׃ץֶרָא־יֵתְּכְרַּיִמ רֹועֵי

Direction of Dependence 

Joel’s use of ינופצה  in 2:20 assumes prior texts as it makes little sense by itself, 

even within the book of Joel. Its sense is illuminated by earlier prophetic texts that utilize 

the concept, most frequently in Jeremiah. Joel’s depiction of an army in Joel 2:1–11 

draws from many texts, most notably Isaiah 13. However, Isaiah 13 lacks mention of a 

Northerner which was included in Joel’s understanding of 2:1–11 based on his later 

explicit mention of ינופצה  in 2:20. Knowing, therefore, that he will name the enemy of 

2:1–11 as the Northerner, it makes sense that he would supplement the description of the 
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enemy in 2:1–11 with language from texts that describe the Northerner, specifically, the 

blowing of the רפוׁש  and the cluster of terms from Jeremiah 6:22–24.  

While literary borrowing may expand or constrict a text’s size, those that 

constrict naturally assume the context of earlier passages to supplement their meaning. 

This is certainly the case for Joel 2:20, but also 2:1–11 is a much shorter passage than 

Jeremiah 4–6. Joel’s succinct presentation of the army, therefore, assumes the common 

motif found in other Israelite texts, specifically those he shares language with, in this case 

Jeremiah 4–6. 

Interpretive Significance of Reuse  

Jeremiah prophesied the imminent invasion of the Babylonian army and 

referred to Babylon as the enemy from the north due, at least, to their geographic relation 

to Israel. Kapelrud summarizes opinions on ינופצה  in Joel as largely falling into two 

camps, a historical interpretation or a mythical interpretation. These views are also 

intertwined with the dating of Joel, which has obvious implications for a historic referent 

but also for when mythological usage would be prevalent.111 The term ןופצ  is mostly used 

in prophetic texts to refer to a northern historical human enemy.112 Childs argues that all 

preexilic texts mentioning the enemy from the north had a historic referent, usually 

Assyria or Babylon, but after the exile the term took on more of a mythical meaning. This 

resulted from the enemy from the north motif fusing with the use of ׁשער  as a terminus 

                                                
 

111 Kapelrud spends time discussing Mt. Zaphon, the dwelling place of Baal as mentioned in 
the Ugaritic texts from Ras Shamra, and its relationship to ינופצה  in Joel 2:20. He is no doubt correct that 
the dwelling of the gods upon mountains was common stock within Israel and its neighbors. Debate over 
the correct mountain even continued into the NT era between the Samaritans and the Judeans (John 4). 
Interesting in this regard is his evaluation of Ps 48:3, which describes Mt. Zion as in the far north (  ןויצ־רה

ןופצ יתכרי ), which he describes as an assimilation of Canaanite tradition into Yahwehism. Whether or not 
one finds Kapelrud’s argument persuasive, the specific word in Joel, ינופצה , denotes one from the north and 
is unrelated to polemics over the dwelling place of the deity. Kapelrud, Joel Studies, 95–108. 

112 Daniel Timmer, The Non-Israelite Nations in the Book of the Twelve: Thematic Coherence 
and the Diachronic-Synchronic Relationship in the Minor Prophets, BibInt 135 (Leiden: Brill, 2015), 31. 
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technicus which referred to the shaking of the world and the return of chaos.113 Wolff, 

similarly, understands the use in Joel to no longer refer to a human army but the 

apocalyptic army of YHWH.114 

What is initially clear, given Joel’s use of Jeremiah, is that Joel describes the 

army of 2:1–11 in terms drawn from Jeremiah’s description of the northern enemy, and 

then subsequently explicitly mentions the removal of the Northerner in 2:20. Thus, the 

most natural reading of Joel 2:1–11 is that it depicts an army that comes from the north, 

not locusts.115 Furthermore, Joel 2:20–21 contrasts the great deeds of YHWH with the 

great deeds of the enemy. As Timmer rightly notes, such self-exaltation of the Northerner 

would be “nearly meaningless if YHWH’s actions are contrasted with those of an 

insentient swarm of locusts.”116 

The enemy from the north in Jeremiah is Babylon. Is Joel’s use a veiled 

reference to the historic Babylon? It must be stated clearly that the devastation of the 

approaching army of 2:1–11 never materialized due to the repentance of the people and 

the relenting of YHWH who controlled the army (2:11). Thus, Joel 2:1–11 cannot be 

referring to the Babylonian invasion, devastation of the temple, or exile, events which did 

materialize. The restoration in Joel 2:18–27 refers to the restoration of what the locusts of 

chapter 1 destroyed because the army of chapter 2 never destroyed anything. So, if Joel, 

by using the term ינופצה , meant historic Babylon he must have written of an earlier, pre-

exilic, historical threat which was averted.  

The terms used by Joel, however, do have the ring of Babylonian invasion and 
                                                
 

113 In somewhat circular terms, this causes him to date texts with the term ׁשער —used to refer 
to the return to chaos—to the exilic period; these texts include Jer 4:23–26; Isa 13; etc. Childs, “Enemy 
from North and Chaos Tradition,” 187–98. 

114 Wolff, Joel and Amos, 43. 

115 Contra Allen who, because he understands chaps. 1 and 2 to have the same referent, 
understands the Northerner in 2:20 as locusts. Allen, Joel, Obadiah, Jonah, and Micah, 89–90. 

116 Timmer, Non-Israelite Nations in the Twelve, 31. 
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exile indicating Joel as writing after the exile. Thus, I find Joel’s usage to be 

paradigmatic, similar to how other later writers used Babylon, such as John in the 

Apocalypse (e.g., Rev 17:5). Nogalski takes a similar view writing that “the combination 

of these images, with motifs elsewhere associated with the Babylonians and with the 

destruction of Jerusalem suggests the compiler presumed a paradigmatic quality for 

Joel.”117  

Childs states regarding postexilic use of the enemy from the north that “Israel 

has not ‘demythologized’ the myth but instead has ‘mythologized’ an historical 

tradition.”118 While his point is understood, I would rather say that they have 

“typologized” and “theologized” the historical tradition. I agree with Childs that the 

enemy from the north in Joel includes themes of chaos. But such themes of chaos, 

certainly by the time of Joel, would be understood in light of their presentation in the 

authoritative texts of Israel and not from myths of the surrounding nations. More 

specifically, to speak of the enemy from the north threatening to return the cosmos to 

chaos is a biblical theme developed by the prophets utilizing language from Genesis, and 

in this way, the historical enemy from the north has been “theologized” not 

“mythologized” to depict not simply physical exile but cosmological decay.  The historic 

enemy from the north has also been typologized to become a type that describes all that 

which threatened Israel’s existence and their covenantal life with YHWH. They threaten 

such existence because their military advances de-create the world in which covenantal 

relationship with YHWH is experienced. 

Joel 2:1–11 presents the advancing enemy from the north, threatening to undo 

the cosmos and reduce it to chaos (e.g., Joel 2:3). While the repentance of the people 
                                                
 

117 Nogalski, The Book of the Twelve, 239. Nogalski, however, is understanding the placement 
of Joel by the compiler to be strategic and produce a reading strategy of the Twelve, due to the 
paradigmatic nature of Joel. Whether or not one accepts the theory of the Book of Twelve, the paradigmatic 
nature of Joel remains evident. 

118 Childs, “Enemy from North and Chaos Tradition,” 198. 
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causes YHWH to relent and stay this threat, a future threat remains so long as the 

paradigmatic enemy from the north remains. And so, while the restoration of YHWH in 

2:18–27 restores what was lost to the locusts, the enemy from the north must also be dealt 

with to remove any potential future threat. It is because the chaos-causing enemy is 

thrown into the chaotic waters itself (Joel 2:20; cf. Rev 20:14) that YHWH’s promise of a 

restored/re-created Edenic land in which he will dwell with his people is said to be 

eternal (Joel 2:26–27, םלועל ).119 

Joel 2:11 and Malachi 3:2; 3:23 

Malachi 3:2 occurs in the pericope of 2:17–3:6 which concerns the coming 

messenger who will prepare the way for YHWH to come to his temple. Thus, Malachi 

2:17–3:6 concerns a theophany which is intended to purify and judge the people. Malachi 

3:23 occurs in the conclusion to the book of Malachi (3:22–24) which calls the people to 

covenant fidelity with YHWH.120 In this text, Malachi promises Elijah will come and 

bring about repentance for some before the Day of YHWH comes. Both Malachi 3:2 and 

3:23 are thematically connected, in that an individual will precede the Day of YHWH.  

Parallels  
Joel 2:11 contains parallels with Malachi 3:2 and 3:23. Both Joel 2:11 and Malachi 3:23 
describe the day using the adjectives לודג  and ארונ . Joel 3:4 contains an even more exact 
parallel with Malachi 3:23. Both Joel 2:11 and Malachi 3:2 contain a rhetorical question 
introduced with ימ  and the verb לוכ . Malachi 3:2 explicitly mentions the object as םוי , 
whereas Joel 2:11 has a pronominal suffix on the verb referring back to םוי . See table 14 
below. 

 

 

 

                                                
 

119 Müller understands Joel to be describing an eternal return to the “Urzustand der 
Schöpfung.” Müller, Gottes Zukunft, 150. 

120 Jonathan Gibson, Covenant Continuity and Fidelity: A Study in Inner-Biblical Allusion and 
Exegesis in Malachi, LHBOTS 625 (London: Bloomsbury T & T Clark, 2016), 213. 
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Table 14. Parallels between Joel 2:11; 3:4; and Malachi 3:2; 3:23 

Joel 2:11 
 יִּ֥כ ּוהֵ֔נֲחַמ ֹ֙דאְמ בַ֤ר יִּ֣כ ֹו֔ליֵח יֵ֣נְפִל ֹ֙ולֹוק ןַ֤תָנ הָ֗והיַֽו
ֹאְמ אָ֥רֹונְו הָ֛והְי־םֹוי לֹו֧דָג־יִּֽכ ֹו֑רָבְד הֵׂ֣שֹע םּו֖צָע  ד֖
 ׃ּוּנֶֽליִכְי יִ֥מּו

 

Mal 3:23 
 אֹוּ֚ב יֵ֗נְפִל איִ֑בָּנַה ֣הָּיִלֵא תֵ֖א םֶ֔כָל ַחֵֹ֣לׁש ֙יִכֹנָֽא הֵּ֤נִה
 ׃אָֽרֹוּנַהְו לֹו֖דָּגַה הָ֔והְי םֹו֣י

Mal 3:2 
 ֹו֑תֹואָֽרֵהְּב דֵ֖מֹעָה יִ֥מּו ֹו֔אֹוּב םֹו֣י־תֶא ֙לֵּכְלַכְמ יִ֤מּו
 ׃םיִֽסְּבַכְמ תיִֹ֖רבְכּו ףֵ֔רָצְמ ׁשֵ֣אְּכ ֙אּוה־יִּֽכ

Joel 3:4 
ֹחְל ְךֵ֣פָהֵי ׁ֙שֶמֶּׁ֙שַה  םֹו֣י אֹוּ֚ב יֵ֗נְפִל םָ֑דְל ַחֵ֖רָּיַהְו ְךֶׁש֔
 ׃אָֽרֹוּנַהְו לֹו֖דָּגַה הָ֔והְי

Mal 3:23 
 אֹוּ֚ב יֵ֗נְפִל איִ֑בָּנַה ֣הָּיִלֵא תֵ֖א םֶ֔כָל ַחֵֹ֣לׁש ֙יִכֹנָֽא הֵּ֤נִה
 ׃אָֽרֹוּנַהְו לֹו֖דָּגַה הָ֔והְי םֹו֣י

Literary Relationship  

Only at Joel 2:11 and Malachi 3:2 does one find an interrogative question 

introduced with ימ  and the verb לוכ  within the OT. Additionally, both share the same 

object, though Joel uses a pronoun to refer back to the םוי , making a literary relationship 

between these two texts highly likely.  

While Joel 2:11 and Malachi 3:23 share four lexemes, Joel 3:4 contains the 

same four terms in the exact order with the same inflection and syntax—in Joel 2:11 the 

adjectives לודג  and ארונ  are predicate adjectives whereas in Malachi 3:23 and Joel 3:4 

they are attributive adjectives. Joel 2:11 has a relationship with Malachi 3:23 primarily 

through Joel 3:4. 

Direction of Dependence 

Assis mentions the correspondence between Joel 2:11 and Malachi 3:2 but no 

direction.121 Jeremias only notes that Joel 2:11 sounds like Malachi 3:2.122 Wolff assumes 

Malachi to be earlier but does not build a case as to why.123 Bergler, likewise, believes 

                                                
 

121 Assis, The Book of Joel, 138. 
122 Jeremias, Joel, Obadja, Jona, Micha, 27. 
123 Wolff, Joel and Amos, 48. 
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Joel to be later than Malachi due to it having a “stärker eschatologische Ausrichtung”; he 

even suggests that the יכ  in Joel 2:11 may serve to introduce the citation from Malachi.124 

Based on the mention of Edom in Joel 4:19, Strazicich understands Edom to be still be 

inhabited in the time of Joel but its “overthrow has begun” by the time of Malachi. He, on 

the contrary, thus understands Malachi to be later than Joel.125 Bergler, however, 

understands the reference to Edom in Joel 4:19 not to be literal, but to refer to the 

Phoenicians mentioned in 4:4. The mention of Edom is thus explained because of the 

reuse of Obadiah 10 in Joel 4:19bα. To support the idea that Edom is not being used 

literally, Bergler argues that Joel has changed the phrase בקעי ךיחא סמחמ  in Obadiah 10 

to הדוהי ינב סמחמ . In other words, Judah’s antagonist is not Edom and thus cannot truly 

be referred to as a brother.126  

Gibson is right when he states “the direction of dependence is tricky because 

which prophet has chronological priority over the other is not obvious.”127 He concludes 

that Joel contains traditional Day of YHWH elements, whereas Malachi is more 

developed, introducing concepts such as Elijah redivivus preceding the day.128 He is 

certainly right that Malachi’s presentation contains unique elements, but it is not clear 

that it is more developed, or even what more developed might mean. 

Gibson notes that לודג  and ארונ  occur together in Malachi 1:14 and the 

                                                
 

124 Bergler, Joel als Schriftintepret, 170.  
125 Strazicich, Joel’s Use of Scripture, 140. Gibson also takes this view. Gibson, Covenant 

Continuity and Fidelity, 178.  

126 Bergler, Joel als Schriftinterpret, 310–12. 
127 Gibon, Covenant Continuity and Fidelity, 178.  

128 Weyde makes a similar argument and suggests that the transfer of the Day of YHWH to 
YHWH’s messenger may reflect “a problem of delay in YHWH’s coming, which is not yet a matter of 
concern at the time when the message in Joel was formed.” Karl William Weyde, Prophecy and Teaching, 
BZAW 288 (Berlin: Walter de Gruyter, 2000), 294. 
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attributive use of the terms in 3:23 “is best explained by an allusion to Joel 3.4.”129 

However, the terms also appear in Joel 2:11 and then in the attributive position in Joel 

3:4. The attributive use in Joel 3:4 then could be just as well explained as an allusion to 

Malachi 3:23. Likewise he argues that the “intrusion of the third-person reference to 

YHWH in the middle of YHWH’s first person speech marks out the allusion” in Malachi 

3:23.130 But this overlooks the fact that Joel 3:4 also contains an intruding third-person 

reference to YHWH. The mention of הוהי םוי , thus, is best not understood as a third 

person reference but a technical term for the day. Leslie Allen doubts that Joel 2:11, 3:4 

alluded to Malachi 3:2, 3:23 because the passages in Malachi have an “allusive ring” and 

Gibson unpacks this allusive ring to the pericope in Malachi by noting how Malachi 3:1 

alludes to Exodus 23:20 and Isaiah 40:3.131 Again, this argument could also be made in 

reverse—and is therefore void—since the pericope of Joel 2:1–11 itself contains 

numerous allusions.  

To these arguments it may be added that the phrases function similarly in both 

texts. In Joel 2:11 and Malachi 3:2, emphasis is on the destructive nature of the day 

prompting the question, who can endure it? However, Joel 2:12–27 describes YHWH 

relenting from the imminent manifestation of YHWH’s day. That great and fearful day 

(Joel 3:4) will still come, but now all those who call upon the name of YHWH will be 

saved (Joel 3:5). Similarly, before the great and fearful day in Malachi, Elijah will appear 

and turn the hearts of the fathers to their children, mitigating the effects of the day upon 

the righteous (Mal 4:5–6). 

Internal evidence, I believe, supports the priority of Malachi and Joel’s 

dependence upon it. Malachi 3:2 asks two rhetorical questions introduced by ימ  before 
                                                
 

129 Gibson, Covenant Continuity and Fidelity, 227. 
130 Gibson, Covenant Continuity and Fidelity, 234. 

131 Allen, Joel, Obadiah, Jonah, and Micah, 25; Gibson, Covenant Continuity and Fidelity, 
179. 
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providing a causal יכ  that gives the grounds for the questions, namely, the messenger 

comes to purify with fire. Joel 2:11 contains three יכ  clauses. The first two can be 

understood as causal, giving the reason why YHWH will give his voice, namely, his army 

is large. While it is possible that the third יכ  be understood as the יכ  recitativum as Bergler 

suggests indicating a quotation, it could also be understood as an asseverative יכ .132 

However, this clause is more syntactically disconnected from the context in Joel, whereas 

the rhetorical question in Malachi 3:2 is more syntactically embedded in the context of 

Malachi. This makes it more likely that, if these phrases are literarily related, that Joel 

2:11 borrowed from Malachi 3:2. 

The verses of Malachi 3:22–24 are often understood as a late addition to 

Malachi, even an appendix to the prophetic corpus.133 Nogalski notes that most date this 

appendix to the Greek period.134 This results in him stating that Malachi 3:23 quoted Joel 

3:4.135 Gibson, however, offers substantial and compelling evidence to understand 

Malachi 3:22–24 as integral to the original composition of the book of Malachi.136 He 

notes the thematic and “syntactical parallelism” between Malachi 3:1 and 3:23 to identify 

the messenger of 3:1 as Elijah.137 Additionally, it is unlikely that both Malachi (3:2) and a 

subsequent prophetic redactor (3:23) reused Joel 2:11 and 3:4. If the priority of Joel is 

                                                
 

132 Ronald J. Williams, Williams’ Hebrew Syntax, 3rd ed. (Toronto: University of Toronto 
Press, 2007), 158–59. Crenshaw comments that “the relationship of the three clauses beginning with kî to 
the preceding ideas constitutes the chief problem of the verse.” Crenshaw, Joel, 127. He argues that the 
clauses are coordinate, not consecutive. 

133 Weyde, Prophecy and Teaching, 388–93; Gibson, Covenant Continuity and Fidelity, 215–
19. Dempster writes, “The appendix to the book (Mal 4:4–6 [MT 3:22–24]) provides closure for the entire 
prophetic corpus, drawing attention to the two canons of Scripture, the Law and the Prophets.” Stephen 
Dempster, Dominion and Dynasty: A Theology of the Hebrew Bible, NSBT 15 (Downers Grove, IL: 
InterVarsity, 2003), 187–88.  

134 Nogalski, Redactional Processes in Book of Twelve, 187n20.  

135 Nogalski, Redactional Processes in Book of Twelve, 204. 
136 Gibson, Covenant Continuity and Fidelity, 220–35. 
137 Gibson, Covenant Continuity and Fidelity, 233. 
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accepted, then it is more likely that the same individual who penned Malachi 3:23 also 

penned 3:2. As I understand it, however, the internal evidence supports the priority of 

Malachi. Given the thematic similarities between 3:1ff. and 3:22–24, the easiest 

explanation is that they were penned by the same individual, Joel recognized their 

similarity, and drew language from both texts into Joel 2:11 and 3:4. 

Interpretive Significance of Reuse 

Gibson concedes that it “is hard to see exactly how Malachi intended the 

allusion to function.”138 The interpretive significance of an allusion is often used as 

deciding evidence when the direction of dependence is difficult to determine. Thus, if a 

more compelling argument can be made for Joel’s use of Malachi, this will further 

support the conclusion regarding Malachi’s priority. 

The coming Day of YHWH (2:1, 11) against the inhabitants of Judah is averted 

as YHWH relents in response to the repentance of the people. A future Day of YHWH, 

however, will still come (3:4; 4:14) but that day will have survivors (3:5; 4:16; cf. 2:11). 

The warriors of YHWH’s army ( םירובג , 2:7) will still come, this time, however, against 

the nations (4:11). 

Malachi depicts a situation similar to Joel in which the returned exiles still 

need to return to YHWH (Mal 3:7) and are under covenant curses for their sin (Mal 3:9). 

Malachi’s contemporaries see the wicked prosper and ask what is the profit of obeying 

YHWH (3:14–15). Malachi responds that on the Day of YHWH they will see a 

distinction between the wicked and the righteous (Mal 3:18). The actualized Day of 

YHWH in Malachi, unlike Joel, is not directed against the nations, it is directed against 

the Judeans. It will refine some (Mal 3:2–4, 20) but destroy others (Mal 3:5, 19). Within 

this writing, the role of the messenger becomes important. The messenger, Elijah, comes 

                                                
 

138 Gibson, Covenant Continuity and Fidelity, 234. 
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before the Day of YHWH to cause hearts ( בל ) to turn ( בוׁש , Mal 3:24). 

As pointed out below, the עדוי ימ  of Joel 2:14 is not entirely neutral but (based 

upon Exod 33; Deut 30:1–6; Jonah 3:9) is optimistic that YHWH is inclined to relent. 

Likewise, the ונליכי ימ  of Joel 2:11 is optimistic once one hears the allusion to Malachi 

3:23 via the unique vocabulary which describes the day as ארונהו לודגה . While great and 

awesome, the message of Malachi is that some will endure the day as they are refined 

while others are destroyed. All survive the Day of Joel 2:1–11 as it is averted as YHWH 

relents, and many will survive the future Day of Joel 3:4 as they call on the name of 

YHWH. Hearing the rhetorical ונליכי ימ  of Joel 2:11, those familiar with the message of 

Malachi could respond, “those who heed the call of the messenger and turn their hearts 

will survive that day.” In other words, there is hope of survival based on wholehearted 

repentance, a topic to which Joel immediately turns. 

Joel 2:12 and Deuteronomy 30:2 

After Joel depicts this invading horde, he transitions swiftly to call for a 

communal lament at the temple led by the priests. This call is for a genuine turning to 

YHWH, a rending of hearts and not garments, a repenting with the whole heart. At this 

point Joel shares a parallel with Deuteronomy 30:2. Deuteronomy 30:1–6 recounts 

Moses’s end-of-life sermon that details how Israel will experience the covenant curse 

( הללקה ) including exile: they will turn ( בוׁש ) to YHWH with all their heart ( בבל־לכ ), then 

YHWH will restore ( בוש ) their fortunes ( תובׁש ), gathering them ( ץבק ) back into their land 

where he will circumcise ( לומ ) their hearts ( בבל ). 

Parallels  

Deuteronomy 30:2 shares with Joel 2:12 five lexemes, בוׁש בבל־לכב , , and דע . 

The object of דע  is the same referent in both texts according to sense, as is the 

pronominal suffix on בבל . In addition to Deuteronomy 30:2, A. K. Müller sees 
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Deuteronomy 4:29–31 as also parallel with Joel 2:12.139 Strazicich likewise notes how 

Deuteronomy 4:30–31 parallels Joel in how it moves from the idea of בוש  to the 

attributes of YHWH.140 Deuteronomy 4:29–31 is similar in theme to Deuteronomy 30, 

but the phrase ךבבל–לכב  modifies the verb ׁשקב  instead of בוׁש . Nonetheless, 

Deuteronomy 4:30 does contain the phrase הוהי־דע תבׁש . 1 Kings 8:48 is also very 

similar, a text which Joel has already used. 

Table 15. Parallels between Joel 2:12–14 and Deuteronomy; 1 Kings  

Joel 2:12 
 םֹו֥צְבּו םֶ֑כְבַבְל־לָכְּב יַ֖דָע ּובֻׁ֥ש הָ֔והְי־םֻאְנ ֙הָּתַע־םַגְו
 ׃דֵּֽפְסִמְבּו יִ֖כְבְבּו

 

Deut 30:2 
ֹכְּכ ֹו֔לֹקְב ָּ֣תְעַמָׁשְו ָ֙ךיֶ֙הֹלֱא הָ֤והְי־דַע ָּ֞תְבַׁשְו ־רֶׁשֲא ל֛
־לָכְבּו ָ֖ךְבָבְל־לָכְּב ָךיֶ֔נָבּו הָּ֣תַא םֹוּ֑יַה ָ֖ךְּוַצְמ יִ֥כֹנָא
 ׃ָךֶֽׁשְפַנ

1 Kgs 8:48 
 ץֶרֶ֥אְּב םָׁ֔שְפַנ־לָכְבּו ֙םָבָבְל־לָכְּב ָךיֶ֗לֵא ּובָׁ֣שְו
 ְךֶרֶּ֤ד ָךיֶ֗לֵא ּו֣לְלַּֽפְתִֽהְו םָֹ֑תא ּו֣בָׁש־רֶׁשֲא םֶ֖היֵבְיֹא
 ָּתְרַ֔חָּב רֶׁ֣שֲא ֙ריִעָה םָ֔תֹובֲאַל הָּתַ֣תָנ רֶׁ֣שֲא ֙םָצְרַא
 ׃ָךֶֽמְׁשִל ִתיִ֥נָּב־רֶׁשֲא תִיַּ֖בַהְו

 

Joel 2:12–13 
 םֹו֥צְבּו םֶ֑כְבַבְל־לָכְּב יַ֖דָע ּובֻׁ֥ש הָ֔והְי־םֻאְנ ֙הָּתַע־םַגְו
 ׃דֵּֽפְסִמְבּו יִ֖כְבְבּו
 הָ֣והְי־לֶא ּובּוׁ֖שְו םֶ֔כיֵדְגִּב־לַאְו ֙םֶכְבַבְל ּו֤עְרִקְו
־בַרְו ֙םִיַּ֙פַא ְךֶרֶ֤א אּו֔ה ֙םּוחַרְו ןּוּ֤נַח־יִּֽכ םֶ֑כיֵהֹֽלֱא
 ׃הָֽעָרָה־לַע םָ֖חִנְו דֶסֶ֔ח

 

Deut 4:29–31 
 יִּ֣כ ָתאָ֑צָמּו ָךיֶ֖הֹלֱא הָ֥והְי־תֶא םָּׁ֛שִמ םֶּ֥תְׁשַּקִבּו
 ׃ָךֶֽׁשְפַנ־לָכְבּו ָ֖ךְבָבְל־לָכְּב ּוּנֶׁ֔שְרְדִת
ֹּכ ָךּו֕אָצְמּו ָ֔ךְל רַּ֣צַּב  ֙תיִרֲחַאְּב הֶּלֵ֑אָה םיִ֣רָבְּדַה ל֖
 ׃ֹוֽלֹקְּב ָּ֖תְעַמָׁשְו ָךיֶ֔הֹלֱא הָ֣והְי־דַע ָּ֙תְבַׁשְו םיִ֔מָּיַה
ֹל ָךיֶ֔הֹלֱא הָ֣והְי ֙םּוחַר לֵ֤א יִּ֣כ ֹלְו ָ֖ךְּפְרַי א֥  ָךֶ֑תיִחְׁשַי א֣
ֹלְו  ׃םֶֽהָל עַּ֖בְׁשִנ רֶׁ֥שֲא ָךיֶֹ֔תבֲא תיִ֣רְּב־תֶא ֙חַּכְׁשִי א֤

 

Literary Relationship  

There are only six passages in addition to Joel 2:12 in the OT that contain the 

                                                
 

139 Regarding the significance of Deut 30:2 in Joel, she states, “Umkehr ist hier das Angebot zu 
einer Anknüpfung an die positiv begründete (Bund) Gottesbeziehung, durch die eine Zukunft Israels mit 
Gott auch nach einem Bundesbruch möglich wird.” Müller, Gottes Zukunft, 116. 

140 Strazicich, Joel’s Use of Scripture, 143. 
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verb בוׁש  modified by a prepositional phrase consisting of לכב בבל/בל +   (namely, Deut 

30:2, 10; 1 Kgs 8:48//1 Chr 6:38; 2 Kgs 23:25; Jer 3:10; 24:7). Only Deuteronomy 30:2 

and Joel 2:12 also share the prepositional phrase דע  modifying the verb בוׁש , whereas all 

five other verses contain לא .141 The parallel between Joel 2:12 and Deuteronomy 30:2 

consists of five shared lexemes, only with the object of each preposition different to fit 

the grammatical context of each passage. This extended parallel is unique and, therefore, 

reflects a literary relationship between these two texts. 

Direction of Dependence 

While noting that 1 Kings 8:48 is part of the Deuteronomistic corpus and is 

therefore related to Deuteronomy 30:2, Strazicich prefers to understand Joel to be 

primarily dependent upon 1 Kings 8:48.142 A strong case can be made for this given the 

fact that Joel has already extensively used material from 1 Kings 8. Deuteronomy 30 and 

1 Kings 8 share the same theological framework of sin » repentance » restoration. And 

yet, it remains significant that Joel contains the rarer preposition דע  modifying בוׁש  than 

the more common preposition לא  favoring an interpretation that Joel is related primarily 

to Deuteronomy at this point. Assis surmises that “the verse in Joel is based clearly on 

Deut 30:2 . . . . This source was apparently available to the author of the book of Joel.”143 

Deuteronomy is paradigmatic, explaining what the people will do after they experience 

the covenant curses. Joel, having already drawn from the covenant curses in 

Deuteronomy, draws again from the theology of Deuteronomy, explaining that genuine 

heart repentance to YHWH is needed. 

                                                
 

141 The preposition לא  following בוׁש  is far more common than דע . When דע  does occur, it 
typically has a temporal meaning, “until.” Only in nine passages, in addition to Joel 2:12 and Deut 30:2, 
does בוׁש  modified by דע  indicate returning to a person: Deut 4:30; Isa 9:13; 19:22; Amos 4:6, 8, 9, 10, 11; 
Job 22:23; Lam 3:40. 

142 Strazicich, Joel’s Use of Scripture, 143. 

143 Assis, The Book of Joel, 141. 
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Interpretive Significance of Reuse 

Joel is interpreting his present situation in light of the covenant theology of 

Deuteronomy. This includes both the covenant curses, and the promise of covenant 

renewal based upon repentance. Wolff notes that “it is the message of the 

Deuteronomistic History which Joel takes up with the call, “Return to Yahweh will all 

your heart! . . . returning is known as the saving effect of Yahweh’s punitive 

judgements.”144  

While Joel rhetorically remains speculative as to the efficacious nature of the 

people’s repentance upon YHWH relenting ( םחנו בוׁשי עדוי ימ  in 2:14), it will be noted 

below that Joel’s plea is based upon the historical narrative of Exodus 32–34 in which 

YHWH acted for his name’s sake and showed that he is a God who relents. In addition to 

this, and as will be shown below, YHWH relented over the disaster promised against 

Nineveh, as recounted by Jonah and upon whom Joel is dependent. So, the עדוי ימ  of 2:14 

maintains the humble position of not presuming upon YHWH’s grace. And yet, combined 

with the historical events of Exodus 32–34 and Jonah 3, Deuteronomy establishes the 

paradigm that YHWH will restore (Deut 30:3; cf. Joel 4:1) when the people repent with 

all their heart (Deut 30:2; Joel 2:12). The effect of Joel’s allusion, therefore, to 

Deuteronomy 30:2 ought to increase confidence in their communal lament to YHWH 

bearing fruit and resulting in YHWH relenting. 

Such a usage further highlights Joel’s reliance as a biblical author upon the 

covenantal pattern in Deuteronomy which predicted the futility of the Sinai covenant due 

to the state of the people (Deut 29:4) and promised the future supernatural work of 

YHWH within the hearts of his people causing them to obey (Deut 30:6). Even within 

Deuteronomy such a working of YHWH within his people after they experience the 

covenantal curse of exile hints at, at least, a covenant renewal. Later authors, such as 

                                                
 

144 Wolff, Joel and Amos, 48. 
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Ezekiel (with whom Joel is familiar)145 tie this inner work of YHWH to the outpouring of 

the Spirit and a new covenant (Ezek 36:27; 37:26).  

Deuteronomy spoke of a particular time after the exile when the people would 

turn to YHWH with their whole heart. Thus, as Joel reuses Deuteronomy according to its 

original sense, this further supports Joel as writing after the exile. Unlike the prophet 

Ezekiel, however, who ministered to the exiles outside of the land of Israel, Joel is 

ministering back in the land and yet he calls the people to return ( בוׁש ), making it explicit 

that the return he is calling for is a spiritual, not physical, return of devotion to YHWH.  

As noted below, Joel reuses Psalm 126 which mentions two restorations of 

YHWH and, as has already been noted in the previous chapter, Joel describes the people 

in the land experiencing the Sinai covenant curses. Those who have experienced the 

physical restoration of YHWH still need to experience another restoration. The returned 

exiles still need to experience another exodus back to YHWH. And with a new exodus, a 

spiritual returning, a new covenant can be expected. 

Joel 2:12–14 and Exodus 32–34; Numbers 14 

Exodus 32 and Numbers 14 are complementary narratives in the early history 

of Israel in which Moses intercedes to preserve the life of the nation. Having come out of 

Egypt and received the law on Mount Sinai, the Israelites make and worship the golden 

calf, provoking YHWH’s wrath and threatening the end of their existence as YHWH’s 

people (Exod 32:10). Similarly, on the precipice of the promised land, the people lack the 

faith to trust YHWH and take possession of the land by attacking the inhabitants. As a 

result, YHWH’s wrath is provoked again against his people with the same threat of 

national annihilation (Num 14:12).  

After both these episodes, Moses stands to mediate the covenant relationship in 

                                                
 

145 See chap. 5 of this disseratation for an analysis of the parallel between Joel 3:1 and Ezek 
39:29. 
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a very similar fashion. Michael Widmer observes that the “logic of Moses’ 

argumentation” in Exodus 32:11–13 “is very similar to his prayer in Numbers 14:13–

19.”146 In addition, Seitz points out that “the appeal to the character of God, by Moses, in 

Numbers 14:18 is a clear evocation of the foundational revelation as set forth in Exodus 

34:6–7 and by means of it, Moses is able to preserve a new generation.”147 Even Exodus 

32 cannot be understood in isolation, but ought to be interpreted in light of the unit 

Exodus 32–34. Childs summarizes Exodus 32–34 well:  

Chapter 32 recounts the breaking of the covenant; ch. 34 relates is restoration. . . . 
The theme of the presence of God which is the central theme of ch. 33 joins, on the 
one hand, to the prior theme of disobedience in ch. 32, and on the other hand, to the 
assurance of forgiveness in ch. 34.148 

The revelation of the divine name in Exodus 34 occurs in the context of a covenant 

renewal. And the divine name, the character of YHWH, is the basis upon which Moses 

can appeal for the covenant to be preserved in light of the people’s unfaithfulness. 

Parallels  

Joel 2:13–14 recounts the divine name as revealed to Moses in Exodus 34:6–7 

and adds that he is a God who relents from his decreed disaster. The verb םחנ  followed by 

the prepositional phrase הערה לע  is rare but occurs twice in Exodus 32:12–14.149 One 

rationale given by Moses to move YHWH to relent is how his actions would be viewed 

among the nations. Joel shares this concern, providing the same language for the priests 

to pray to YHWH as they intercede in Joel 2:17.  

The parallels can be summarized as (a) verbatim six-word parallel of the divine 

                                                
 

146 Michael Widmer, Moses, God, and the Dynamics of Intercessory Prayer, FAT 8 (Tübingen: 
Mohr Siebeck, 2004), 107. 

147 Seitz, Joel, 163–64. 
148 Brevard Childs, Exodus, OTL (Philadelphia: Westminster Press, 1974), 557–58.  

149 It occurs in the programmatic text of Jer 18:8 which details how YHWH reacts to those who 
repent. Outside of the two occurrences in Exodus and once in Joel, it occurs twice in Jonah where it is 
related to these texts and is treated below. Elsewhere it occurs in Jer 8:6; Ezek 14:22; and 1 Chr 21:15. 



   

229 

name (b) the mention of YHWH as relenting over evil and (c) one who turns from wrath, 

and (d) concern for what the nations will think. Additionally, there is a narrative parallel 

in that both texts recount that there is an imminent threat from YHWH which can be 

averted by turning to YHWH and appealing to him on the basis of his name. 
 

Table 16. Joel 2:12–14, 17 and Exodus 32–34 

Joel 2:13–14 
 הָ֣והְי־לֶא ּובּוׁ֖שְו םֶ֔כיֵדְגִּב־לַאְו ֙םֶכְבַבְל ּו֤עְרִקְו
־בַרְו ֙םִיַּ֙פַא ְךֶרֶ֤א אּו֔ה ֙םּוחַרְו ןּוּ֤נַח־יִּֽכ םֶ֑כיֵהֹֽלֱא
 ׃הָֽעָרָה־לַע םָ֖חִנְו דֶסֶ֔ח
 הָ֣חְנִמ הָ֔כָרְּב ֙ויָרֲחַֽא ריִ֤אְׁשִהְו םָ֑חִנְו בּוׁ֣שָי ַעֵ֖דֹוי יִ֥מ
 ׃םֶֽכיֵהֹלֱא הָ֖והיַל ְךֶסֶ֔נָו
 

 
Joel 2:17b 

 ָ֤ךְתָלֲחַנ ןֵּ֨תִּת־לַאְו ָךֶּ֗מַע־לַע הָ֣והְי הָסּו֧ח ּו֞רְמֹאיְֽו
 הֵּ֖יַא םיִּ֔מַעָֽב ּו֣רְמֹאי הָּמָ֚ל םִ֔יֹוּג םָּ֣ב־לָׁשְמִל ֙הָּפְרֶחְל
 ׃םֶֽהיֵהֹלֱא

Exod 32:12 
ֹמאֵל םִיַ֜רְצִמ ּו֨רְמֹאי ֩הָּמָל ֹרֲהַל ֙םָאיִצֹוֽה הָ֤עָרְּב ר֗  ג֤
 ֚בּוׁש הָ֑מָדֲאָֽה יֵ֣נְּפ לַ֖עֵמ םָ֔תֹּלַכְלּ֨ו םיִ֔רָהֶּֽב ֙םָתֹא
 ׃ָךֶּֽמַעְל הָ֖עָרָה־לַע םֵ֥חָּנִהְו ָךֶּ֔פַא ןֹו֣רֲחֵמ

 
Exod 32:14 

 ׃ֹוּֽמַעְל תֹוׂ֥שֲעַל רֶּ֖בִּד רֶׁ֥שֲא הָ֔עָרָ֣ה־לַע הָ֑והְי םֶחָּ֖נִּיַו
Num 14:15–16 

 םִ֔יֹוּגַה ּ֙ורְמָֽאְו דָ֑חֶא ׁשיִ֣אְּכ הֶּ֖זַה םָ֥עָה־תֶא הָּ֛תַמֵהְו
ֹמאֵל ָ֖ךֲעְמִׁש־תֶֽא ּו֥עְמָׁש־רֶׁשֲא  ׃רֽ
ֹכְי יִּ֞תְלִּבִמ ־לֶא הֶּ֔זַה םָ֣עָה־תֶא ֙איִבָהְל הָ֗והְי תֶל֣
 ׃רָּֽבְדִּמַּב םֵ֖טָחְׁשִּיַו םֶ֑הָל עַּ֣בְׁשִנ־רֶׁשֲא ץֶרָ֖אָה

Joel 2:13 
 הָ֣והְי־לֶא ּובּוׁ֖שְו םֶ֔כיֵדְגִּב־לַאְו ֙םֶכְבַבְל ּו֤עְרִקְו
־בַרְו ֙םִיַּ֙פַא ְךֶרֶ֤א אּו֔ה ֙םּוחַרְו ןּוּ֤נַח־יִּֽכ םֶ֑כיֵהֹֽלֱא
 ׃הָֽעָרָה־לַע םָ֖חִנְו דֶסֶ֔ח

Exod 34:6–7 
ֹבֲעַּיַו  לֵ֥א הָ֔והְי ׀ הָ֣והְי ֒אָרְקִּיַו ֮ויָנָּפ־לַע ׀ הָ֥והְי ר֨
 ׃תֶֽמֱאֶו דֶסֶ֥ח־בַרְו םִיַּ֖פַא ְךֶרֶ֥א ןּוּ֑נַחְו םּו֖חַר
 ֙הֵּקַנְו הָ֑אָּטַחְו עַׁשֶ֖פָו ןֹ֛וָע אֵׂ֥שֹנ םיִ֔פָלֲאָל ֙דֶסֶ֙ח רֵ֥צֹנ
ֹל  םיִ֔נָב ֣יֵנְּב־לַעְו ֙םיִנָּב־לַע תֹו֗בָא ןֹ֣וֲע ׀ דֵ֣קֹּפ הֶּ֔קַנְי א֣
 ׃םיִֽעֵּבִר־לַעְו םיִׁ֖שֵּלִׁש־לַע

Literary Relationship  

Numerous texts throughout the OT contain some or all of the attributes of the 

divine name, and it is generally assumed that Exodus 34:6–7 is the original source.150 Joel 

is one of the strongest parallels to Exodus 34:6–7, as they share six lexemes. 

Furthermore, Joel’s connection to the unit (Exod 32–34) is strengthened by his noting that 
                                                
 

150 Fishbane, Biblical Interpretation in Ancient Israel, 335–50. 
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YHWH is one who relents over evil ( הערה־לע םחנ ; Exod 32:12),151 and the explicit 

mention in Joel of one of Moses’s lines of intercession with YHWH, namely, his 

reputation among the nations. Such lexical, thematic, and even narratival parallels create 

a strong literary link between these two texts. 

Direction of Dependence 

The foundational nature of the Exodus narrative chronologically and literarily 

as it exists in the Pentateuch leads to the assumption that Joel borrowed from Exodus.152 

This assumption can be supported by observing the addition of הערה־לע םחנ  in Joel. Joel 

could describe YHWH as one who relents only because there are historical accounts in 

which YHWH did in fact relent, specifically in the narrative of Exodus 32–34. 

Interestingly, the inverted order of ןונח  and םוחר  found in Joel is actually the more 

frequent order within the OT, indicating Joel followed the more common order rather 

than slavishly following the arrangement in Exodus 34:6–7. It seems right, therefore, to 

conclude with Barker that Joel cites “a significant portion of Exod 34:6–7a” while also 

“inserting a phrase from Exod 32:12–14.”153 

Interpretive Significance of Reuse 

Through allusion Joel has hitherto described the people as having received the 

Egyptian plagues and as those who are about to experience the attack from YHWH’s 

army on YHWH’s day as Babylon and Assyria had experienced. This is nothing less than 

                                                
 

151 Strazicich, Joel’s Use of Scripture, 150. Schmitt posits that both texts originate within the 
same circles due to their same Deuteronomistic theology. Hans-Christoph Schmitt, “»Reue Gottes« im 
Joelbuch und in Exodus 32–34,” in Schriftprophetie: Festschrift für Jörg Jeremiah zum 65. Geburtstag, ed. 
Friedhelm Hartenstein, Jutta Krispenz, and Aaron Schart (Neukirchen-Vluyn: Neukirchener Verlag, 2004) 
297–305. 

152 The verses in Exod 32:7–14 are, as Childs says “saturated with Deuteronomistic language,” 
which has caused many to view them as a Deuteronomic addition to this narrative. Childs, Exodus, 559. 

153 Joel Barker, “From Where does My Hope Come? Theodicy and the Character of YHWH in 
Allusions to Exodus 34:6–7 in the Book of the Twelve,” JETS 61, no. 4 (2018): 700. 
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the threat of complete annihilation ( ונליכי ימ , 2:11).154 Such a threat had occurred 

famously in Israel’s history, twice to the first generation living after the Exodus. Joel 2:13 

reuses material from both Exodus 34 and 32. Joel did not simply ground the potential of 

YHWH’s relenting in his character which was revealed in Exodus 34 but also in the 

historical narratives showing that YHWH had in fact relented in the past. Barker is no 

doubt right, then, when he comments that “it is likely that Joel draws together Exod 32 

and 34 in order to import that narrative context into his prophecy.”155 

Complete annihilation was threatened to the exodus generation, but through the 

intercession of Moses it was averted. As Strazicich remarks regarding Joel, “this 

scriptural allusion is the hinge upon which the book turns.”156 While the Day of YHWH 

threatens to treat Israel just like Babylon and Assyria, it has not happened yet. Joel calls 

the people to return and, based upon YHWH’s revealed character and past actions, holds 

out hope that YHWH might relent; and this “call to return presupposes the covenant 

relationship.”157 By alluding to and evoking the narrative context of Exodus 32–34, Joel 

states that the situation is dire but not novel. While the land has been desecrated by the 

covenant curses and annihilation looms, there is the hope that, as in the book of Exodus, 

the covenant may be preserved.158 

Widmer summarizes Moses’s appeal as based upon (a) Israel’s status as 

YHWH’s redeemed people, (b) concern for YHWH’s reputation, and (c) YHWH’s 

                                                
 

154 What Jeremias calls the “Vernichtungsbeschlusses,” the decree of annihilation. Jeremias, 
Joel, Obadja, Jona, Micha, 32. 

155 Barker, Joel, 103. 

156 Strazicich, Joel’s Use of Scripture, 154. 
157 Allen, Joel, Obadiah, Jonah, and Micah, 78. 

158 Assis, The Book of Joel, 140–41. Dozeman comments, “The bringing together of these 
qualities into a single confession in Joel 2:13ab–b and Jonah 4:2 simply states more explicitly what is 
already implied in the very structure of the initial account of covenant renewal.” Thomas Dozeman, “Inner-
Biblical Interpretation of Yahweh’s Gracious and Compassionate Character,” JBL 108, no. 2 (1989): 221. 
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promises to the Patriarchs.159 In the book of Joel, now the priests stand in the place of 

Moses, interceding on behalf of the people.160 Having evoked the context of Exodus 32–

34, Joel now puts a similar argument into the mouths of the priests, specifically in Joel 

2:17 in which Joel pleads with YHWH to act out of concern for his reputation among the 

nations and reminds that Israel is the covenantal people of YHWH ( ךמע ). The 

preservation of a covenant people is necessary for YHWH to uphold his name. 

Joel 2:13–14 and Jonah 3:9; 4:2 

In Jonah 3, upon hearing Jonah’s pronouncement against the city of Nineveh, 

the king of Nineveh ( הונינ ךלמ ) declared a public fast. He calls the people to turn ( בוׁש ) 

from their evil ways as God ( םיהלא ) may relent ( בוׁש ) from the decreed disaster. In 

response to the people’s actions, God did relent, upsetting Jonah and ending chapter 3. At 

the beginning of chapter 4, Jonah gives the reason for his fleeing to Tarshish in chapter 1. 

It was not fear, but it was because Jonah knew God’s character, a God who relents over 

evil ( הערה־לע םחנו ). 

Parallels  

There are some basic parallels in the theme of Jonah and the book of Joel that 

are not unique—namely, the idea that God may relent from his punishment if the people 

repent of their ways (Jer 18:8–10). There are, however, two strikingly unique parallels. 

As noted above, in recounting the divine name, Joel 2:13 included the phrase ־לע םחנו

הערה . Jonah 4:2 also recounts the divine name and includes this exact phrase. Joel 2:14 

and Jonah 3:9 also share a unique parallel of four words in the same order with the same 

inflection, namely, םחנו בוׁשי עדוי ימ .161 

                                                
 

159 Widmer, Moses, God, and Intercessory Prayer, 108–19. 
160 Seitz, Joel, 138. 

161 Crenshaw finds that the expression עדוי ימ  occurs ten times in the OT. Five occurrences (2 
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Table 17. Joel 2:13–14 and Jonah 3:9; 4:2 

Joel 2:13 
 הָ֣והְי־לֶא ּובּוׁ֖שְו םֶ֔כיֵדְגִּב־לַאְו ֙םֶכְבַבְל ּו֤עְרִקְו
־בַרְו ֙םִיַּ֙פַא ְךֶרֶ֤א אּו֔ה ֙םּוחַרְו ןּוּ֤נַח־יִּֽכ םֶ֑כיֵהֹֽלֱא
 ׃הָֽעָרָה־לַע םָ֖חִנְו דֶסֶ֔ח

Jonah 4:2 
 הֶ֣ז־אֹולֲה ֙הָוהְי הָּ֤נָא רַ֗מֹאּיַו הָ֜והְי־לֶא לֵּ֨לַּפְתִּיַו
ֹרְבִל יִּתְמַּ֖דִק ןֵּ֥כ־לַע יִ֔תָמְדַא־לַע ֙יִתֹויֱה־דַע יִ֗רָבְד  ַח֣
 ְךֶרֶ֤א םּו֔חַרְו ןּוּ֣נַח־לֵֽא ֙הָּתַא יִּ֤כ יִּתְעַ֗דָי יִּ֣כ הָׁשיִׁ֑שְרַּת
 ׃הָֽעָרָה־לַע םָ֖חִנְו דֶסֶ֔ח־בַרְו ֙םִיַּ֙פַא

Joel 2:14 
 הָ֣חְנִמ הָ֔כָרְּב ֙ויָרֲחַֽא ריִ֤אְׁשִהְו םָ֑חִנְו בּוׁ֣שָי ַעֵ֖דֹוי יִ֥מ
 ׃םֶֽכיֵהֹלֱא הָ֖והיַל ְךֶסֶ֔נָו

Jonah 3:9 
 ֹוּ֖פַא ןֹו֥רֲחֵמ בָׁ֛שְו םיִ֑הֹלֱאָה םַ֖חִנְו בּוׁ֔שָי ַעֵ֣דֹוי־יִֽמ
ֹלְו  ׃דֵֽבֹאנ א֥

Literary Relationship  

Regarding the parallel of Joel 2:13 and Jonah 4:2, both passages contain the 

same five terms in the same order, both exclude the term תמא  after דסח , and both add the 

phrase הערה־לע םחנו . The niph’al participle of םחנ  only occurs in Joel 2:13 and Jonah 4:2 

with YHWH as the subject.162 Such a parallel cannot be coincidental but represents a 

literary relationship between these two texts. Wolff writes, “That this agreement is not a 

matter of chance is shown by the further concurrence of v14a with Jon 3:9a.”163 Joel 2:14 

and Jonah 3:9 uniquely share four lexically identical words. The phrase עדוי ימ  is rare to 

begin with, occurring only ten times, but Jonah 3:9 and Joel 2:14 share the following two 

verbs in the same order and inflection confirming the literary relationship between these 

texts. 

                                                
 
Sam 12:22; Joel 2:14; Jonah 3:9; Esth 4:14; Ps 40:11) leave an “open door” that change may happen. In 
other words, the “who knows” is genuine and optimistic. In five other occurrences (Prov 24:22; Eccl 2:19; 
3:21; 6:12; 8:1) they ought to be read as a “closed door.” In other words, the “who knows” is rhetorical for 
“no-one can know.” James Crenshaw, “The Expression Mî Yôdēa ͑  in the Hebrew Bible,” VT 36, no. 3 
(1986): 274–88. 

162 The only other occurrence of the niph’al participle of םחנ  is in Jer 8:8. Strazicich notes “the 
use of the niphal participle could not have occurred in both texts independently.” Strazicich, Joel’s Use of 
Scripture, 150. 

163 He does not, however, take a position on the chronology of the texts. Wolff, Joel and Amos, 
49. Kelly makes a similar comment regarding these two texts: “This unique correspondence between the 
books of Joel and Jonah is too precise to be incidental or independently derived.” Joseph Kelly, “Joel, 
Jonah, and the YHWH Creed: Determining the Trajectory of the Literary Influence,” JBL 132, no. 4 
(2013): 806. 
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Direction of Dependence 

Both Joel and Jonah are notoriously difficult to date which “leaves us in a 

place where literary dependence cannot be determined accurately from dates established 

within both Joel and Jonah.”164 Nogalski argues, based upon his reconstructed redactional 

history of the purported Book of the Twelve, that Jonah is the last book added to the 

collection, and so Jonah borrowed from Joel. He understands the purpose of the reuse as 

satirical.165 Ben Zvi understands Jonah to be one among the Jerusalem literati who quotes 

earlier texts to align with their authoritative interpretation. Thus, he understands Jonah 

3:9 to cite Joel 2:13 to align with its interpretation of Exodus 34:6–7 and Numbers 

14:18.166 Dozeman and Seitz argue for a canonical reading that legitimizes reading both 

Joel in light of Jonah and Jonah in light of Joel.167 Even if Jonah was the last book added 

to the minor prophet collection, this says nothing about the time of its composition nor 

precludes Joel’s use of it. While Jonah may cite other texts, Joel’s ability to reuse other 

texts is just as great if not greater. I addressed canonical readings in depth in chapter 2, 

but such a view dodges the historical question. 

Contrary to the majority position, Kelly argues for the priority of Jonah. He 

argues that Jonah had more recurrence to Exodus than Joel, that it makes more sense for 

Jonah to drop תמא  from Exodus than Joel, and that Jonah 3:9 and Exodus 32:12 share the 

phrase ו/ךפא ןורחמ . Thus, the text of Jonah is an original composition due to reflections 

on Exodus 32–34 which Joel then appropriated. Strazicich also argues for the priority of 

Jonah. Noting also the stronger parallel between Jonah 3:9 and Exodus 32:12, he also 

                                                
 

164 Strazicich, Joel’s Use of Scripture, 147. 

165 Nogalski, Redactional Processes in Book of Twelve, 272n79. 

166 Ehud ben Zvi, Signs of Jonah: Reading and Rereading in Ancient Yehud, JSOTSup 367 
(London: Sheffield Academic, 2003), 108. Fishbane takes a similar position, understanding Jonah to take 
from the interpretation in Joel to “achieve an aggadic exposition on the problem of repentance and divine 
mercy.” Fishbane, Biblical Interpretation in Ancient Israel, 346. 

167 Dozeman, “Inner-Biblical Interpretation of Yahweh’s Character,” 207–23; Seitz, Joel, 38. 
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observes that Jonah 4:2 is closer to Exodus 34:6 with the use of לא  compared with Joel 

2:14 which contains אוה .168 Thus, the close internal evidence points to the priority of 

Jonah.169 

Interpretive Significance of Reuse  

Joel and Jonah both present a predicted calamity that is averted through the 

repentance of those initially doomed. Joel, as he used Zephaniah 1:15 to allude to Exodus 

10:22, likewise used Jonah 4:2 to allude to Exodus 33. The historical fact that YHWH 

had relented from his wrath (Exod 33; Num 14) is the grounds for Joel’s prescriptions to 

the priests. Given the lexical similarity, while Joel alluded to Exodus 33, he did so 

through reusing the pre-made language of Jonah 4:2. Furthermore, recognizing Joel had 

reused Jonah 4:2 would only strengthen the intended effect of the allusion by providing 

another historical instance in which YHWH had relented from his wrath.   

The fact that Joel also intended to evoke the narrative of Jonah in addition to 

Exodus 33 is more certain due to the additional borrowing of Jonah 3:9 in Joel 2:14. The 

rhetorical phrase עדוי ימ  retains its force as upholding the prerogative of YHWH to act 

freely and yet ought to be heard as indicating a strong likelihood that YHWH would in 

fact relent. Not only does Jeremiah 18:8 declare that YHWH would relent against any 

nation if they repented, the narrative of Jonah emphasizes this fact. YHWH did relent 

from his wrath directed against his covenant people (Exod 33; Num 14), but he also 

relented against his wrath toward the Assyrians (Jonah 3:10). If YHWH is by nature a 

God who relents over evil, one who has relented in the past towards his covenant people, 

and even relented from his wrath against an uncircumcised nation, while the עדוי ימ  is a 

genuine sentiment, how much more ought YHWH relent of his wrath towards Joel’s 

                                                
 

168 Strazicich, Joel’s Use of Scripture, 149. 
169 Such a reading does not invalidate understanding Joel’s awareness of Exod 32–34 in his 

own message, even if his allusion to Exodus was mediated via Jonah. 



   

236 

contemporaries. Thus, the literary allusion to Jonah has the effect of increasing the hope 

of the people as they seek YHWH in repentance. 

Joel 2:17–18 and Psalm 79 

In Psalm 79, a nation has come into the inheritance ( הלחנ ) of Israel and 

desecrated the temple (Ps 79:1), resulting in the people becoming a taunt ( הפרח , Ps 79:4) 

to the surrounding peoples. The psalmist acknowledges that this is for their sin and 

prayers for atonement are offered (Ps 79:8–9). The psalmist is concerned for YHWH’s 

name and glory (Ps 79:9; cf. Ezek 20:9, 14, etc.), noting that the taunts of the nations 

have come upon YHWH himself (Ps 79:12) and rhetorically asks  היא םיוגה ורמאי המל

םהיהלא  (Ps 79:10). 

Parallels  

The most apparent parallel between Joel and this psalm is the phrase in Joel 

םהיהלא היא םימעב ורמאי המל 2:17  with Psalm 79:10. Psalm 115:2 also contains this 

phrase םהיהלא אנ־היא םיוגה ורמאי המל  in parallel with Psalm 79:10.170 A difference 

between these two texts is that Joel 2:17 notes it will be said among the peoples, whereas 

the psalmist recounts that it is the nations who will say.171 Psalm 42:4 and 42:11 recall 

that the psalmist’s antagonists say to him ךיהלא היא . These are the only two other places, 

in addition to Joel 2:17, Psalms 79:10, and 115:2, that contain the phrase םיהלא היא , with 

or without a pronominal suffix on םיהלא , as the object of the verb רמא . This is 

noteworthy as Joel has already utilized language from Psalm 42:2. Kapelrud additionally 
                                                
 

170 The interrogative המל  followed by a verb with the םיוג  as subject elsewhere only occurs in 
Ps 2:1. 

171 1 Chr 16:31, Ps 96:10, and Ps 126:2 recount YHWH’s praise among the nations ( םיוגב ) and 
Isa 12:4 among the peoples ( םימעב ). Noteworthy is Ps 126 since Joel parallels Ps 126:3 at Joel 2:21. 
However, thematically, these texts recount positive things said among the nations, whereas Joel 2:17 and 
Pss 79:10/115:2 recount fear of negative things being said among the nations. Strazicich says there is no 
reason for the change in Joel other than to make an inclusio with 2:2. Strazicich, Joel’s Use of Scripture, 
159. Timmer notes that the plural םימע  in Joel “is often used for non-Israelite nations” and so such a change 
is indicative of Joel’s own style in this text. Timmer, Non-Israelite Nations in the Twelve, 31. 
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notes as parallels הלחנ הפרח , , and אנק  between Joel 2:17–18 and Psalm 79:1, 4, 5.172  
 

Table 18. Joel 2:17–18 and Psalm 79 

Joel 2:17–18 
ֹּכַה ּ֙וּכְבִי ַחֵּ֔בְזִּמַלְו ֙םָלּואָה ןיֵּ֤ב  הָ֑והְי יֵ֖תְרָׁשְמ םיִ֔נֲה֣
 ָ֤ךְתָלֲחַנ ןֵּ֨תִּת־לַאְו ָךֶּ֗מַע־לַע הָ֣והְי הָסּו֧ח ּו֞רְמֹאיְֽו
 הֵּ֖יַא םיִּ֔מַעָֽב ּו֣רְמֹאי הָּמָ֚ל םִ֔יֹוּג םָּ֣ב־לָׁשְמִל ֙הָּפְרֶחְל
 ׃םֶֽהיֵהֹלֱא
ֹמְחַּיַו ֹו֑צְרַאְל הָ֖והְי אֵּ֥נַקְיַו  ׃ֹוּֽמַע־לַע ל֖

 

Ps 79:1 
 ּואְּמִ֭ט ָךֶ֗תָלֲחַנְּֽב ׀ םִ֨יֹוג ּואָּ֤ב םיִ֡הֹלֱֽא ףָ֥סָ֫אְל רֹו֗מְזִמ
 ׃םיִּֽיִעְל םִַ֣לָׁשּורְי־תֶא ּומָׂ֖ש ָךֶׁ֑שְדָק לַ֣כיֵה־תֶא

Ps 79:4–5 
 ׃ּוניֵֽתֹוביִבְסִל סֶלֶ֗קָ֝ו גַעַ֥ל ּוניֵ֑נֵכְׁשִל הָּפְרֶ֭ח ּוניִ֣יָה
 ׁשֵ֝֗א־ֹומְּכ רַ֥עְבִּת חַצֶ֑נָל ף ַ֣נֱאֶּת הָוהְ֭י הָ֣מ־דַע
 ׃ָךֶֽתָאְנִק

Ps 79:10 
 1םִ֣ייֹּגַּב עַ֣דָּוִי םֶ֥היֵ֫הֹלֱֽא ֪הֵּיַא ֮םִיֹוּגַה ּו֣רְמֹאי ׀ הָּמָ֤ל

 ׃ְךּוֽפָּׁשַה ָךיֶ֥דָבֲע־םַּֽד תַ֗מְקִ֝נ ּוניֵ֑ניֵעְל
1Qere form םִיֹוּגַּב  

Literary Relationship  

Noting these parallels, Kapelrud admits he is unable to conclude whether there 

is dependence between these texts or they are both dependent on a common cultic ritual, 

but their agreement is more than the sharing of words as they have in common “a definite 

sphere of ideas.”173 Psalm 79:10 and Psalm 115:2 contain a stronger parallel between 

themselves than with Joel 2:17 and thus may indicate a common cultic phrase.174 To call 

the phrase common, however, is speculation, because the phrase only occurs in these 

three places (Joel 2:17; Pss 72:10, 115:2) in the OT. Furthermore, the additional parallels 

between Joel 2:17–18 and Psalm 79:1–5 noted above strengthen the relationship between 

Joel and Psalm 79 beyond a single verse. Thus, it is more likely that shared lexical 

parallels—a five-word parallel with four of the terms exact in their inflection, the fifth 

                                                
 

172 Kapelrud, Joel Studies, 89. See also Strazicich, Joel’s Use of Scripture, 159. 
173 Kapelrud, Joel Studies, 90. 

174 Ps 115:2 shares with Ps 79:10 the word םיוג  whereas Joel has םימע . 
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utilizing a synonym— supported by thematic parallels, indicate a literary relationship 

between these texts.  

Direction of Dependence 

The most common situation identified which occasioned Psalm 79 is the 

Babylonian invasion and destruction of the temple in 587 BC.175 John Goldingay notes 

that its lack of specificity however enables it to have been used in other contexts, as it 

was used in 1 Maccabees 7:17 to refer to the acts of Alcimus in 162 BC.176 Again, the 

lack of specificity may indicate the psalm was written before the events of 587, reflecting 

a time such as the invasion by Shishak (1 Kgs 14:25–26).177 This reading would 

understand the title ףסאל  in the most natural way as indicating Asaph (Neh 12:46; 1 Chr 

16:7) as the author of the psalm. 

Just as Joel has a tendency to reuse Scripture, Goldingay notes that Psalm 79 

stands out among the psalms for its borrowing of “many expressions or whole lines that 

correspond to ones in other psalms” and the “nature of the links suggests a direct 

connection rather than a common dependence on a tradition, and their numerousness 

suggests that Ps. 79 is dependent.”178 It is unlikely that the psalmist would turn to the 

book of Joel, however, in search of content. Rather Joel, depicting a communal lament, 

would turn to the psalter and select phraseology from a psalm which was used for 

                                                
 

175 Tremper Longman III, Psalms: An Introduction and Commentary, TOTC, vols. 15–16 
(Downers Grove, IL: IVP Academic, 2014), 195; Herman Gunkel, Introduction to Psalms: The Genres of 
the Religious Lyric of Israel, trans. James Nogalski (Macon, GA: Mercer University Press, 1998), 325. 
Goldingay writes, “Like Lamentations, the psalm gives no direct indication of which such occasion gave 
rise to it, but the only such major occasion the OT reports is the catastrophe of 587.” John Goldingay, 
Psalms, vol. 2, Psalms 42–89, Baker Commentary on the OT Wisdom and Psalms (Grand Rapids: Baker 
Academic, 2007), 773. 

176 Goldingay, Psalms 42–89, 774. 

177 James M. Hamilton Jr., Psalms, vol. 2, Evangelical Biblical Theological Commentary 
(Bellingham, WA: Lexham Academic, 2021), 65.  

178 He characterizes the psalmist as one “soaked in the Psalms.” Goldingay, Psalms, 773. 
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communal laments. Joel has already utilized a complaint psalm (Ps 42) and placed those 

words into the mouths of the priests (understanding 1:15–20 to be the object of the 

priests’ lament prescribed in 1:14). Thus, it is in keeping with his practice, as he directs a 

communal lament after that prescribed in 1 Kings 8 that he would utilize language from 

the lament psalms. In this particular instance, he has utilized language from a psalm that 

explicitly articulates the covenant ideology found in Exodus 32–34 which Joel is also 

dependent upon.179  

Interpretive Significance of Reuse  

The significance of the narrative of Exodus 32–34 in the framework of Joel has 

already been noted above. While Joel apparently utilized the text form of Jonah, he 

intended to allude not only to Jonah but also to this narrative in Exodus. This is supported 

by the fact that Moses’s concern during the golden calf incident was also for what the 

nations, specifically Egypt, would say of YHWH if he annihilated his people.180 Allen 

connects the basis of this plea—the reputation of YHWH among the nations—to be the 

same basis for Moses’s plea in Deuteronomy 9 regarding the golden calf.181 This plea is 

based on the covenant relationship, if Israel is destroyed then the reputation of YHWH, 

the covenant partner, is under question by the nations. In light of the people’s sin, YHWH 

acts in mercy to uphold his reputation among the nations. Not only could Joel describe 

YHWH as one who relents from evil based upon the historical narrative of Exodus 32–

34, he could also appeal to YHWH to act for the reputation of his name among the 

nations. Such a concern first originated in Exodus 33 because of the newly established 

national covenant relationship. 

                                                
 

179 Jeremias and Strazicich simply assume the priority of the psalm, with the former seeing in 
Joel 2:17 a “wörtlichen Zitat von Ps 79, 10.” Jeremias, Joel, Obadja, Jona, Micha, 33; Strazicich, Joel’s 
Use of Scripture, 159. Most other commentators ignore, or simply mention the similar phraseology.  

180 Exod 32:12 begins with םירצמ ורמאי המל  (see also Num 14:13–16; Deut 32:27). 

181 Allen, Joel, Obadiah, Jonah, and Micah, 84. 
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Psalm 79 shares this covenantal understanding between YHWH and his people 

and inheritance. While they deserve their punishment for their sin, because of the 

covenant, YHWH’s reputation is at stake. The appeal for atonement is both an appeal for 

mercy and an appeal for YHWH to vindicate his name. Joel’s understanding is in line 

with this covenantal theology, and thus he draws from the song book of Israel for words 

to put into the mouths of the priests to lead the communal lament. Such a use may evoke 

the generic psalm, which lacks historical details and is therefore apt for reuse in many 

similar situations, but it may also evoke Exodus 32–34 again as the foundational event 

that made explicit the relationship between the fate of the covenant people and YHWH’s 

reputation among the nations. 

Joel 2:21 and Psalm 126:2–4 

Psalm 126 is one of the psalms of ascent (120–134); however, what precisely is 

meant by תֹולֲעַּמַה ריִׁש  is no longer known. Longman explains that some have taken it to 

mean a spiritual ascent, an ascending musical pitch, or a physical ascent. Some have 

linked it with the return from Babylon but, as Longman points out, only Psalm 126 has 

any mention of a return. The Talmud stated that the successive songs were to be sung as 

one ascended each of the fifteen steps to the temple. Many of these psalms mention Zion, 

and Longman takes the position that they are to be sung during pilgrimage to Jerusalem 

for the feasts.182 Gunkel finds only Psalm 122 to be a genuine pilgrimage song, but also 

holds that Psalms 121, 126, 132, and 134 “were designed for performance in the cult.”183 

Goulder’s self-described “ambitious” hypothesis understands the book of Nehemiah to be 

made up of fourteen testimonies and each of the psalms of ascent are a commentary on 

                                                
 

182 Longman, Psalms, 409–10. Crow comes to a similar conclusion, namely, that the Psalms 
were redacted in the Persian period in Jerusalem for “use by pilgrims to the Jerusalem temple.” Loren 
Crow, The Songs of Ascents (Psalms 120–134): Their Place in Israelite History and Religion, SBLDS 148 
(Atlanta: Scholars Press, 1996), 181–82. 

183 Gunkel, Introduction to Psalms, 347. 
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each of these testimonies.184 Lacking any textual evidence and providing little 

interpretive insight into the psalms, this position must be viewed as indeed ambitious and 

speculative. 

Any of the above views of תולעמה ריׁש  must be held tentatively and not 

decisively impact an interpretation. Internal evidence must remain paramount and, 

especially in Psalm 126, references to Zion and the mention of a return ( בוׁש ) are 

significant for interpreting the psalm without importing meaning into תולעמה . 

Parallels  

Joel 2:21 and Psalm 126:3 share the exact phrase תוׂשעל הוהי לידגה . There are a 

number of thematic parallels between this psalm and the book of Joel, such as a failed 

harvest. One thematic link is also supported with verbal agreement. YHWH’s restoration 

is described using the phrase תביׁש־תא הוהי בוׁשב  (Ps 126:1) which bears striking 

similarities to Joel 4:1. However, this does appear to be a familiar phrase (e.g., Deut 30:3) 

and not evidence of literary dependence between Joel and Psalm 126 at this point. And 

yet, these thematic parallels increase the likelihood that the verbal parallels are evidence 

of a literary relationship. See table 19 below. 
 

 

 

 

 

 

 

                                                
 

184 Michael Goulder, The Psalms of Return (Book V, Psalms 107–150): Studies in the Psalter, 
vol. 4, JSOTSup 258 (Sheffield: Sheffield Academic, 1998), 13–33. Ps 126 is thus viewed as a comment 
upon Neh 6:1–14. 
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Table 19. Joel 2:21 and Psalm 126 

Joel 2:21 
 הָ֖והְי ליִּ֥דְגִה־יִּֽכ יִחָ֔מְׂשּו יִליִּ֣ג הָ֑מָדֲא יִ֖אְריִּֽת־לַא
 ׃תֹוֽׂשֲעַל

Ps 126:2–3 
 ּו֣רְמֹאי זָ֭א הָּ֥נִ֫ר ּונֵ֪נֹוׁשְלּו ּ֮וניִּפ קֹו֡חְׂש אֵ֪לָּמִי זָ֤א
 ׃הֶּלֵֽא־םִע תֹוׂ֥שֲעַל הָ֗והְ֝י ליִּ֥דְגִה םִ֑יֹוּגַב
 ׃םיִֽחֵמְׂש ּוניִ֥יָה ּונָּ֗מִע תֹוׂ֥שֲעַל הָוהְ֭י ליִּ֣דְגִה

Joel 4:1 
 בוִׁ֛שָא רֶׁ֥שֲא איִ֑הַה תֵ֣עָבּו הָּמֵ֖הָה םיִ֥מָּיַּב הֵּ֛נִה יִּ֗כ
 ׃םִָֽלָׁשּוריִו הָ֖דּוהְי תּו֥בְׁש־תֶא

Ps 126:1 
 ּוניִ֗יָ֝ה ןֹוּ֑יִצ תַ֣ביִׁש־תֶא הָוהְ֭י בּוׁ֣שְּב תֹו֥לֲעַּ֫מַֽה ריִׁ֗ש
 ׃םיִֽמְֹלחְּכ

 
Ps 126:4 

 ׃בֶג ֶּֽנַּב םיִ֥ק יִפֲאַּכ ּונֵ֑תוִבְׁש־תֶא הָוהְ֭י הָ֣בּוׁש

Literary Relationship 

Only these two texts in the Hebrew Bible contain the terms תוׂשעל הוהי לידגה  in 

a clause. Moreover, these two texts contain the same phrase in identical form. Loren 

Crow notes the “very strong ties—both linguistically and thematically—with the book of 

Joel” and Psalm 126. However, he concludes that the shared “petrified formula” of לידגה 

תוׂשעל הוהי  is merely evidence that they were contemporaneous compositions.185 

Christoph Levin argues that Joel 2:21 “is in agreement with Psalm 126:3, and not by 

chance” because “in Ps 126 the jubilation is related to the return of the water and the 

certainty of harvest.”186 However, he is not explicit about literary dependence nor the 

direction of any dependence. 

Rudolf Mosis states that “Die Berührungen zwischen Joël und Ps 126 sind 

tatsächlich auffällig zahlreich und teilweise so eng, daß sie nur durch die Annahme einer 

direkten Abhängigkeit von Joël erklärt werden können.”187 In addition to the phrase 

                                                
 

185 Crow, The Songs of Ascents, 63–64. 
186 Levin, “Drought and Locust Plague in Joel 1–2,” 212. 

187 Rudolf Mosis, “„Mit Jauchzen werden sie ernten“ Beobachtungen zu Psalm 126,” in Die 
alttestamentliche Botschaft als Wegweisung: Festschrift für Heinz Reinelt, ed. Josef Zmijewski (Stuttgart: 
Verlag Katholisches Bibelwerk, 1990), 193. 
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תוׂשעל הוהי לידגה  he notes (1) the similar phrases םכמע הׂשע  in Joel 2:26 and ונמע תוׂשעל  

in Psalm 126:3, (2) the similar phrases םימעב ורמאי  in Joel 2:17 and םיוגב ורמאי  in Psalm 

םיוגב (3) ,126:2  in Joel 2:19 and Psalm 126:2, (4) the rejoicing of the people in Joel 2:23 

and Psalm 126:2, (5) the phrase תובׁש־תא בוׁשא  in Joel 4:1 and Psalm 126:1, 4, (6) the 

bountiful harvest in Joel 2:21–27 and Psalm 126:5–6, (7) the use of the term םיקיפא  in 

Joel 1:20, 4:18, and Psalm 126:4, and (8) that both mention dreams. The restoration was 

 in Psalm 126:1 and Joel predicted dreams and visions would precede the Day of  םימלחכ

the Lord in Joel 3:1 ( וארי תוניזח םכירוחב ןומלחי תומלח םכינקז םכיתונבו םכינב ואבנו ).188 

I agree with Mosis that the points of contact between Joel and Psalm 126 are 

“auffällig zahlreich,” but he simply assumes that the psalmist is dependent upon Joel 

without evidence. Moreover, the points of contact are overstated. For example, his first 

point of comparison is unconvincing, not only is the preposition םע  very common, but the 

verb הׁשע  is part of the shared phrase תוׂשעל הוהי לידגה . Likewise, his second and seventh 

points are also unlikely genuine cases of dependency, regardless of direction of 

dependence, since Joel exhibits a greater parallel with Psalm 79:10 and Psalm 42:2 in 

each respective case. Nonetheless, the shared themes strengthen the case that at least the 

phrase תוׂשעל הוהי לידגה  is evidence of a literary relationship between Joel and the psalm. 

Direction of Dependence 

Gunkel dates Psalm 126 to the postexilic period, but “a more specific date is 

generally not possible.”189 He also appears to assume the psalm is dependent upon Joel in 

a brief statement which acknowledges the parallel.190 Morgenstern specifically notes the 

parallels with Joel and argues the psalm is dependent upon Joel, originating in the third 

                                                
 

188 Mosis, “„Mit Jauchzen werden sie ernten“ Beobachtungen zu Psalm 126,” 194. 
189 Gunkel, Introduction to Psalms, 330. 
190 Gunkel, Introduction to Psalms, 275. 
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century.191 Goulder dates the collection of the Psalms of Ascent to later than 445 BC.192 

However, this does not preclude an earlier composition before their collection as a group. 

Walter Beyerlin dates the psalm to the period of exile. He argues that 126:1 does not refer 

to the return from exile, that “Zion” began to be used as a descriptor of the faithful 

community during the exile and the reproach of the nations being removed, he argues, 

was a distinctly exilic theme.193 

Dating of the psalm is related to the interpretation of the restoration in 126:1 

and 126:4. Are they distinct events, one past and one future? Or do they refer to the same 

event, utilizing a prophetic perfect in 126:1? Is the restoration specifically the return from 

Babylon, or a more generic restoration? While there is Aramaic evidence for the use of 

the term תובׁש  going back to the eighth century indicating a general return/restoration, its 

use in the OT is often quite specific indicating a return from exile (Deut 30:3). However, 

if Psalm 126:1 and 126:4 are referring to different restorations then they both cannot be 

referring to the return from Babylon. It is my understanding that Psalm 126:1 refers to the 

return from exile, and Psalm 126:4 refers to the longing for further “restoration.”194 For 

while the return from Babylon resulted in shouts of joy, once back in the land there was 

need for further restoration.195  

                                                
 

191 Julian Morgenstern, “Psalm 126,” in vol. 2 of Homenaje a Millás-Vallicrosa (Barcelona: 
Consejo Superior de Investigaciones Científicas, 1956), 109–17. 

192 Goulder, The Psalms of Return, 28. 

193 Walter Beyerlin, We Are Like Dreamers: Studies in Psalm 126, trans. Dinah Livingstone 
(Edinburgh: T & T Clark, 1982), 33–40.  

194 In both Joel 4:1 and Ps 125:1, 4 in the Old Greek, αἰχµαλωσία (“captive” LEH) is used to 
translate תובׁש / הביׁש . Allen interprets Ps 126 as referring to the return from exile. He does not comment on 
the date of Ps 126, nor if Joel is directly dependent upon the psalm. However, he understands that Joel uses 
similar language because he likewise understands Judah to be on the brink of a new “chapter” in “salvation 
history.” Allen, Joel, Obadiah, Jonah, and Micah, 91–92. 

195 Haggai and Malachi report that the returned exiles were still experiencing covenant curses 
of poor harvests (Hag 1:6; Mal 3:9–12), and Ezra recounts the weeping of the returned exiles at the sight of 
the rebuilt temple (Ezra 3:12; Hag 2:3). The prophet Daniel receives a vision that informs him the return 
from exile will not take 70 years, but seventy sevens (Dan 9:1–2, 24–27). And Zechariah called the already-
returned exiles to return (Zech 1:3, etc.) In sum, the biblical authors report both the disappointment of the 
return as it did not attain to the eschatological presentation of the exilic prophets and the need for a 
 



   

245 

It must be admitted that there is little literary evidence to argue for the 

direction of dependence, leaving arguments more tentative. Psalm 126 is a communal 

lament, likely recited during pilgrimage to Jerusalem, that recounts the return from exile 

and longing for complete restoration. Joel could have alluded to such a psalm, himself 

writing after the exile to give familiar language to his call to communal lament at the 

temple (2:15ff) at a time of drought and destroyed harvests. If Psalm 126 not just utilized 

language from Joel but alluded to Joel—that is, the psalmist intended the reader to 

recognize an allusion to Joel giving deeper meaning to the psalm—it is not readily 

apparent what the psalmist intended be brought over from Joel. In other words, it appears 

more likely that Joel, familiar with the psalms of Israel, would have utilized a psalm that 

mentions restoration in agricultural terms similar to Joel’s present situation than the 

psalm was composed after reflecting upon Joel’s situation. 

Interpretive Significance of Reuse  

Gunkel describes Psalm 126 as a liturgy, a communal complaint, that contains 

prophetic material in which “the community zealously longs for the completion of that 

about which the prophets were so certain” and the community “still suffers bitterly under 

the oppression of the present time. It responds to the prophetic messages with the petition 

of the complaint song.”196 The structure of the psalm is two parts, namely, 1–3 and 4–6. 

The first section remembers the restoration of the past and becomes the basis for asking 

the Lord for a subsequent restoration.197 Crow does not think it likely that 126:1 has the 
                                                
 
subsequent return/restoration. 

196 Gunkel, Introduction to Psalms, 274. Noting parallels in Joel 2:17, he comments how these 
communal complaints would be sung on days of fasting. Gunkel, Introduction to Psalms, 85. While not 
impossible to imagine, such conclusions remain speculative without evidence. 

197 For an overview of interpretations that understand the restoration is 126:1 and 126:4 to have 
the same referent, see Leslie Allen, Psalms 101–150, WBC, vol. 21 (Nashville: Thomas Nelson, 2002), 
229. Crow understands the restorations as distinct, but with the emphasis on location rather than time. In 
other words, he speculates that those singing the psalm are looking at how the Lord restored Zion, but in 
their own agricultural setting outside of Zion, they have yet to be restored. Crow, The Songs of Ascents, 65. 
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return from Babylonian exile in mind, but even if it does, 126:4–6 is a call for future 

restoration in terms of the fertility of the land.198 Allen, who interprets Psalm 126 as 

referring to the return from exile, does not comment on whether Joel is directly 

dependent upon the psalm. However, he understands that Joel uses similar language 

because he likewise understands Judah to be on the brink of a new “chapter” in “salvation 

history.”199 

Whether or not one understands Psalm 126 as referencing the exile, the pattern 

of past restoration being the hope for future restoration is clear in the psalm. Joel’s 

contemporaries, having experienced YHWH relenting from his wrath (2:18) are currently, 

or will be soon, experiencing YHWH’s restoration (2:25), causing them to declare the 

words of the familiar psalm: תוׂשעל הוהי לידגה .200 Whether or not one understands Joel to 

be writing after the exile or not, or whether Joel was writing before or after the 

restoration depicted in 2:19–27 materialized, the larger structure of Joel contains a two-

fold restoration.201  Joel 2:19–27 pertains to the agricultural restoration of the previously 

ravished land resulting from the outpouring of the rains. Joel 3:1ff., however, depicts a 

subsequent time ( ןכ־ירחא היהו ) of even greater restoration because of the outpouring of 

the Spirit.  

                                                
 

198 Crow, The Songs of Ascents, 63. 
199 Allen, Joel, Obadiah, Jonah and Micah, 91–92. 

200 Joel 2:19–27 is dominated by weqatal forms indicating the restoration is being predicted but 
still future in terms of the narrative. However, 2:22–23 contains perfect verbs that refer to the restoration, 
such as ואׁשד  and ןתנ . It is debated whether Joel predicted the restoration or wrote after the experience of 
the restoration. 

201 Those, like Douglas Stuart, who date Joel as preexilic and understand the army in 2:1–11 to 
be the Babylonians are left with the difficultly that YHWH relented from his disaster, but historically he 
did not relent from sending the Babylonians. In this understanding, Joel 2:1–11 must be understood as an 
earlier unknown threat of Babylonian invasion that did not materialize. Moreover, the restoration, in this 
understanding, cannot be the return from exile because the threat of 2:1–11 never occurred—unless one 
understands the locusts of chap. 1 to metaphorically refer to the Babylonian invasion. But even still, what 
would 2:1–11, a subsequent invasion, mean in such a reading? I admit that most naturally and most often 
the restoration ( תובש בוש ) refers to the return from exile and so to place Joel as a postexilic book may 
initially make the restoration he speaks of seem strange, a restoration after the restoration (return from 
exile). But Joel does in fact speak of two restorations (2:19–27 and 3:1–5), so whether or not one or both 
are after the exile, at least one is after the exile.  
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In this way, Joel structurally parallels Psalm 126 which speaks of a past and a 

future restoration. To say תוׂשעל הוהי לידגה  does not preclude further mighty acts from 

YHWH. To the contrary, it becomes the ground for the expectation of further mighty acts. 

Recognizing the allusion in Joel to Psalm 126 the reader/hearer can both celebrate the 

current/promised state of affairs, while also longing for complete restoration of all 

YHWH’s promises. Such a reading prepares the reader/hearer for the subsequent 

restoration Joel speaks of in Joel 3:1–5. 

Joel 2:22 and Genesis 1:11 

Genesis 1:1–2:4 recounts the creation of the world in six days during which 

God formed and filled that which was formless and empty. On the third day, as God 

separated the water from the land, he caused the earth to sprout ( אׁשד ) vegetation. 

Parallels 

Both Joel 2:22 and Genesis 1:11 share the rare verb אׁשד . 
 
 

Table 20. Joel 2:22 and Genesis 1:11 

Joel 2:22 
־יִּֽכ רָּ֑בְדִמ תֹו֣אְנ ּו֖אְׁשָד יִּ֥כ יַ֔דָׂש תֹו֣מֲהַּב ּ֙ואְריִּֽת־לַא
 ׃םָֽליֵח ּו֥נְתָנ ןֶפֶ֖גָו הָ֥נֵאְּת ֹו֔יְרִפ אָׂ֣שָנ ֙ץֵע

Gen 1:11 
ֹּיַו   ַעיִ֣רְזַמ בֶׂשֵ֚ע אֶׁשֶּ֔ד ֙ץֶרָ֙אָה אֵׁ֤שְדַּֽת םיִ֗הֹלֱא רֶמא֣
ֹע יִ֞רְּפ ץֵ֣ע עַרֶ֔ז ־לַע ֹו֖ב־ֹועְרַז רֶׁ֥שֲא ֹו֔ניִמְל ֙יִרְּפ הֶׂש֤
 ׃ןֵֽכ־יִהְי ַֽו ץֶרָ֑אָה

 

Literary Relationship  

By itself, the sharing of one verb may make it seem highly doubtful that there 

is a literary relationship. The verb אׁשד , however, is attested only twice in all Classical 

Hebrew literature, in Joel 2:22 and Genesis 1:11.202 The LXX translates אׁשד  in both 
                                                
 

202 DCH, s.v. אׁשד . BDB and HALOT both list אׁשד  as cognate with Akkadian dešû. Ben Yosef 
Tawil notes dešû as attested from the Old Babylonian period onward. Hayim ben Yosef Tawil, An 
Akkadian Lexical Companion for Biblical Hebrew: Etymological-Semantic and Idiomatic Equivalents with 
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Genesis 1:11 and Joel 2:22 with βλαστάνω, also a rare verb.203 This fact is at least 

suggestive that the LXX translator of Joel was aware that Joel 2:22 contained the same 

rare verb as Genesis 1:11 and imitated the translation there.204 

Direction of Dependence 

The creation account of Genesis 1 predates Joel. If the exclusive sharing of a 

verb is indicative of a literary relationship, the direction of that relationship is not in 

dispute: Joel borrowed from Genesis. 

Interpretive Significance of Reuse  

Though he does not explicitly mention אׁשד , Prinsloo surely has it in mind 

when he writes regarding Joel 2:22–23 that “Joel uses similar terminology (cf. Gen 1 11; 

1 29; 1 24ff) and the same sequence (earth, beasts, man) as Gen 1. As a result, Yahweh’s 

redemptive work in this pericope is depicted as a new act of creation.”205 Barker writes 

that by “employing a verb associated with the creation narrative, Joel hints at the prospect 

of paradise restored.”206 A. K. Müller, noting how the removal of the Northerner in 2:20 

is associated with the removal of chaos and thus “der Schöpfungsakt wird gleichsam 
                                                
 
Supplement of Biblical Aramaic (Brooklyn, NY: KTAV, 2017), s.v. dešû. Akkadian dešû occurs in the 
Babylonian creation epic, Enuma eliš, for example, on Tablet 7, lines 57 and 69, to refer to the abundant 
gifts of the gods including abundant vegetation. In verb form, it is only attested in Hebrew, Akkadian, and 
Jewish Aramaic (d’t). TDOT, s.v. אֶׁשֶּד .  

203 βλαστάνω occurs nine times in the LXX, seven of which occur in the protestant canon. 
Johan Lust, Erik Eynikel, and Katrin Hauspie, eds., Greek-English Lexicon of the Septuagint, rev. ed. 
(Stuttgart: Deutsche Bibelgesellschaft, 2003), s.v. βλαστάνω. Hatch and Redpath list βλαστάνω as 
occurring ten times in the protestant canon and twice elsewhere in the LXX. Edwin Hatch and Henry 
Redpath, A Concordance to the Septuagint and the Other Greek Versions of the Old Testament (Including 
the Apocryphal Books) (Oxford: Clarendon Press, 1987) ), s.v. βλαστάνω. Muraoka, following Hatch and 
Redpath’s count, notes that elsewhere βλαστάνω translates למג  once, הרפ  once, חרפ  once, ץוצ  once, חמצ  
four times. Takamitsu Muraoka, A Greek-Hebrew/Aramaic Two-way Index to the Septuagint (Leuven: 
Peeters, 2010), 22.	

204 Aramaic תאד  is a hapax only occurring at Tg. Onq. Gen 1:11, no doubt a metathesized form 
cognate with the Hebrew verb. At Joel 2:22, Tg. Neb. contains the verb רטע  “to be wreathed (with 
flowers)” which occurs only here in the Dt stem. 

205 Prinsloo, Theology of Joel, 72. 
206 Barker, Joel, 124. 

 



   

249 

wiederholt” comments that 2:21 continues the theme of creation with the use of the verb 

אׁשד .207 Given the fact that Joel has already utilized creation imagery to speak of 

salvation and judgment, his use of אׁשד  likewise ought to be understood as an intentional 

reuse of this hitherto hapax legomenon from Genesis to speak of YHWH’s restoration as 

a new act of creation. 

Joel 2:27 and Exodus 6:7; Isaiah 45:17–18 

The content of Joel 2:27 is packed with significant theological phrases from 

Israel’s Scriptures. It contains the Erkenntnis theme of knowing the Lord, the theme of 

the Lord’s being in Israel’s midst, the covenantal refrain םכיהלא הוהי ינא , the 

Deuteronomistic phrase דוע ןיאו , and the removal of Israel’s shame among the 

surrounding nations.  

Parallels  

For ease of layout, four parts of Joel 2:27 are analyzed separately below, 

though there is some overlap. 

“You will know that I am YHWH.” The phrase, םה/םכיהלא הוהי ינא  occurs 

47 times, but only eleven times in the OT is it preceded by a form of the verb   עדי

followed by יכ .208 Of these eleven times, excluding Joel 2:17 and 4:17, the phrase occurs 

four times with the 2mp suffix—as Joel 2:17 does—in Exodus 6:7, 16:12, Deuteronomy 

29:5 and Ezekiel 20:20. While having the 3mp suffix on םיהלא , Exodus 29:46 is 

noteworthy because it parallels Joel 2:17 by also noting the Lord dwelling among his 

                                                
 

207 Müller, Gottes Zukunft, 189. 

208 The refrain occurs very frequently in Leviticus. Without עדי יכ , see Exod 29:46; Lev 11:44; 
18:2, 4, 30; 19:2, 3, 4, 10, 25, 31, 34, 36; 20:7, 24; 23:22, 43; 24:22; 25:17, 38, 55; 26:1, 13, 44; Num 
10:10; 15:41 (x2); Judg 6:10; Isa 41:13; 43:3; 48:17; Ezek 20:5, 7, 19, 26; Zech 10:6. Following עדי יכ , see 
Exod 6:3; 16:12; 29:46; Deut 29:5; Ezek 20:20; 28:26; 34:30; 39:22, 28; Joel 2:17; 4:17.  
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people, albeit with different words than Joel, namely, םכותב ינכׁשל .  

 

Table 21. Parallels with Joel 2:27 and םכיהלא הוהי ינא יכ םתעדיו  

Joel 2:27 
 םֶ֖כיֵהֹלֱא הָ֥והְי יִ֛נֲאַו יִנָ֔א ֙לֵאָרְׂשִי בֶרֶ֤ק ְב יִּ֣כ םֶּ֗תְעַדיִו
ֹבֵי־ֹאלְו דֹו֑ע ןיֵ֣אְו  ׃םָֽלֹועְל יִּ֖מַע ּוׁש֥

Exod 6:7 
 םיִ֑הֹלאֵֽל םֶ֖כָל יִתיִ֥יָהְו םָ֔עְל ֙יִל םֶ֥כְתֶא יִּ֨תְחַקָלְו
 םֶ֔כְתֶא איִ֣צֹוּמַה םֶ֔כיֵהֹ֣לֱא ֙הָוהְי יִ֤נֲא יִּ֣כ םֶּ֗תְעַדיִֽו
 ׃םִיָֽרְצִמ תֹו֥לְבִס תַחַּ֖תִמ

Exod 16:12 
ֹמאֵל םֶ֜הֵלֲא רֵּ֨בַּד֒ לֵאָרְׂשִי יֵ֣נְּב ֮תֹּנּולְּת־תֶא יִּתְעַ֗מָׁש  ר֗
ֹּבַבּו רָׂ֔שָב ּו֣לְכֹאּת ֙םִיַּ֙בְרַעָֽה ןיֵּ֤ב  םֶחָ֑ל־ּועְּבְׂשִּת רֶק֖
 ׃םֶֽכיֵהֹלֱא הָ֖והְי יִ֥נֲא יִּ֛כ םֶּ֕תְעַדיִֽו

Deut 29:5 
ֹל םֶחֶל ֹל רָ֖כֵׁשְו ןִי ַ֥יְו םֶּ֔תְלַכֲא א֣  ֙ןַעַ֙מְל םֶ֑תיִתְׁש א֣
 ׃םֶֽכיֵהֹלֱא הָ֖והְי יִ֥נֲא יִּ֛כ ּו֔עְדֵּֽת

Ezek 20:20 
 םֶ֔כיֵניֵֽבּו יִ֣ניֵּב ֙תֹואְל ּו֤יָהְו ּוׁשֵּ֑דַק יַ֖תֹותְּבַׁש־תֶאְו
 ׃םֶֽכיֵהֹלֱא הָ֖והְי יִ֥נֲא יִּ֛כ תַעַ֕דָל

“You will know there is no other.” The phrase דוע ןיאו  follows a statement 

about YHWH ten times, excluding Joel 2:17. Deuteronomy 4:35, 39, and 1 Kings 8:60 

contain a form of the verb עדי  followed by םיהלאה אוה הוהי יכ . The remaining seven 

occurrences are found in Isaiah 45–46. Four times the phrase דוע ןיאו  is preceded by ינא 

הוהי  (Isa 45:5, 6, 18, 21), once it is preceded by לא ךב  placed in the mouth of the nations 

(Isa 45:14) and, similarly referencing לא , twice it is preceded by לא ינא  / יכנא  (Isa 45:22; 

46:9). Though similar, Joel does not parallel verbatim any of these verses with regard to 

the content preceding דוע ןיאו . 
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Table 22. Parallels with Joel 2:27 and דוע ןיאו  

Joel 2:27 
 םֶ֖כיֵהֹלֱא הָ֥והְי יִ֛נֲאַו יִנָ֔א ֙לֵאָרְׂשִי בֶרֶ֤ק ְב יִּ֣כ םֶּ֗תְעַדיִו
ֹבֵי־ֹאלְו דֹו֑ע ןיֵ֣אְו  םָֽלֹועְל יִּ֖מַע ּוׁש֥

Deut 4:35  

 ןיֵא םיִהֹלֱאָה אּוה הָוהְי יִּכ תַעַדָל ָתֵאְרָה הָּתַא 
 ׃ֹוּדַבְלִמ דֹוע

Deut 4:39 
 אּו֣ה ֙הָוהְי יִּ֤כ ָ֒ךֶבָבְל־לֶא ָֹ֮תבֵׁשֲהַו םֹוּ֗יַה ָּ֣תְעַדָיְו
 ןיֵ֖א תַחָּ֑תִמ ץֶרָ֖אָה־לַעְו לַעַּ֔מִמ םִיַ֣מָּׁשַּב םיִ֔הֹלֱאָֽה
 ׃דֹוֽע

1 Kgs 8:60 

 םיִ֑הֹלֱאָה אּו֣ה הָ֖והְי יִּ֥כ ץֶרָ֔אָה יֵּ֣מַע־לָּכ תַעַּ֚ד ןַעַ֗מְל
 ׃דֹוֽע ןיֵ֖א

Isa 45:5–6  
ֹלְו ָ֖ךְרֶּזַאֲא םיִ֑הֹלֱא ןיֵ֣א יִ֖תָלּוז דֹו֔ע ןיֵ֣אְו ֙הָוהְי יִ֤נֲא  א֥
 ׃יִנָּֽתְעַדְי
 סֶפֶ֖א־יִּכ ּהָ֔בָרֲעַּ֣מִמּו ׁ֙שֶמֶׁ֙ש־חַרְזִּמִמ ּו֗עְדֵי ןַעַ֣מְל
 ׃דֹוֽע ןיֵ֥אְו הָ֖והְי יִ֥נֲא יָ֑דָעְלִּב

Isa 45:21–22 
ֹז ַ֩עיִמְׁשִה יִ֣מ וָּ֑דְחַי ּו֖צֲעָּו ִֽי ףַ֥א ּוׁשיִּ֔גַהְו ּודיִּ֣גַה  תא֨
 דֹו֤ע־ןיֵֽאְו ֙הָוהְי יִ֤נֲא אֹו֨לֲה ּהָ֗דיִּגִה זָ֣אֵמ םֶדֶּ֜קִמ
 ׃יִֽתָלּוז ןִיַ֖א ַעיִׁ֔שֹומּו קיִּ֣דַצ־לֵֽא יַ֔דָעְלַּבִמ ֙םיִהֹלֱא
 ןיֵ֥אְו לֵ֖א־יִנֲא יִּ֥כ ץֶרָ֑א־יֵסְפַא־לָּכ ּו֖עְׁשָּוִהְו יַ֥לֵא־ּונְּפ
 ׃דֹוֽע

 

“You will know that I am in the midst of Israel.” There is no text with an 

exact parallel to this phrase. There are only three texts in the OT that contain the phrase 

לארׂשי ברקב  but they refer to persons other than YHWH dwelling in Israel.209 Wolff notes 

a similar phrase to Joel 2:27 in Zephaniah 3:15, 17, Hosea 11:9, and Micah 3:11.210 To 

this could be added multiple other passages which speak of YHWH in the midst ( ברקב ) 

of his people with regard to saving them.211 Strazicich argues that Joel supplemented his 

                                                
 

209 See Deut 17:20; Josh 6:25; 13:13. 

210 Wolff, Joel and Amos, 65n65.  

211 See Deut 23:15; Exod 17:17; 33:3, 5; 34:9; Num 11:20; 14:42; Deut 1:42; 6:15; 7:21; 
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Erkenntnisformel with YHWH dwelling in the land from Exodus 8:18. Just as the people 

were to recognize ץראה ברקב הוהי ינא יכ  (Exod 8:18b) when the plague of flies did not 

come upon Goshen, so Israel is to recognize YHWH’s presence among them when the 

Lord restores their agriculture.212 This parallel with Exodus 8:18 is strengthened due to 

the parallel word עדי . To this also ought to be added Exodus 29:46, which has a number 

of parallels with Joel 2:27, yet uses the synonym ךות  and not ברק . 

The theme of knowing YHWH and him being in the midst of his people is 

certainly an important one in the book of Exodus (Exod 6:7; 8:18; 10:2—some passages 

already noted in this study). The goal of the Exodus was not just knowledge of YHWH, 

but dwelling with him in the promised land. Thus, the passages Exodus 33:3, 5, 34:9, 

Numbers 14:42, and Deuteronomy 1:42 ought to be considered significant as they 

explicitly mention the idea of whether or not YHWH will dwell with his people. 

Moreover, as noted above, Exodus 32–34 was paradigmatic for Joel 2:12–14 in which 

YHWH’s presence with his people was threatened due to covenant infidelity.  
 

Table 23. Joel 2:27 and לארׂשי ברקב  

Joel 2:27 
 םֶ֖כיֵהֹלֱא הָ֥והְי יִ֛נֲאַו יִנָ֔א ֙לֵאָרְׂשִי בֶרֶ֤ק ְב יִּ֣כ םֶּ֗תְעַדיִו
ֹבֵי־ֹאלְו דֹו֑ע ןיֵ֣אְו  ׃םָֽלֹועְל יִּ֖מַע ּוׁש֥

Exod 8:18 
ֹּג ץֶרֶ֣א־תֶא אּו֜הַה םֹוּ֨יַב ֩יִתיֵלְפִהְו  ֙יִּמַע רֶׁ֤שֲא ןֶׁש֗
ֹרָע םָׁ֖ש־תֹוֽיֱה יִּ֥תְלִבְל ָהיֶ֔לָע דֵ֣מֹע  יִּ֛כ עַ֔דֵּת ןַעַ֣מְל ב֑
 ׃ץֶרָֽאָה בֶרֶ֥ק ְּב הָ֖והְי יִ֥נֲא

Exod 29:46 
 םָֹ֛תא יִתאֵ֧צֹוה רֶׁ֨שֲא םֶ֔היֵהֹ֣לֱא ֙הָוהְי יִ֤נֲא יִּ֣כ ּו֗עְדָיְו
 ׃םֶֽהיֵהֹלֱא הָ֥והְי יִ֖נֲא םָ֑כֹותְב יִ֣נְכָׁשְל םִיַ֖רְצִמ ץֶרֶ֥אֵמ

Ex 33:3 
ֹל ֩יִּכ ׁשָ֑בְדּו בָ֖לָח תַ֥בָז ץֶרֶ֛א־לֶא  יִּ֤כ ָ֗ךְּבְרִקְּב הֶ֜לֱעֶֽא א֨
 ׃ְךֶרָּֽדַּב ָ֖ךְלֶכֲא־ןֶּפ הָּתַ֔א ֙ףֶרֹ֨ע־הֵׁשְק־םַע

                                                
 
31:17; Josh 3:10; Isa 12:6; Jer 14:9; Hos 11:9; Mic 3:11; Ps 46:5. 

212 Strazicich, Joel’s Use of Scripture, 199–200. 
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“My people will never be put to shame.” The verb ׁשוב  occurs 124 times in 

the OT. It is negated twenty times with אל  and, outside of Joel 2:26 and 27, in only one of 

those twenty times does it include םלוע  as an object of an adverbial preposition (Isa 

45:17). 

 

Table 24. Joel 2:27 and וׁשבי־אלו  

Joel 2:27 
 םֶ֖כיֵהֹלֱא הָ֥והְי יִ֛נֲאַו יִנָ֔א ֙לֵאָרְׂשִי בֶרֶ֤ק ְב יִּ֣כ םֶּ֗תְעַדיִו
ֹבֵי־ֹאלְו דֹו֑ע ןיֵ֣אְו  ׃םָֽלֹועְל יִּ֖מַע ּוׁש֥

Isa 45:17–18 
ֹבֵת־ֹאל םיִ֑מָלֹוע תַ֖עּוׁשְּת הָ֔והיַּב עַׁ֣שֹונ ֙לֵאָרְׂשִי  ּוׁש֥
 פ ׃דַֽע יֵמְלֹו֥ע־דַע ּו֖מְלָּכִת־ֹאלְו
ֹכ יִּ֣כ  םיִ֗הֹלֱאָה אּו֣ה םִיַ֜מָּׁשַה אֵ֨רֹוּב הָוהְ֠י־רַמָֽא ה֣
ֹת־ֹאל ּהָ֔נְנֹוֽכ אּו֣ה ּ֙הָׂשֹעְו ץֶרָ֤אָה רֵֹ֨צי  ּהָ֖אָרְב ּוה֥
 ׃דֹוֽע ןיֵ֥אְו הָ֖והְי יִ֥נֲא ּהָ֑רָצְי תֶבֶׁ֣שָל

 

Literary Relationship  

“You will know that I am YHWH.” The origin of the Erkenntnis theme, 

canonically at least, is found in Exodus 6:7 and was the goal of the exodus when YHWH 

revealed his name to the people of Israel. This major theme, knowing YHWH, is 

developed in multiple texts, evidencing that it was well known. Thus, Joel could have 

developed such a notion without explicit literary dependence upon a specific text(s).  

That the verb עדי  is followed by יכ  is common and ought not to be understood 

as dependent upon a literary relationship between texts. 

Only Exodus 6:7 and 16:12 share the exact verbal form with Joel 2:17, a qal 

perfect 2mp, whereas Deuteronomy has a qal imperfect 2mp and Ezekiel 20:20 contains a 

qal infinitive construct. It appears possible that Joel 2:27 has a literary relationship with 

the well-known statement in Exodus 6:7. 

“You will know there is no other.” This phrase is rare enough that 

occurrences of it ought to indicate familiarity with, at least some of, the other sources. 
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The high frequency of the phrase דוע ןיא  in Isaiah and its density in chapters 45–46 make 

it reasonable to describe such a phrase as Isaianic, albeit developed from its earlier source 

in Deuteronomy 4:35 and 4:39.213 It is unlikely, but not impossible, that Joel reused this 

text from Deuteronomy independent of the more pronounced usage in Isaiah 45–46. 

However, given the greater parallel between Joel 2:27 and Isaiah 45:17–18 (see below), it 

is best to understand those two texts as literarily related, though Isaiah is built upon the 

theology of Deuteronomy. 

“You will know that I am in the midst of Israel.” With no direct verbal 

parallel, and multiple texts with a similar idea, often through the use of a synonym for 

ברקב , the phrase ינא לארׂשי ברקב  in Joel 2:27 ought to be understood as original to Joel 

without any direct textual relationship. Nonetheless, Exodus 33:5 expressed the essence 

of the covenant, namely, that YHWH would be in the midst of his covenant people, in the 

context of the covenant relationship being under threat. Joel has already paralleled this 

narrative, thus is it possible his choice of ברקב  was influenced by that narrative.  

“My people will never be put to shame.” Isaiah 45:17 and Joel 2:27 share 

three verbal parallels exclusively. Such a parallel, in addition to the parallels between Joel 

2:27 and elsewhere in Isaiah 45 make a literary relationship highly likely. Furthermore, 

Isaiah 45:18 is also parallel with Joel 2:27. Barton notes in Joel 2:27 that there is 

“covenantal language” with “reminiscences of Deutero-Isaiah,” specifically he highlights 

Isaiah 45:5 and 45:17.214 Wolff, similarly writes that the “typical ‘and no one else’ also 

shows that Joel takes up Deutero-Isaianic tradition in our passage.”215 

                                                
 

213 Sommer only notes the similarity of Isa 45:18 to Deut 33:26. Sommer, A Prophet Reads 
Scripture, 136. 

214 Barton, Joel and Obadiah, 90. 
215 Wolff, Joel and Amos, 58. 
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Summary. Crenshaw notes that it is “difficult to determine the exact source of 

his borrowing” yet he continues, seemingly dependent upon other commentators, to 

mention Isaiah 45:5, 6, 17, and Ezekiel 39:28–29 as influential to Joel 2:27.216 While Joel 

2:27 has stronger lexical parallels following the same inflection with other texts than 

Ezekiel 39:28, the strength of Joel being dependent upon Ezekiel 39:28 is due to the 

stronger parallel of Joel 3:1 with Ezekiel 39:29 which mentions the outpouring ( ךפׁש ) of 

the Spirit.217 Strazicich argues that Joel “constructed” this passage “from the following 

sources: Exod 8:18b, 10:2; 1 Kings 8:60 and Ezekiel 39:28.”218 Such a reading is 

appealing since Joel, it has been shown, already has reused material from Exodus 10 and 

1 Kings 8. Knowledge of other parallels, however—(whether Exod 10, Ezek 39; or 1 Kgs 

8)—with other portions of Joel, ought not to be given greater priority than other texts 

with greater sustained parallels. 

Joel 2:27 and Exodus 6:7 bear strong marks of a literary relationship due to 

sustained lexical and thematic agreement. Joel 2:27 and Isaiah 45:17–18 bear strong 

marks of a literary relationship due to rare lexical agreement. 

Direction of Dependence  

Exodus and its theology is programmatic to the subsequent literature of Israel, 

and Joel 2:27 can be considered subsequent to Exodus 6:7. Joel has already expressed 

familiarity with the book and message of Isaiah (namely, chaps. 13 and 24). Some 

interpreters separate Isaiah 40–66 from Isaiah 1–39,219 with others also separating Isaiah 

                                                
 

216 Crenshaw, Joel, 160. 
217 Wolff, Joel and Amos, 65. 
218 Strazicich, Joel’s Use of Scripture, 199. 

219 Sommer argues for the unity of Isa 40–66 based upon theme and literary style. Sommer, A 
Prophet Reads Scripture, 187–95. 
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56–66.220 However, not only should the changing of style not indicate a change of author, 

multiple similarities exist between Isaiah 1–39 and Isaiah 40–66, though often these are 

argued to be interpolations. Isaiah 40–55 is often dated later also due to a disbelief in 

predictive prophecy.221 However, one of the key arguments of Isaiah 40–55 is that 

YHWH’s word has come to pass, and so the people ought to trust this word also (Isa 

48:3). An essential tenet of the argument of Isaiah 40–55 would be nullified if Isaiah 40–

55 were written after the fact and ought to render this section of Isaiah as untrustworthy 

and not received as authoritative literature for Israel. Thus, there is no strong argument to 

interpret Isaiah 40–55 as distinct from Isaiah 1–39, and just as Joel utilized Isaiah 13 and 

24, he likewise is later than and has utilized Isaiah 45.  

Interpretive Significance of Reuse 

Knowledge of YHWH was the ultimate goal of the covenant (Exod 6:7). Such 

knowledge of YHWH entailed an intimate relationship and required a shared habitation 

between covenant God and covenant people in which to experience the knowledge of 

YHWH (Exod 6:8). Thus, the covenantal gift of the land was not a gift for the people to 

enjoy apart from enjoying the presence of YHWH also in the land (Exod 33:3). 

Moreover, this knowledge of YHWH was an exclusive relationship, not one to be shared 

with other so-called gods. He alone is God, there is no other (Isa 45:18).  

Knowledge of YHWH as God alone was intended to also spread to the nations 

(1 Kgs 8:60) as he upheld his covenant relationship in spite of Israel’s unfaithfulness 

(Ezek 20:9, 14, etc.). Idolatry, worshipping as God that which was not god, was nothing 

less than spiritual adultery. Israel’s unfaithfulness to the covenant finally resulted in the 

                                                
 

220 For example, see Blenkinsopp, Isaiah 40–55, 41–42. 

221 Blenkinsopp summarizes this view: “The allusions to Cyrus in Isa 40–48 indicate that the 
last decade of the Neo-Babylonian Empire (ca. 550–539) was when the core of this section of the book was 
composed.” Blenkinsopp, Isaiah 40–55, 93. 
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loss of land, YHWH’s presence, and even knowledge of YHWH (Hos 4:6). Isaiah 

promised a future salvation (Isa 45:17), a return from exile (Isa 45:13), that would be a 

salvation for all people not just Israel (Isa 45:6, 22).222 At this time, YHWH would prove 

himself over the vain idols. His people would know that he alone is YHWH, as would all 

nations (45:14, 23). This eternal salvation would result in never being shamed again (Isa 

45:17).223  

The Erkenntnis formula, frequent in Ezekiel, “highlights the divine intention 

ultimately to redo an exodus-like redemption of Israel and renew the covenant with an 

outcome never before enduringly realized: Israel and the nations “shall know that I am 

Yahweh.”224 The message of Joel 1–2 ends with Joel promising this very thing. YHWH 

would respond to the repentance of his people, relent from his wrath, become jealous for 

and restore the Eden-like properties of the land, drive evil out of the land, and dwell in 

the land with his people. Such repentance is nothing less than a covenant renewal that has 

resulted in the goal of the covenant being met: enjoyment of the intimate knowledge and 

presence of YHWH.  

Conclusions 

Joel describes the Day of YHWH as a day when YHWH comes in wrath and 

picks up the holy war motif from previous texts. In the OT the holy war motif is used in 

two ways: against Israel’s enemies (Deut 20:4; Judg 7:22; 1 Sam 4:20; Ezek 38:21, etc.) 

and against Israel herself (Deut 11:17). When directed against Israel’s enemies, YHWH’s 
                                                
 

222 Regarding Ezek 20, which shares many themes with Joel 2:27, Evans writes, “Ezekiel 
declared that, in response, Yahweh will act as the God of exodus. The spiritual and moral state of Israel 
was so grave that a new exodus done in judgment must precede a new exodus to usher the saved into the 
land promised to the ancestors (20:34–38).” John F. Evans, You Shall Know That I Am Yahweh: An Inner-
Biblical Interpretation of Ezekiel’s Recognition Formula, BBRSup 25 (University Park, PA: Eisenbrauns, 
2019), 244. 

223 The concept of shame arises, socially within Israel, out of the experience of exile, though it 
is not limited to that event. Johanna Stiebert, The Construction of Shame in the Hebrew Bible, JSOTSup 
346 (Sheffield: Sheffield Academic, 2002), 168. 

224 Evans, You Shall Know I Am Yahweh, 248. 
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fighting for Israel leads to her deliverance, most foundationally and climactically 

witnessed in the exodus when Israel was emancipated from her master (Exod 15:1ff.). 

When directed against Israel, such action is justified because of the covenant relationship 

and its stipulations between Israel and YHWH, resulting in YHWH bringing covenant 

curses upon Israel for her covenant infidelity (Deut 28:63). 

Joel 1:1–2:11 primarily focused on the escalating covenant curses culminating 

in the threat of an imminent theophanic day, which Joel describes using language from 

the holy war motif (Isa 13; Jer 4–6; Nah 2:11). Joel, however, draws language from texts 

that describe the holy war in both ways, against Israel and against her enemies. Thus, Joel 

can utilize the language of Jeremiah 4–6 which describes the covenantal punishment 

Israel receives at the hand of the enemy from the north. He can also, however, utilize the 

language of Isaiah 13 and Nahum 2, texts which originally describe YHWH’s actions 

against Babylon and Assyria. In so doing, Joel presents Israel both as receiving 

punishment because of their status as the covenant people of YHWH and, because their 

situation is so dire, as receiving punishment as those who are “not-my-people.” Such a 

state indicates the need of a new covenant. 

Covenant and creation are intimately interwoven in Joel’s theological 

framework. As the covenant was defiled, so the creation has been ruined. The covenantal 

curses are not simply against the people but afflict the land. Thus, the army of YHWH 

turns Eden into a wasteland (2:3). Whether one understands Joel to be preexilic or 

postexilic, such description of the land as Edenic is hyperbolic, as Joel’s contemporaries 

ought to know due to the presence of the temple. The temple, a microcosm of creation, 

the place where YHWH dwells with man, signifies that YHWH does not dwell fully with 

his people as he did in the first Eden. While Joel reverses the meaning of Ezekiel 

36:35/Isaiah 51:3 to describe the cosmic effect upon Israel’s land because of their 

covenantal disobedience, the hope of Ezekiel 36:35/Isaiah 51:3 where the land would 

become Eden—that is, the entire land would become a temple where YHWH dwells with 
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his covenant partner—still remains. And thus, a new creation is needed. 

Will Israel be annihilated by the approaching army of YHWH or will they be 

preserved, enabling the goal of creation and the covenant—the knowledge and presence 

of YHWH—to be attained? Joel draws heavily from earlier Scripture, not to presume on 

God’s grace, but yet also to depict YHWH as one who is merciful and gracious, who has 

a track record of relenting when his people repent. His reuse of Scripture has the effect of 

giving his hearer/reader optimistic hope.  

Thus, by reusing Jonah 3:9 and 4:2, Joel teaches that if YHWH can relent from 

disaster against the Assyrians, surely there is hope that he would relent from his proposed 

disaster against his people.225 More than that, Joel’s reuse of Scripture reminds that 

YHWH, because of his nature, relented from his wrath against Israel even after the 

golden calf incident (Exod 32–34). Just as one prong of Moses’s plea at that time was 

YHWH’s reputation among the nations, so Joel also puts this refrain into the priests’ 

mouths who now intercede for Joel’s contemporaries (Ps 79), indicating that YHWH does 

not change and that he ought to be approached in the same manner. Furthermore, though 

the day is described as unbearable—who can endure it (Joel 2:11)—by reusing Malachi 

3:2 and 3:23, the reader is reminded that some will endure that day, being saved through 

it (cf. Joel 3:4).  

Such deliverance and salvation from YHWH, however, is the result of the 

people’s repentance, returning to YHWH, with a whole heart. Joel’s reuse of 

Deuteronomy 30:2 shows that such deliverance will occur as the people return to YHWH 

with a whole heart after they have experienced the climactic curse of exile; and such a 

deliverance, a restoration of their fortunes, is equated with a return from exile (Deut 

30:3).  

                                                
 

225 This point is all the more interesting in that Joel has depicted Israel as Assyria through his 
reuse of Nahum. Thus, even if Israel has become “not-my-people” with the status of a Gentile nation, there 
is still hope. 
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Though the timing of the fulfillment of Joel 2:18–27 is debated, Joel promises 

the defeat of the Northerner, the symbol of chaos, in terms reminiscent of the Egyptians 

being drowned in the Red Sea, indicating that the defeat of Israel’s enemies will be akin 

to a new exodus. The goal of the first exodus was knowledge of YHWH (Exod 6:3) and 

Joel’s allusion to Exodus 6:3 (Joel 2:27) promises that this goal will be achieved, and one 

can thereby further assume, it will be achieved after a new exodus-event. Such a reading 

can be supported by Joel’s reuse of Isaiah 45. The context of Isaiah 45 describes 

YHWH’s use of Cyrus to bring his people of out exile (Isa 45:13), resulting in salvation 

for Israel. Joel’s use of Isaiah 45:17–18 further indicates that Joel expected Israel’s 

elimination of shame to be precipitated by a new exodus/return-from-exile event.  

Joel’s use of Psalm 126 to declare that YHWH has done great things reminds 

the hearer/reader that at least more than one restoration is needed—the restored cry out 

for restoration, the returnees from exile need to return from exile. The Lord has done 

great things, let him do more great things and bring full restoration. This reflects the 

situation of Joel’s contemporaries as living after the exile, having returned to the land but 

still needing to return to YHWH and be restored further.226 

A new exodus results in a new covenant people who know YHWH, that he 

alone is God. And as the breaking of the covenant caused the land to be afflicted, so the 

establishment of a new covenant will cause the land to be restored. Joel alludes to 

Genesis 1:11 to describe such restoration as nothing less than a new creation. And as 

YHWH dwelled with his people in the first creation in Eden, so the goal of the exodus, 

covenant, and creation will be fulfilled as YHWH dwells in the midst of his people 

(2:27). 

Such a permanent restoration eclipses all of YHWH’s previous acts of 

                                                
 

226 Nehemiah describes the condition of the returned exiles as still enslaved though in the 
promised land (Neh 9:36; cf. also Ezra 9:9). 
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deliverance in Scripture. One can think of the period of the Judges, where the cycle of sin 

» punishment » repentance » restoration recurred continually. Joel’s message of 

restoration continues in Joel 3 where he elaborates and clarifies his message that this 

salvation will supersede all that has gone before and will last forever. 
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CHAPTER 5 

REUSE OF THE OLD TESTAMENT IN JOEL 3 

A New Exodus through the Day of YHWH:  
An Overview of Joel 3:1–5 

Joel 3 consists of only five verses. It has been suggested by some that it is the 

latest addition to the book of Joel in its redactional history, later than the following 

chapter.1 Such hypotheses are put forward because of the change of topic in these verses 

and the supposition that such eschatological content arose from a later time period.2 To 

uphold any distinction between these sections, however, any similarities with 3:1–5 

within 1:1–2:27 or any perceived eschatological elements within 1:1–2:27 are excised 

and also classified as later interpolations. Such circular argumentation is unnecessary. 

Joel 3:1–5 shares the theme of the Day of the Lord with 1:15, 2:1–11,3 is syntactically 

connected to what precedes by the introductory phrase ןכ־ירחא היהו ,4 and is structurally 

integral to the book of Joel.5 Wolff and Strazicich also note that Joel 2:27 has parallels 
                                                
 

1 Jörg Jeremias, Die Propheten Joel, Obadja, Jona, Micha, ATD 24,3 (Göttingen: 
Vandenhoeck & Ruprecht, 2007), 41. Kapelrud has a helpful summary of the older arguments put forth by 
Duhm and Sievers. See Arvid Kapelrud, Joel Studies, UUA 4 (Uppsala, Sweden: A. B. Lundequistska 
Bokhandeln, 1948), 121–26. See also Ronald Troxel, Joel: Scope, Genre(s), and Meaning, Critical Studies 
in the Hebrew Bible 6 (Winona Lake, IN: Eisenbrauns, 2015), 73–75. 

2 Troxel, relying on Sæbø, defines eschatology not as some future time, but a time in which 
there is a “fissure” of “the end” indicating a time beyond the end. In this way, he understands Joel 2 to 
already be eschatological, and “eschatology is the trajectory of Joel’s story.” Troxel, Joel, 92–94.  

3 The theme is supported lexically as Joel 3:4 has lexical parallels with 2:10–11. Joel Barker, 
Joel: Despair and Deliverance in the Day of the Lord, Exegetical Commentary on the OT 25 (Grand 
Rapids: Zondervan Academic, 2020), 140. 

4 Kapelrud determines that “ ןכ־ירחא היהו  holds a natural place in the context, that it points 
forward, but that it need not necessarily point to an eschatological future.” Kapelrud, Joel Studies, 127. See 
also G. W. Ahlström, Joel and the Temple Cult of Jerusalem, VTSup 21 (Leiden: Brill, 1971), 133. 

5 Prinsloo, for example, provides a helpful overview of the structure of the book and the place 
of 3:1–5 within the book. Willem S. Prinsloo, The Theology of the Book of Joel, BZAW 163 (Berlin: 
Walter de Gruyter, 1985), 122. Granted, it could be argued that the final form of the book has an internal 
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with Ezekiel 39:28, and Joel 3:1 has verbatim parallels with Ezekiel 39:29, indicating that 

just as Ezekiel 39:29 follows 39:28, Joel 3:1 is a natural transition from 2:27.6 Seitz’s 

conclusion is apt: “We see no compelling reason to invoke secondary editors and prefer 

to think of a single organic conception.”7 

John Barton, who holds that 3:1–5 belongs to a later edition of the book, also 

understands this section to contain “miscellaneous oracles” that “do not amount to a 

coherent set of expectations.”8 He understands 3:1–2 to be one distinct oracle, separate 

from 3:3–5.9 It has been rightly noted that 3:1–2 is demarcated by an inclusio of ךופׁשא 

יחור־תא  at the beginning and end.10 It ought to be recognized, however, that 3:1–5 also 

contains an inclusio of לכ  in 3:1 and 3:5, the former referring to ֹרשב־לכ  and the latter 

referring to ארקי־רׁשא לכ . Troxel shows how the distinct units of 3:1–2, 3:3–4, and 3:5 are 

held together in a unit and show logical progression throughout. He argues that those 

given the Spirit (3:1–2) are able to recognize the signs (3:3–4) resulting in them calling 

upon the name of YHWH to be saved (3:5).11 

                                                
 
integrity, but this does not rule out earlier editions of the book. While this statement is true, there is no 
historic evidence for an earlier edition, nor are the literary features put forth as evidence for an earlier 
edition compelling. 

6 Hans W. Wolff, Joel and Amos, trans. Waldemar Janzen, S. Dean McBride Jr., and Charles 
A. Muenchow (Philadelphia: Fortress, 1977), 60–61; John Strazicich, Joel’s Use of Scripture and 
Scripture’s Use of Joel: Appropriation and Resignification in Second Temple Judaism and Early 
Christianity, BibInt 82 (Leiden: Brill, 2007), 208. I also believe that 2:27, YHWH’s presence among his 
people, is the reason for 3:5, their deliverance on the Day of YHWH. 

7 Christopher Seitz, Joel, ITC (London: T & T Clark, 2016), 185. 

8 John Barton, Joel and Obadiah, OTL (Louisville: Westminster John Knox Press, 2001), 92. 

9 On a literary level, Joel 3:5 ought to be separated from 3:3–4 due to 3:5 beginning with היהו , 
containing an inclusio of the verb ארק , and the switch from first person to third person speech. Thus, 3:1–2, 
3–4 and 5 are three sections within the unit of 3:1–5. James Crenshaw, Joel: A New Translation with 
Introduction and Commentary, AB (New York: Doubleday, 1995), 170. 

10 Crenshaw, Joel, 164. 

11 Troxel argues that the weqatal verb form in 3:3 connects 3:3–4 to 3:1–2. He then analyzes 
the other 34 occurrences in the OT of היהו  + a preposed phrase + yiqtol verb (as found in 3:5) and finds that 
such a grammatical structure occurs at the conclusion of a speech unit which provides an implication or 
consequence from the previous speech. Ronald Troxel, “Confirming Coherence in Joel 3 with Cognitive 
Grammar,” ZAW 125, no. 4 (2013): 578–92. 
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The giving of the Spirit is to all flesh ( רׁשב־לכ ). This term typically is universal 

is scope (e.g., Gen 6:12–13; Isa 49:26; Jer 25:31) even including animals (Gen 6:17). The 

book of Joel is quite sectarian, making such a statement contextually jarring at first. Most 

commentators, however, recognize that the following pronominal suffixes ( םכינב , 

םכיתונב םכינקז , םכירוחב , ) limit the scope of רׁשב־לכ  to those within Judea.12 Yet, Barton 

rightly notes that the universalistic tone should not be overlooked or minimized, 

especially in light of 3:5, which recounts that all who call upon the name of YHWH will 

be saved and that the servants ( םידבע ) and maidservants ( תוחפׁש ) of 3:2 possibly included 

Gentiles.13 Certainly later biblical authors understood Joel 3:5 in universalistic terms (cf. 

Acts 2:16–21; Rom 10:13).14 Thus, while Joel focuses more on the salvation of Judeans 

and the punishment of their enemies, his message does not rule out a broader salvation. 

Temporally within Joel’s message, Wolff is right in that the content of 3:1–5 

“presupposes that the preceding assurance oracles . . . have already been fulfilled,” and 

yet Jeremias’s comment is insightful when he notes that at Joel 3:1 “die Frage nach dem 

„Tag Jahwes” für Israel noch nicht definitiv beantwortet.”15 The Day of YHWH (2:1–11) 

had been averted (2:12–18) but not abolished. The great and awesome day of 2:11 that 

was averted is the same day that Joel describes as still coming in 3:4. The message of Joel 

3:1–5 is similar to 2:1–27, in that it states that all who cry out to YHWH will be saved 

(3:5), which was the experience of Joel’s contemporaries who were saved from the day of 

                                                
 

12 Elie Assis, The Book of Joel: A Prophet between Calamity and Hope, LHBOTS 581 
(London: Bloomsbury T & T Clark, 2003), 202; Crenshaw, Joel, 165; Wolff, Joel and Amos, 67; Prinsloo, 
Theology of Joel, 90. Such restricted use of רׁשב־לכ  is similar to Jer 12:12. 

13 Barton, Joel and Obadiah, 96. One does not need to share Barton’s view that it is “difficult 
to imagine that (Joel) could have harbored such universalistic ideas” and thus conclude that this verse is a 
secondary addition to Joel.  

14 Strazicich, Joel’s Use of Scripture, 255–334; Steve Runge, “Joel 2.28–32a in Acts 2.17–21: 
The Discourse and Text-Critical Implications of Variation from the LXX,” in Early Christian Literature 
and Intertextuality, ed. C. A. Evans and H. D. Zecharias, vol. 2 (New York: T & T Clark, 2009), 103–13; 
Chris Blumhofer, “Luke’s Alteration of Joel 3.1–5 in Acts 2.17–21,” NTS 62, no. 4 (2016): 499–516. 

15 Wolff, Joel and Amos, 65; Jeremias, Joel, Obadja, Jona, Micha, 40. 
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YHWH because of the cries of the priests (2:17).16 The petitions of 2:17, however, 

resulted in salvation due to YHWH relenting from sending the Day, but Joel 3:5 

describes those who will be saved through the Day which will still come rather than 

averting the Day.17 Thus, Joel 3:1–5 describes a universal Day of YHWH, in which some 

will be saved and some will perish.18 
 
 

Joel 3:1 and Ezekiel 39:29 

Ezekiel 38–39 comprise a clear “demarcated textual unit,” which may be 

dubbed the Gog Oracles.19 The textual witness of OG Pap967 presents a different order of 

Ezekiel in which Ezekiel 38–39 follows Ezekiel 36:23abα.20 Some understand Ezekiel 

38–39 to have a complex redactional history, supposing that Ezekiel 39:25–29 is the 

oldest original core of this text block.21 Assuming that Ezekiel 39:25–29 is out of place 

within chapters 38–39, they argue that the OG order supports a hypothesis that views 

39:25–29 as the earliest textual block within this unit as it more thematically connects to 

Ezekiel 36 than the Gog material. Konkel argues, however, that this understanding is not 

without problems. He points out that Ezekiel 39:25–29 contains intratextual references to 

Ezekiel 28:25–26, a text which details Israel’s salvation as a result of judgment upon the 

nations. Thus, Ezekiel 39:25–29—the salvation of Israel—does in fact make sense when 

                                                
 

16 Troxel even surmises that “calling on the name of the Lord” in 3:5 is “metonymic for the 
temple as the place for petition,” thereby strengthening the parallel between Joel 2 and 3. Troxel, Joel, 83. 

17 Crenshaw writes, “Now Joel implies that other nations will undergo that same frightening 
experience, while God’s people will escape the divine fury this time.” Crenshaw, Joel, 169. 

18 This is different from the comments of 2:11, which rhetorically asks ונליכי ימ .  
19 Frank-Lothar Hossfeld, “The Gog Oracles of Ezekiel between Psalms and the Priestly 

Writer,” in Ezekiel: Current Debates and Future Directions, ed. William A. Tooman and Penelope Barter, 
FAT 112 (Tübingen: Mohr Siebeck, 2017), 194. 

20 Ingrid Lilly, Two Books of Ezekiel: Papyrus 967 and the Masoretic Text as Variant Literary 
Editions, VTSup 150 (Leiden: Brill, 2012). 

21 Karl-Friedrich Pohlmann, Ezechielstudien: Zur Redaktionsgeschichte des Buches und zur 
Frage nach den ältesten Texten, BZAW 202 (Berlin: Walter de Gruyter, 1992). 
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connected with the rest of the Gog Oracles of 38:1–39:24—the judgment upon Israel’s 

enemies.22 

Konkel further points out that understanding the chronology of the oracles of 

Ezekiel 36–39 hinges somewhat upon understanding the התע  in 39:25. He finds 

Tooman’s understanding that התע  refers to a future moment after the destruction of Gog 

more compelling than those who understand it to “jump back to the exiles’ present” 

salvation.23 Therefore, Konkel highlights the different pragmatic effect the variant orders 

of the OG and MT have, namely, Ezekiel 39:25–29 in the OG order confirms the 

preceding salvation oracles already contained in the book of Ezekiel (e.g., 34–36), but the 

MT surpasses them pointing to a “definite salvation” after Gog is defeated.24 Zimmerli 

also describes how Ezekiel 39:21–22 functions as a hinge connecting what precedes with 

what comes after.25 Thus, based on similar content in Ezekiel (Israel’s salvation 

happening in the context of judging her enemies; Ezek 28:25–26), the function of התע , 

and the hinge-like character of Ezekiel 39:21–22, the MT order of Ezekiel 36–39 ought to 

be preferred. 

Ezekiel 38–39 recounts a prophecy against Gog and Magog, who in the latter 

years are gathered for battle against the land of Israel after the exiles have returned and 

the land has been restored (Ezek 38:8). YHWH himself brings Gog against his land as the 

                                                
 

22 Michael Konkel, “Ezekiel 38–39 in Current Research: Questions and Perspectives,” in 
Tooman and Barter, Ezekiel, 203. 

23 Konkel, “Ezekiel 38–39 in Current Research,” 205; William Tooman, Gog and Magog: 
Reuse of Scripture and Compositional Technique in Ezekiel 38–39, FAT 2/52 (Tübingen: Mohr Siebeck, 
2011). 

24 Konkel, “Ezekiel 38–39 in Current Research,” 206. Klein understands chaps. 34 and 37 of 
Ezekiel to mutually interpret each other and function as bookends of the third section of Ezekiel within the 
OG order, 34, 35, 36, 38–39, 37. She understands the MT order to give “restoration an eschatological 
drive.” Anja Klein, “Salvation for Sheep and Bones: Ezek 34 and 37,” Tooman and Barter, Ezekiel, 190.  

25 He also notes that 39:23–24 cannot be separated from 39:25–29 based on the shared phrase 
“ םינפ ריתסה ” as some attempt to do. Walther Zimmerli, Ezekiel 2: A Commentary on the Book of the 
Prophet Ezekiel Chapters 25–48, ed. Paul Hanson with Leonard Grenspoon, trans. James D. Martin, 
Hermeneia (Philadelphia: Fortress, 1983), 321. 
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means by which he will once and for all vindicate his name in the sight of the nations 

(Ezek 38:16, 23; cf. Exod 9:16), resulting in Gog’s destruction by YHWH described in 

terms reminiscent of previous holy wars.26 After Gog is destroyed, Israel burns the 

weapons (Ezek 39:9–10) and buries the bodies for seven months (Ezek 39:11–15), and 

the birds feast on the corpses (Ezek 39:17–20). The nations and Israel will then know that 

YHWH is God (Ezek 39:21–22). This vindication of YHWH’s name will include the 

nations knowing that Israel went into exile for their sins (Ezek 39:23–24), not because of 

any weakness in YHWH. Thus, Ezekiel 38–39 teaches a two-fold restoration, a physical 

return from exile and a later definitive time when YHWH will conclusively defeat Israel’s 

enemies once and for all. 

Ezekiel 39:25 begins: בקעי תיבש־תא בישא התע הוהי ינדא רמא הכ ןכל . As 

mentioned above, it is vital to discern when התע  refers to. When does this restoration 

occur? Does it refer to the physical return from exile or a subsequent restoration after the 

defeat of Gog and Magog? Ezekiel 36:26a continues with a consecutive weqatal ( ושנו ),27 

followed by a relative clause containing a qatal verb ( ולעמ רׁשא ). Ezekiel 36:26b then 

contains a temporal infinitive construct ( םתבׁשב ) which is followed by another temporal 

infinitive construct in Ezekiel 36:27 ( יבבוׁשב ). Do these temporal infinitives modify the 

relative clause resulting in a reading “which they unfaithfully did against me when they 

dwelled securely and when I had brought them back”? Or, do the temporal infinitives 

modify the main future clause, reading “I will restore their fortunes . . . they will forget 

their shame . . . when they dwell securely . . . when I have brought them back”? In other 
                                                
 

26 Ezek 38:20–22 recounts היהת ויחאב ׁשיא ברח , reminiscent of Gideon’s war (Judg 7:22), 
sulfur ( תירפגו ) that recalls the destruction of Sodom, and the plagues ( רבד ) that recall the Exodus plagues. 
Zimmerli even notes how the destruction of a great army recalls the destruction of the Assyrian army (Isa 
37:36). Zimmerli, Ezekiel 2, 314. 

27 Some amend ֹאשנ  “to take up” to הׁשנ  “to forget.” Though, as Zimmerli points out, the 
versions attest to the reading ֹאשנ , and the MT ought not to be amended. Zimmerli, Ezekiel 2, 320. The 
amendment is interpretive, depending on when one understands the timing of the passage. Those who 
understand this passage to refer to after the return from exile find it difficult to explain why Israel would be 
call to “take up” their guilt ( המלכ ). 
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words, did they act unfaithfully ( לעמ ) when they had returned ( יבבוׁשב ) requiring a 

subsequent “restoration” after the Gog and Magog incident, or have their fortunes been 

restored ( תיבׁש־תא ביׁשא ) when they returned ( יבבוׁשב )?  

Block observes that “the description of Israel in v. 27 appears to contain a 

deliberate summing up of the state of the nation at the time of Gog’s invasion as 

described in xxxviii 8, 11.”28 Does the התע  of Ezekiel 36:25 topically return to address 

the exiles and describe their restoration as their return to the land, or does התע  follow 

temporally in the Gog and Magog narrative to describe a restoration after they have 

already returned and after the Gog and Magog incident? 

(1) The phrase √ בׁשי חטבל +   occurs in Ezekiel to describe the state of Israel 

after their return to the land from exile (Ezek 28:26; 34:25, 28). It is also the state in 

which Israel is living when Gog and Magog gather to attack it (Ezek 38:8, 11). Thus, if 

the infinitive construct phrase in 36:26 חטבל םתמדא־לע םתבׁשב  is consistent with the 

meaning of √ בׁשי חטבל +   throughout Ezekiel, it would be referring to the time after the 

return. Such an understanding of the first temporal clause, however, supports both 

readings of the restoration in Ezekiel 36:25 above. 

(2) Ezekiel 39:27b contains a further weqatal verb that is consecutive with the 

yiqtol ביׁשא  in 39:25, namely, ׁשדק . Throughout Ezekiel YHWH causes himself to be 

regarded as holy ( ׁשדק ) among the nations when he causes his people to return from exile 

(Ezek 20:41; 28:25; 36:23). And yet, he also causes himself to be regarded as holy after 

the defeat of Gog and Magog (Ezek 38:23). Again, ׁשדק  in 39:27 can thus be read to 

support both understandings of the restoration. 

(3) The metaphor of YHWH hiding his face from Israel is paralleled with the 

exile (Ezek 39:23–24) and the pouring out of the Spirit occurs when YHWH no longer 

                                                
 

28 Daniel I. Block, “Gog and the Pouring out of the Spirit: Reflections on Ezekiel 39:21–9,” VT 
37, no. 3 (1987): 265. 
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hides his face (Ezek 39:29). YHWH will no longer hide his face, letting the nations 

plunder his people, as evident from the Gog and Magog account where YHWH defends 

his land. YHWH no longer hides his face beginning with the return from exile. Thus, the 

outpouring of the Spirit occurs after the return from exile but understanding this 

metaphor does not help discern whether the Spirit is poured out after or before the Gog 

and Magog incident. Simply, the Spirit is poured out some time after the physical return 

from exile. 

(4) Most important for interpreting this passage is the preceding weqatal verb 

not yet discussed, namely, ץבק , in 39:27a. This verb, consecutive with the restoration 

( ביׁשא ) in 39:25, denotes the concept of gathering. While a restoration of sorts may still 

occur after they have returned to the land, it is hard to understand a subsequent 

“gathering” to happen after they have already been regathered to the land. Of all the 

weqatal verbs that consecutively follow ביׁשא — םחר אנק , אׂשנ , ץבק , ׁשדק , —only ץבק  must 

be understood as the return from exile.  

Thus, contrary to Tooman’s interpretation of התע , Ezekiel 39:25–29 ought to 

be interpreted as referring to the physical restoration from exile into the land and not a 

restoration after Gog and Magog.29 This physical restoration will result in their dwelling 

securely in their land (Ezek 39:26b). Gog and Magog will attack after Israel has returned 

and are dwelling securely in the land (Ezek 38:8). The outpouring of YHWH’s Spirit will 

occur simultaneously or subsequent to the return from exile (Ezek 39:29) but before the 

Gog and Magog incident. The fact that YHWH has poured out his Spirit, marking his 

people as his own, “accounts for Yahweh’s intervention against Gog on Israel’s behalf 

before the latter is even touched.”30 

                                                
 

29 Robson likewise understands התע  to denote a “shift in focus back to the present, to the scene 
of the exile.” James Robson, Word and Spirit in Ezekiel, LHBOTS 447 (London: T & T Clark, 2006), 253. 

30 Block, “Gog and Pouring out of Spirit,” 268. 
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Parallels 

Thematic parallels join the book of Joel to Ezekiel’s message. Joel describes 

the defeat of the Northerner (Joel 2:20), and Ezekiel promises the destruction of Gog and 

Magog, who are described as coming out of the north ( ןופצ , Ezek 38:15; 39:2); and 

YHWH’s restoration occurs because of his jealousy (Joel 2:18; 4:1; Ezek 39:25). Both of 

these texts also share the verb ךפׁש  with חור  as the object.  

 

Table 25. Parallels between Joel 3:1 and Ezekiel 39:29 

Joel 3:1 
 רָׂ֔שָּב־לָּכ־לַע ֙יִחּור־תֶא ְךֹוּ֤פְׁשֶא ןֵ֗כ־יֵרֲחַֽא הָ֣יָהְו
 ןּו֔מֹלֲחַי תֹו֣מֹלֲח ֙םֶכיֵנְקִז םֶ֑כיֵתֹוֽנְבּו םֶ֣כיֵנְּב ּו֖אְּבִנְו
 ׃ּוֽאְרִי תֹוֹ֖ניְזֶח םֶ֔כיֵרּו֣חַּב

Ezek 39:29 
ֹלְו ־תֶא יִּתְכַ֤פָׁש רֶׁ֨שֲא םֶ֑הֵמ יַ֖נָּפ דֹו֛ע ריִּ֥תְסַא־אֽ
 ׃הִֽוהְי יָֹ֥נדֲא םֻ֖אְנ לֵ֔אָרְׂשִי תיֵּ֣ב־לַע ֙יִחּור
 

Literary Relationship 

When YHWH is the subject and חור  is the object, typically the verb is ןתנ  (Isa 

42:1; Ezek 36:27; 37:14). The usage of the verb ךפׁש  with חור  only occurs in these two 

passages. Both texts also contain YHWH speaking, the 1cs suffix on חור , the object 

marker preceding חור , and the preposition לע .31 The grammatical difference between the 

qatal verb in Ezekiel and the yiqtol verb in Joel is required by the different contexts, for 

the clause in Ezekiel is subordinate. Both texts, however, are future in orientation. It is 

noteworthy, that the object of לע  is different, though, given the thematic, unique lexical, 

and syntactical parallels, a literary relationship between these texts ought to be accepted. 

Kapelrud determines Joel 3:1 to be primarily dependent upon Zechariah 12:10. 

This appears driven more by his desire to interpret the outpouring of the Spirit as 

producing cultic ecstasy than by observing lexical parallels.32 Similarly, Ebach 

                                                
 

31 Of the 115 occurrences, ךפׁש  only occurs with תא  six times, excluding Ezek 39:29; Joel 3:1, 
2. 

32 Kapelrud notes that Zech 12:10 is followed by mourning rites and parallels such mourning 
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understands Joel 3:1–5 as responding to Zechariah 12:9–13:7. She notes that Joel offers a 

more universalistic presentation of salvation than Zechariah, and the composition of Joel 

3:1ff. was occasioned by the incorporation of Joel into the Book of the Twelve. Ebach 

also understands Joel 3 to be a later interpolation into the book of Joel that alters the 

chronology of the Day of YHWH and changes the book’s intention.33 Ebach’s 

interpretation is built upon speculative theories of the Book of Twelve and the 

composition of Joel rather than the stronger evidence of unique lexical parallels between 

Joel and Ezekiel. 

Direction of Dependence 

The verb ךפׁש  is a favorite of Ezekiel, occurring thirty-three times in his book, 

out of 115 total occurrences in the OT.34 Eleven of these occurrences pertain to YHWH 

pouring out his wrath ( המח ).35 Joel only contains the verb three times, once if his 

parallels with Ezekiel are excluded. Thus, the verb is far more common to Ezekiel. Given 

the frequent reference to YHWH pouring out his wrath within the book of Ezekiel, 

Ezekiel 39:29 is startling in that YHWH now pours out his Spirit.36 The phrase is more 

fitting internally to Ezekiel, and therefore it is more likely that Joel borrowed from 

Ezekiel.37  

                                                
 
with texts from Ras Shamra that combine cultic mourning with states of ecstasy. Kapelrud, Joel Studies, 
130. 

33 Ruth Ebach, “Geistausgießung und Rettung: Joel 3 als modifizierende Aufnahme von Sah 
12,9–13,9 im Zwölfprophetenbuch,” BN 167 (2015): 43–63. 

34 The book containing the next most occurrences of ךפׁש  after Ezekiel is Psalms, with only 12 
occurrences, highlighting how prominent the word is to Ezekiel. 

35 Ezek 7:8; 9:8; 14:19; 20:8, 13, 21, 33, 34; 22:22; 30:15; 36:18. 

36 Ezekiel has already noted that YHWH would give ( ןתנ ) his spirit, but the verb ךפׁש  in 
Ezekiel would expect the object המח . That ךפׁש  is chosen as the verb for חור  would be striking in Ezekiel, 
indicating a reversal of fortunes. This idea was pointed out to me in personal correspondence with Peter 
Gentry. The LXX reads ἐξέχεα τὸν θυµόν µου at this point. See the discussion by Robson, who argues that 
the LXX reading is exegetical and not representative of a different Vorlage. Robson, Word and Spirit in 
Ezekiel, 255–56. 

37 Zimmerli assumes Joel is later and that he develops the idea in Ezek 39:29. Zimmerli, 
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The suggested intratextual parallel within Joel between the pouring out of the 

rains in Joel 2:23 and the outpouring of the Spirit in 3:1 is stronger in English than 

Hebrew. While the ideas are similar and provoke comparison, there are no lexical 

parallels. If Joel wanted to reader to recognize an intratextual reference to 2:23 he could 

have easily used the more common, and thus expected, verb ןתנ  in 3:1 to make an 

intentional allusion to 2:23. That he did not, and that he utilized the rare verb ךפׁש  

instead, indicates his intent to parallel Ezekiel 39:29 instead. 

Interpretive Significance of Reuse 

Wolff writes,  

Joel has chiefly in view neither the gift of the spirit (with ןתנ , Ezek 36:26–27) for 
the purpose of new obedience, nor the pouring out of the spirit (with הרע , Is 32:15; 
with קצי , Isa 44:3) for the new creation of the people of God. He rather interprets the 
terse promise of the pouring out of the spirit in Ezek 39:29 (which stands in a 
related context and also uses the verb ךפׁש , in contrast to the other passages adduced 
for comparison) to announce that the people newly called to life shall be a nation of 
prophets.38 

This reading, however, is surely too narrow. While Joel’s immediate emphasis 

is on the prophetic effect of the gift of the Spirit (Joel 3:1–2), it should not be viewed in 

isolation from knowledge of the fact that the Spirit is the Spirit of creation (Isa 44:3) and 

the Spirit of the new covenant causing people to obey (Ezek 36:26–27).  

Robson understands Ezekiel 39:29 to have the same meaning as Ezekiel 36:27 

and 37:14. He notes that both ןתנ  and ךפׁש  take similar prepositions indicating that their 

meaning overlaps and that the transformative effect of giving the Spirit and pouring the 

Spirit are the same.39 Assis similarly understands Ezekiel 39:28–29 to repeat the 

                                                
 
Ezekiel 2, 567. 

38 Wolff, Joel and Amos, 66. 

39 He argues that YHWH no longer hides his face when/because ( רׁשא ) YHWH has poured out 
his Spirit (Ezek 39:29). Therefore, the goal of the giving of the Spirit in Ezek 39:29 is the same thing as 
YHWH giving his Spirit to cause his people to obey him in Ezek 36:26–27. His logic is this: since they 
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prophecy of Ezekiel 37:1–14 in abbreviated form; this latter prophecy pertains to “the 

transformation of the bodies to living beings . . . accomplished through the giving of the 

spirit to them . . . understood to mean the removal of the people from their exile.”40 He 

believes this is the reason why Joel used the phrase ֹרשב־לכ  to refer to the flesh of Ezekiel 

37 rather than continuing to borrow from Ezekiel 39:29.41 In Assis’s reading, the gift of 

the Spirit is equated with the return from exile.  

While the occurrences in Ezekiel 36, 37, and 39 are complementary, the 

readings of Robson and Assis minimize the unique elements within the context of Ezekiel 

39. Block is more accurate, understanding the two uses to be similar yet with different 

emphases. Ezekiel 36 and 37 have to do with the renewal of the covenant and the rebirth 

of the nation. Ezekiel 39 has to do with the sealing of the covenant: the presence of the 

Spirit, the “divine mark of ownership,” served as a permanent witness of the eternal 

covenant and that “587 B. C. shall never again repeat itself.”42  

For those living after the physical return from exile, they could rightly say that 

what they had experienced was promised in Ezekiel 37:12–14, which was a work of the 

Spirit, a national resurrection of sorts in the return from exile. But they had not 

experienced nationally the enabling power of the Spirit of the new covenant (Ezek 36:26–

27), for the postexilic books recount the sin of the people and their subsequent experience 

of the covenant curses (e.g., Hag 1:9–11; Mal 2:2), indicating their life was still under the 

old covenant. Thus, Joel’s message of all flesh becoming prophets served as “a warning 

against regarding cultic restoration and life under the canonized Torah in the Jerusalem of 
                                                
 
obey, YHWH no longer has to hide his face. Robson, Word and Spirit in Ezekiel, 260–62. 

40 Assis, The Book of Joel, 203. 
41 Ezek 37:8 mentions the ֹרשב  without the חור . 

42 Block, “Gog and Pouring out of Spirit,” 268–70. Zimmerli takes a similar view arguing that 
36:27 and 37:14 have in view the “inner transformation of man which enables him to keep the 
commandments,” whereas Ezek 39:29 is more developed, describing the “final irrevocable union of 
Yahweh with his people.” Zimmerli, Ezekiel 2, 567, 321. 
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the fourth century as the goal of God’s ways.”43 Assis is likely right that Joel utilized ־לכ

ֹרשב  to refer to the revivified flesh of Ezekiel 37. Joel’s point, therefore, is that all flesh—

that is, those returned from exile—are not yet all prophets. Such a reality, that all would 

be prophets, was a longing of the first exodus which never materialized (Num 11:29). 

Joel is highlighting the fact that the physical return from exile, this second exodus of 

sorts, had not resulted in all flesh becoming prophets. This was something still 

anticipated. And so, Joel is promising that another restoration, a new and better exodus 

was needed after the physical restoration from exile at which time all would become 

prophets, fulfilling the desire of the first exodus. 
 
 

Joel 3:3 and Thematic Allusion to the Exodus  

Joel 3:3–4 reintroduces the Day of YHWH in similar terms to Joel 2:10–11, 

indicating that the repentance of Joel 2:12–17 had simply averted the day but not dealt 

with it definitively. Thus, for the salvation to be permanent (cf. Joel 2:27) the question of 

the Day of YHWH must be answered. When the Day of YHWH returns, it will be 

preceded by wonders ( םיתפומ ), such as blood, fire, and columns of smoke (  ׁשאו םד

ןׁשע תורמיתו ). 

Parallels 

The exodus occurred, and was remembered, as a time when YHWH led his 

people out with many םיתפמ  (Exod 4:21; Deut 6:22, etc.). Such signs included םד  (Exod 

7:17)44 and ׁשא  (Exod 9:23–24). It is also tempting to understand the ןׁשע תורמית  as 

parallel with the more common ןנע דומע  that led Israel out of Egypt (Exod 13:21), but the 

parallel is greater in English. Moreover, the fact that Joel did not use the familiar term 

                                                
 

43 Wolff, Joel and Amos, 67. 

44 Strazicich also notes Exod 7:20 as the only other place that the verb ךפה  is followed by םדל . 
He thus understands Joel to have resignified the Exodus motif by applying it “astronomically to the moon.” 
Strazicich, Joel’s Use of Scripture, 216. 
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ןנע דומע  which was available to him ought to be determinative in not viewing this as a 

synonymous parallel. 

Strazicich understands the phrase ןׁשע תורמית  to be an allusion to Song of 

Solomon 3:6 since these two passages are the only place in extant Hebrew literature 

where this phrase occurs. As Solomon’s approach wrought a dust cloud, now YHWH’s 

cosmic approach brings about a global dust cloud as he arrives with his heavenly 

entourage.45 This is possible, and I previously have argued for parallels due to the unique 

sharing of a term. While I agree ןׁשע  is indicative of a divine theophany (see “Joel 2:1–2 

and Zephaniah 1:14–16” above), the parallel of  with Song of Solomon 3:6 in my  תורמית

estimation is coincidental. It is not necessary to see an allusion to Song of Solomon to 

understand the term ןׁשע תורמית  as indicating a theophany.46 

Literary Relationship 

Such a usage of םיתפמ  ought to be understood as a thematic allusion rather 

than a literary allusion to one specific text. I concur with Strazicich, who concludes, 

“Whether we can locate a scriptural reference for his use of םיִתְפֹומ  with certainty may 

prove to be difficult.”47 While םיתפמ  can refer to any generic sign, the majority of its uses 

in the OT refer to the signs that accompanied the exodus event. Likewise, the words םד  

and ׁשא  are common and generic and yet they ought to be contextually limited by them 

being categorized as םיתפמ  and so be understood as signs that accompany the exodus. 

Additionally, just as with םיתפמ , the terms םד  and ׁשא  do not indicate a literary 

relationship between two specific texts, but ought to be viewed as indicating a 

                                                
 

45 Strazicich, Joel’s Use of Scripture, 215. 

46 To argue that the parallel of תורמית  is coincidental does not rule out, however, that Song 3:6 
utilizes a well-known theophanic term, ןׁשע , to present Solomon entering into covenant with his bride in 
analogous fashion to YHWH entering into covenant with his bride, Israel, as Sinai. James M. Hamilton Jr., 
Song of Songs: A Biblical-Theological, Allegorical, Christological Interpretation, Focus on the Bible 
(Fearn, Scotland: Christian Focus, 2015), 74–77. 

47 Strazicich, Joel’s Use of Scripture, 213. 
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relationship between Joel and the exodus event as recorded in the book of Exodus. 

Direction of Dependence 

Joel is dependent upon Exodus, as argued above. 

Interpretive Significance of Reuse 

Ruth Ebach views Joel 3:1–2 as parallel with Zechariah 12:9ff. Because of 

this, she understands the signs of םד  and ׁשא  to reinterpret Zechariah 13:7–9 which 

mention those killed by the sword and purified by fire.48 This reading must be deemed 

speculative and influenced more by a theory of the Book of the Twelve than by genuine 

literary parallels. 

The םיתפמ  were remembered as accompanying YHWH’s deliverance of Israel 

out of Egypt,49 but were also promised to occur again when YHWH would intervene to 

deliver Israel in the future (Deut 7:19). Prinsloo is surely right when he comments that 

“by using this familiar term from the ancient tradition Yahweh’s act of deliverance 

towards his people is portrayed as a type of new exodus.”50 Just as YHWH led Israel out 

of slavery and then executed final judgment upon the Egyptians by throwing them into 

the sea, this pattern is repeated by Joel who describes םיתפמ , indicating a new exodus, on 

the Day of YHWH ( הוהי םוי אוב ינפל , Joel 3:4) after the Northerner has been thrown into 

the sea (2:20).  

Just as ancient Israel and the Egyptians both witnessed the signs, but the 

Egyptians, particularly Pharaoh, did not recognize and respond appropriately to the signs, 

the signs can be understood as signs of salvation for some and destruction for others. In 

context, the reception of YHWH’s Spirit (3:1–2) marks out those for salvation as 
                                                
 

48 Ebach, “Geistausgießung und Rettung,” 57. 

49 Barton, Joel and Obadiah, 98; Kapelrud, Joel Studies, 138; Wolff, Joel and Amos, 68; 
Crenshaw, Joel, 167. 

50 Prinsloo, Theology of Joel, 85. 
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YHWH’s people (3:5). Joel succinctly describes the Day of YHWH here by mentioning 

the sun specifically turning dark (3:4; cf. 2:2). As already mentioned, the term ךׁשח  in 

Joel reminds one of the ninth plague. Rather than averting the Day of YHWH, a universal 

and final Day of YHWH is coming on which those who have received YHWH’s Spirit 

will be delivered via a new exodus.51 
 
 

Joel 3:5 and Obadiah 17  

Obadiah, the shortest book in the OT, recounts a vision against םודא  (Obad 1). 

Obadiah 1–9 contains an oracle against the pride of Edom with numerous parallels to 

portions of Jeremiah 49.52 Obadiah 10–14 recount historical occurrences of Edom’s 

treachery against Israel. While the dating of these historical events vary, most interpreters 

understand these verses to recount how Edom acted on the day when the Babylonians 

destroyed the Jerusalem Temple.53 This section is followed by the promise of judgment 

on Edom and all the nations on the Day of YHWH (Obad 15–18), before the book 

concludes with a message of salvation and YHWH’s universal reign (Obad 19–21). 

Parallels 

Many parallels between Joel and Obadiah exist. Philip Jenson lists five in 

addition to Joel 3:5 and Obadiah 17 (see Obad. 11//Joel 4:3; Obad. 15//Joel 1:15; Obad. 

16//Joel 4:17; Obad. 18//Joel 2:5; Obad. 21//Joel 3:5).54 Both Obadiah 11 and Joel 4:3 

                                                
 

51 There are no lexical parallels to strengthen the following suggestive parallel between the 
exodus and Joel’s new exodus, but salvation coming to those who call ( ארק ) upon the name of YHWH 
recalls Exod 2:23 in which Israel’s cry out ( קעז ) causing YHWH to remember his covenant and redeem his 
people. 

52 Allen notes the points of contact between Jer 49 and Obad 1–9 but concludes that the 
direction of dependence remains elusive. Leslie Allen, The Books of Joel, Obadiah, Jonah, and Micah, 
NICOT (Grand Rapids: Eerdmans, 1976), 131–33. 

53 Allen, Joel, Obadiah, Jonah, and Micah, 129. Block summarizes the various dating 
proposals of Obadiah well. Daniel I. Block, Obadiah: The Kingship Belongs to YHWH, 2nd ed., ZECOT 27 
(Grand Rapids: Zondervan, 2017), 23–25.  

54 Philip Peter Jenson, Obadiah, Jonah, Micah: A Theological Commentary, LHBOTS 496 
(London: T & T Clark, 2008), 7. Siegfried Bergler, Joel als Schriftinterpret, BEATAJ 16 (Berlin: Peter 
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contain the lexical, syntactical, and inflectional parallel לרוג ודי , which elsewhere only 

occurs in Nahum 3:10. This parallel is explored in the next chapter.55 Obadiah 15 

contains the stock phrase הוהי־םוי בורק־יכ  which parallels Joel 1:15, but Joel 1:15 has a 

literary relationship with Isaiah 13:6 not Obadiah 15 due to greater lexical parallels.56 The 

only shared lexical parallel between Obadiah 16 and Joel 4:17 is the somewhat common 

phrase יׁשדק רה , which is not significant enough to establish a literary relationship. 

Obadiah 18 and Joel 2:5 share the terms ׁשא , √ לכא , √ בהל , and ׁשק . This parallel however 

lacks significant syntactical or inflectional parallels and rare words to indicate a genuine 

literary parallel. These “parallels” put forth by Jensen, therefore, do not indicate a literary 

relationship, but similar theological emphases, which support the conclusion that Obadiah 

would be a book Joel would draw from. 

Strazicich believes Joel 3:5 to be a midrashic complex involving Isaiah 37:31–

32 and Obadiah 14 in addition to Obadiah 17.57 The proposed parallel with Obadiah 14 

is, however, limited to the word דיֹרש . The proposed parallel with Isaiah 37:31–32 is to 

explain Joel’s addition of םלׁשוריב  to the quotation of Obadiah 17. It is an intriguing 

suggestion but unable to be proven, and a literary relationship must not be pressed for 

such a common parallel as םלׁשורי . Strazicich also believes the calling upon the name to 

be parallel with Zephaniah 3:9, though the universalistic tone of Zephaniah 3:9 is not 

repeated in Joel.58 Here the parallels include לכ , √ ארק םׁשב , , and הוהי . The phrase, 

however, הוהי םׁשב  √ ארק 	is not rare and thus the only unique parallel between Zephaniah 

3:9 and Joel 3:5 is that they are the only places which also contain the adjective לכ . But 
                                                
 
Lang, 1988), 301–20. 

55 The parallel between Obad 15 and Joel 4:4, 7 with the terms √ בוׁש , √ למג , and ׁשארב  will also 
be explored in chap. 6. 

56 Bergler also understands Joel to be more informed by Isa 13 than Obad 15ff regarding the 
Day of YHWH. Bergler, Joel als Schriftinterpret, 297. 

57 Strazicich, Joel’s Use of Scripture, 219. 

58 Strazicich, Joel’s Use of Scripture, 217. 
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לכ  is a common word and used differently in each verse, so that a literary parallel appears 

unlikely.	

Table 26. Parallels between Joel 3:5 and Obadiah 17 

Joel 3:5 
ֹּכ הָ֗יָהְו ־רַהְּב יִּ֠כ טֵ֑לָּמִי הָ֖והְי םֵׁ֥שְּב אָ֛רְקִי־רֶׁשֲא ל֧
ִַלָׁשּוריִבּו ןֹוּ֨יִצ  הָ֔והְי רַ֣מָא ֙רֶׁשֲאַּֽכ הָ֗טיֵלְפ ֣הֶיְהִּֽת ם֜
 ׃אֵֽרֹק הָ֖והְי רֶׁ֥שֲא םיִ֔דיִרְּׂשַ֨בּו

Obad 17 
 תיֵּ֣ב ּ֙וׁשְר ָֽיְו ׁשֶדֹ֑ק הָיָ֣הְו הָ֖טיֵלְפ הֶ֥יְהִּת ןֹוּ֛יִצ רַ֥הְבּו
 ׃םֶהיֵׁשָֽרֹומ תֵ֖א בֹ֔קֲעַֽי

Literary Relationship 

In the OT, only Joel 3:5 and Obadiah 17 contain these four words in this order 

with the prepositional phrase fronted. Furthermore, both contain the ב preposition on רה  

and have the yiqtol form of היה . An exclusive parallel of four words sharing the same 

syntax and inflection ought to be viewed as indicative of a literary relationship between 

these two texts. 

Direction of Dependence 

As mentioned above, the scholarly majority typically dates Obadiah in the 

exilic period as it recounts the acts of Edom during the time of the Babylonian invasion in 

586 BC. Thus, a postexilic date for Joel places Joel after Obadiah, making this text 

available to him. 

The majority of commentators accept the priority of Obadiah.59 Ebach, among 

others, goes so far as to say that Joel cites Obadiah.60 That Joel cites Obadiah is argued 

based upon the words הוהי רמא רׁשאכ  functioning as a citation marker.61 

                                                
 

59 Jenson, Obadiah, Jonah, Micah, 24; Allen, Joel, Obadiah, Jonah, and Micah, 164; 
Strazicich, Joel’s Use of Scripture, 219; Jeremias, Joel, Obadja, Jona, Micha, 44. 

60 Ebach, “Geistausgießung und Rettung,” 47. 

61 Wolff, Joel and Amos, 68; Bergler, Joel als Schriftinterpret, 301. 
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Furthermore, Joel’s text is larger, containing םלׁשוריבו . Obadiah mentions 

םלׁשורי  twice (Obad 11, 20) but not in explicit connection with ןויצ . Joel, however, 

mentions םלׁשורי  five times outside of 3:5, twice in connection with ןויצ  (Joel 4:16, 17). 

Obadiah has no aversion to םלׁשורי , mentioning it twice in his short prophecy. Thus, if 

Obadiah borrowed from Joel it would be strange to intentionally omit םלׁשורי  from the 

reuse. If Joel borrowed from Obadiah, however, it makes sense to add םלׁשורי  to his own 

prophecy for internal consistency which mentions םלׁשורי  and ןויצ  together elsewhere.62 

Given the larger text of Joel containing םלׁשורי , the relative dating, and the use of רׁשאכ 

הוהי רמא  there is stronger evidence that Joel borrowed from Obadiah than vice versa. 

Interpretive Significance of Reuse 

Within Joel’s message thus far, the Day of YHWH has been averted. Joel now 

proclaims that the Day of YHWH will come, but some will survive that day. Obadiah, 

similarly, understands a future Day of YHWH upon the nations in which Judeans will be 

saved. Having recounted the destruction done to Jerusalem (Obad 11–14), Obadiah now 

proclaims that Zion in Jerusalem will be the place of deliverance (Obad 17). Allen 

understands Joel’s citation to be in accord with the plain meaning of Obadiah: “The 

passage from which he quotes is explicitly concerned with Yahweh’s Day for the nations, 

from which Judah is now exempt, having already experienced it. The citation is thus 

contextually apt, for Joel has a similar message to proclaim.”63 Joel’s message is similar 

to Obadiah’s in that the Day of YHWH was directed against his own people and now it 

                                                
 

62 Some see a further parallel between Obad 17 and Joel 4:17, namely, √ היה  and √ ׁשדק , and 
Allen goes so far as to say Joel “cites” Obad 17 at this point. It is hard to make a case for citation, even an 
allusion, based upon such common words. However, if the influence of Obadiah upon Joel at this point is 
accepted, Joel has applied these words of Obad 17 explicitly to םלׁשורי  giving further evidence for the 
priority of Obadiah. Jenson, Obadiah, Jonah, Micah, 24; Allen, Joel, Obadiah, Jonah, and Micah, 164. 
Bergler argues that Joel has used Obad 17, splitting it up over various parts of his message, in much the 
same way he has used Malachi and Isa 13. Bergler, Joel als Schriftinterpret, 303–4. 

63 Allen, Joel, Obadiah, Jonah and Micah, 102. 
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will be directed against the nations. In Obadiah, however, YHWH’s people did 

experience YHWH’s wrath, whereas in Joel, YHWH relented from venting his full wrath 

(Joel 2:18). Notwithstanding this minor difference, both speak of a future Day against the 

nations, making Obadiah 17 a natural text to cite. Such a usage would be categorized as 

inner-biblical exegesis, as Joel cites a text according to its plain meaning.64 

Within Obadiah, not only has the object of the Day of YHWH transformed 

from YHWH’s people to the nations, there is also an emphasis on the transformation of 

Zion itself. The temple in Jerusalem had been destroyed and defiled, but after the Day of 

YHWH upon the nations Zion will become holy.65 Jenson understands ׁשדק היהו  in 

Obadiah 17 to mean “that the temple has been rebuilt, purified and consecrated, thus 

becoming once again a fit dwelling for God.”66 Here again there are similarities in Joel’s 

message, and differences. Zion has been transformed in Joel from the place of YHWH’s 

attack (Joel 2:1) to the place of protection (3:5).67 But in Joel, unlike Obadiah, the temple 

was not desecrated, rather it is standing and was the place where the Judeans cried out for 

deliverance (2:17).  

While Joel does not mention the holiness of Zion in 3:5, he does in 4:17. 

Bergler, and others, understand Joel 4:17 to be dependent upon Obadiah.68 I am less 

persuaded to make a case that he is textually dependent, but he shares the same 

theological outlook of Obadiah. Joel’s vision, however, transcends that of Obadiah. In 

Obadiah, Zion, and therefore the temple, will be transformed from that which was defiled 

to that which is holy. In Joel, the temple has not been destroyed, though it has suffered 
                                                
 

64 See chap. 2 of this dissertation concerning definition of terms.  
65 Block, Obadiah, 93.  

66 Jenson, Obadiah, Jonah, Micah, 24. 

67 Crenshaw summarizes, “The earlier scene of disaster is here transformed into a safe haven, 
confirming the presence of YHWH in the midst of his people (2:27).” Crenshaw, Joel, 169. 

68 Bergler, Joel als Schriftinterpret, 303–4; Jenson, Obadiah, Jonah, Micah, 24; Allen, Joel, 
Obadiah, Jonah, and Micah, 164. 
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want paralleling the lack of produce from the land (e.g., Joel 1:9–10)—which highlights 

its role as a microcosm of the cosmos. Joel view is not limited to the transformation of 

the temple, but it expands to the entire land. Thus, at 4:17, Joel recounts that Jerusalem 

will be holy. While Obadiah’s message that Zion would be holy indicates a restored 

temple of YHWH to dwell in, Joel’s message is that the city would be holy indicating a 

surpassing of the temple as the dwelling place of YHWH. 

This reading further explains the plus of םלׁשוריב  in Joel’s text. In Israel’s 

theology, YHWH’s presence is the cause of her deliverance (Deut 23:15 [23:14 ET]). 

Joel 2:27 recounts that YHWH is now in the midst ( ברקב ) of his people. Connecting 2:27 

with 3:5, it is clear that those in Zion and Jerusalem shall be saved because YHWH is “in 

the midst.” And because YHWH is “in the midst” of Zion and Jerusalem, both Zion and 

Jerusalem can be said to be holy. Joel 3:5, in connection with 2:27 and 4:17, hints at a 

future time when YHWH, in covenantal relationship with his people, is in their midst and 

thus delivers them from the Day of YHWH. 
 
 

Conclusions 

The prophecy of restoration in 2:18–27 culminated with the knowledge of 

YHWH and YHWH dwelling “in the midst” of his people. Whether or not such a 

dwelling promised by Joel is similar to the goal of the old covenant—YHWH walking in 

the midst of Israel (√ ךלה  Lev 26:12; cf. Gen 3:8)—or similar to the experienced reality of 

the old covenant—YHWH dwelling in the temple (e.g., Deut 6:15)—is not made explicit. 

Joel 3:1–5, while not overt about the time, does depict a chronologically subsequent 

( ןכ־ירחא היהו ) restoration that transcends what has preceded it in Joel 2.  

Whereas Joel 2:18–27 focused on the re-creation of the land and the animals, 

even using language from Genesis, no mention was made of the re-creation of the people. 

Joel 3:1–2, however, details the work of the Spirit among all flesh ( רׁשב־לכ ) to address 

the             re-creation of man. Such terminology may even hint at Genesis 2:21–24 
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where רׁשב  first occurs in the OT. That this creative work of the Spirit is upon רׁשב לכ  

also recalls the restoring work of the Spirit, mentioned in Ezekiel 37, who would revive 

the nation by bringing them back from exile. Thus, the work of the Spirit to recreate 

mankind is promised in Joel to be a subsequent work upon those who have returned from 

the physical exile. One could say a new exodus is needed. 

Joel promised deliverance in the Day of YHWH for those protected by 

YHWH’s presence in Zion and Jerusalem (3:5) This Day will come with םיתפמ  that 

recall the first exodus. This makes it quite plain that Joel envisions the deliverance of 

YHWH’s people on the coming Day of YHWH as a new exodus. Noteworthy is that the 

Spirit being poured out on all flesh fulfills the desired wish of the first exodus (Num 

11:29), and yet in Joel’s presentation the Spirit-filling appears to occur before the final 

exodus. 

That this exodus is not a physical exodus is clear from the fact that YHWH’s 

people will be in Zion and Jerusalem. They are delivered not from a place like Egypt but 

delivered as those that survive the Day of YHWH. Their salvation is due to the presence 

of YHWH with his people in Zion and in Jerusalem, hinting at the fact that YHWH’s 

presence with his people again (2:27) is not limited to the temple. While Joel 2:18–27 

described the restoration of the temple (2:14) in parallel with the restoration of the land 

(2:19ff), Joel 3:5 begins to describe the temple becoming the land as Jerusalem is holy.  

In sum, Joel 3:1–5 describes a final exodus-like deliverance for those re-

created by the Spirit, as they are protected by the covenantal presence of YHWH, and 

who will dwell with YHWH, not restricted to the limitations of the temple, but in the re-

created holy city.
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CHAPTER 6 

REUSE OF THE OLD TESTAMENT IN JOEL 4 

The Final Day of YHWH:  
An Overview of Joel 4 

The final chapter of Joel’s prophecy begins with יכ . While Barton dismissively 

writes of Joel 4 that “it makes little sense to ask how this act of judgement fits in with the 

outpouring of the spirit of the portents of 2:30–32,”1 Wolff more accurately interprets the 

יכ  introducing 4:1ff. as the motivation for YHWH’s acts in 3:1–5.2 The restoration 

promised in 3:1–5 will occur because ( יכ ) YHWH has finally judged the nations (4:1ff.). 

The connection between 3:1–5 and 4:1ff. is strengthened by the phrase תעבו המהה םימיב 

איהה —indicating that the subsequently described events occur around the same time as 

the events of 3:1–5—and 4:1 summarizes 3:1–5 as the time when YHWH declares, בוׁשא 

םלׁשוריו הדוהי תובׁש־תא .3 

The judgment upon the nations involves YHWH’s gathering of them into the 

טפׁשוהי קמע . This phrase, occurring in 4:2 and 4:12 ought to be understood as symbolic, 

namely, the “Valley of YHWH’s Judging” since both occurrences in 4:2 and 4:12 are 

followed by YHWH as the subject of טפׁש .4 Allen rightly understands טפׁשוהי קמע  (4:2, 

                                                
 

1 John Barton, Joel and Obadiah, OTL (Louisville: Westminster John Knox Press, 2001), 99. 

2 Hans Walter Wolff, Joel and Amos, Hermeneia (Philadelphia: Fortress, 1977), 73. 

3 The MT contains a Ketiv/Qere at 4:1, noting that ביׁשא  should be read in place of בוׁשא . 
Treves writes that “the phrase ‘Bring back the captivity of Judah and Jerusalem’ (Joel iii 1) and the remark 
that Israel is ‘scattered among the nations’ (iii 2) prove that Joel wrote after 586 BC.” Marco Treves, “The 
Date of Joel,” VT 7, no. 2 (1957): 151. 

4 While Strazicich agrees the phrase is not geographical but theological, he believes it also 
functions as an allusion to Jehoshaphat’s battle in the Valley of Blessing recorded in 2 Chr 20:26. He 
believes that Joel must have had access to the tradition that would be later recorded in 2 Chronicles but did 
not have access to the text of 2 Chronicles as it was not yet composed. He supports this by attempting to 
draw a parallel between 2 Chr 2:11 and Joel 4:4 through the word למג . John Strazicich, Joel’s Use of 
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12) and the ץורחה קמע  (4:14) to be one and the same.5 There is no need to introduce two 

distinct valleys in this passage. This position is supported by the fact that the Aramaic 

Targum translates both טפׁשוהי קמע  and ץורחה קמע  as אניד גולפ רׁשימ . Moreover, that the 

valley can have two names further supports the conclusion that the name is symbolic and 

not geographical. 

Some argue that Joel 4:4–8 is a late interpolation supporting this by arguing 

that 4:9 picks up where 4:3 left off.6 Assis, however, rightly notes that 4:9ff. does not 

continue 4:1–3 but it describes the “judgement in a different way.”7 This leads him to 

locate the historical background of the charges against the nations in 4:1–8 within the 

events surrounding 586 BC and to date the setting of 4:9ff. to a future period when Israel 

is continuing to experience the hostilities of the surrounding nations.8 From a literary 

standpoint, Prinsloo notes that Joel 4:4–8 provides the rhetorical questions of the lawsuit 

introduced in 4:1–3, and Strazicich views 4:4–8 as continuing “the Jahwerede and so it 

should not be considered extraneous to the unit.”9 That the same topic continues in both 

                                                
 
Scripture and Scripture’s Use of Joel: Appropriation and Resignification in Second Temple Judaism and 
Early Christianity, BibInt 82 (Leiden: Brill, 2007), 225–26, 228, 236–37. Nogalski also argues for a 
relationship between Joel 4 and 2 Chr 20. James Nogalski, Redactional Processes in the Book of the 
Twelve, BZAW 217 (Berlin: Walter de Gruyter, 1993), 32. There are stronger parallels, however, between 
Joel 4:1–8 and Obadiah that include, and thus explain, the word למג  in Joel. Thus, in the case of this word, 
the parallel ought to be viewed as coming from Obadiah and not 2 Chronicles. 

5 Leslie Allen, The Books of Joel, Obadiah, Jonah and Micah, NICOT (Grand Rapids: 
Eerdmans, 1976), 109, 124. However, he does not explore the theological understanding in great detail. 
Assis also equates טפׁשוהי קמע  and ץורחה קמע . Elie Assis, The Book of Joel: A Prophet between Calamity 
and Hope, LHBOTS 581 (London: Bloomsbury T & T Clark, 2003), 232. Barton is less sure. Barton, Joel 
and Obadiah, 105. 

6 Barton, Joel and Obadiah, 100. Wolff points to literary devices such as 4:4 beginning with 
םגו  and concluding with רבד הוהי יכ , and Joel 4:1–3 and 4:9–14 containing many parallels. Wolff, Joel and 

Amos, 74–75. His observations are correct, but his conclusion is unnecessary. Why could an author not 
digress before returning to an aforementioned topic? Moreover, Joel has used םגו  before in his prophecy 
(Joel 2:3, 12; 3:2) in a similar way to 4:4. 

7 Assis, The Book of Joel, 224. 

8 Assis, The Book of Joel, 226. 

9 Willem S. Prinsloo, The Theology of the Book of Joel, BZAW 163 (Berlin: Walter de 
Gruyter, 1985), 95; Strazicich, Joel’s Use of Scripture, 228. Similarly, Barker understands 4:4–8 to be 
“YHWH’s response to Judah’s enslavement described in 4:3,” and 4:9–17 to develop “YHWH’s 
commitment in 4:2 to judge the nations in the Valley of Jehoshaphat.” Joel Barker, Joel: Despair and 
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sections is evident because they both describe the actions of the nations selling people 

( רכמ  Joel 4:3, 8). Furthermore, as shown below, Joel 4:3 and Joel 4:4 and Joel 4:7 

contain parallels with Obadiah. So, the thematic and literary evidence supports 

understanding 4:4–8 as coming from the same hand as Joel 4:1–3. 

Because of the mention of ןודיצ  in 4:4, which was destroyed in 343 BC by 

Artaxerxes III, all interpreters agree that 343 BC is the latest this passage could be 

dated.10 Assis believes that 4:4–8 “provides the strongest evidence in the book for dating 

Joel to the period after the events of 586 [BC].”11 As shown below, this section has 

numerous parallels to Obadiah and is thematically held together by the concept of 

retribution ( למג ), specifically because Israel was sold as slaves to the Greeks, the nations 

will be sold as slaves to the Sabeans.12 Obadiah, however, mentions םודא  whereas Joel 

mentions רצ ןודצ , , and the תׁשלפ תולילג . Joel does mention םודא  later (4:19), but that he 

does not mention them here must give one caution when determining the precise 

historical events of 4:4–8.13 

After detailing the retributive judgment of YHWH upon the nations for their 

                                                
 
Deliverance on the Day of the Lord, ZECOT 25 (Grand Rapids: Zondervan, 2020), 148. 

10 Barton, Joel and Obadiah, 101; Wolff, Joel and Amos, 77–78. 

11 Assis, The Book of Joel, 213. The mention of taking silver and gold from Israel and carrying 
it into their לכיה  is reminiscent of the actions of Nebuchadnezzar (e.g., 2 Kgs 24:13).  

12 Treves believes that such a mention of the Greeks only makes sense if Joel is writing after 332 
BC. Treves, “The Date of Joel,” 152. However, this is surely too strict a reading. As many others have pointed 
out, though rare, Greeks occur in Hebrew literature in the postexilic period as early as the sixth century. 
Barton, Joel and Obadiah, 101. Jacob Meyers also provides evidence of Greek slave trade being prominent 
in the seventh and sixth centuries, even attributing the growth of Athens to its reliance on slaves. Jacob Myers, 
“Some Considerations Bearing on the Date of Joel,” ZAW 74, no. 2 (1962): 178–85. Ezek 27:13 provides 
evidence of Greeks trading in slavery reading: “Javan, Tubal, and Meshech traded with you; they exchanged 
human beings and vessels of bronze for your merchandise” (ESV). 

13 The historical referent of Joel 4:4–8 is uncertain. The account of the Philistines plundering 
the king’s house during the reign of Jehoram is preserved in 2 Chr 21:16–17. Beecher concludes that the 
setting of Joel “must have been a time either much earlier or much later than Nebuchadnezzar” and opts for 
a time during Hazael’s invasion. Willis Beecher, “The Historical Situation in Joel and Obadiah,” JBL 8 
(1888): 31. The vast number of parallels between Joel and other biblical books must rule out such an early 
date for Joel. G. Buchanan Gray, “The Parallel Passages in ‘Joel’ in their Bearing on the Question of Date,” 
Expositor 4, no. 8 (1893): 208–25. 
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enslavement and selling of the Israelites (4:4–8), Joel returns in 4:9–17 to develop the 

gathering ( ץבק  4:2, 11) of the nations into the valley of Jehoshaphat for judgment. The 

nations are called to bring their warriors for war (4:9) as YHWH brings his warriors also 

(4:1114). Contextually it makes sense to understand 4:13 to shift from addressing the 

nations to address YHWH’s warriors who execute his judgment. 

This judgment in the valley is the Day of YHWH (4:14). This Day is described 

in 4:14b–16 using many previously mentioned themes. These include the darkening of 

the heavenly bodies (4:15; cf. 2:10), the shaking of the earth (4:16aβ; cf. 2:10), and the 

protection of the survivors in Zion (4:16b; cf. 3:5). Just as in 3:3–5, where Joel described 

how Israel would fare in the Day of YHWH, now Joel describes in 4:9–16 how the 

nations will fare in this same Day of YHWH. Joel 4:17 parallels 2:27 in that the result of 

YHWH’s restoration (2:21; 4:1) is the knowledge of YHWH and his dwelling with his 

people. Joel 4:17bβ also has a note of finality about it when it concludes הב־ורבעי־אל םירז 

דוע .15 

The concluding verses of Joel (4:18–21) have been deemed late by some but 

even Wolff admits that this later author “imitates” Joel, if in fact it did not come from 

Joel’s hand.16 Verses 18–21, however, are full of parallels with other texts which is a 

distinct mark of Joel’s authorship, to say nothing of the intratextual references Joel 

makes.17 Assis provides a compelling structure of verses 18–21 that evidence how they 

                                                
 

14 The verb וׁשוע  which begins 4:11 is a hapax legomenon. Prinsloo argues that the “context 
leaves one no choice but to read an imperative in this case.” Prinsloo, Theology of Joel, 93. The LXX 
translates with συναθροίζεσθε which elsewhere is used to gather troops for war (e.g., 1 Sam 4:1). Jeremias 
interestingly sees in Joel 4:11 a “freie Anspielung an das alte Siegeslied Ri 5,13.” Jörg Jeremias, Die 
Propheten Joel, Obadja, Jona, Micha, ATD 24,3 (Göttingen: Vandenhoeck and Ruprecht, 2007), 52. 
Without significant lexical connections, this observation must remain speculative.  

15 Regarding this phrase, Barton notes that “the most obvious reference would be to the 
Babylonian invasion in 586 B.C.E.” Barton, Joel and Obadiah, 108. 

16 Wolff, Joel and Amos, 75. 

17 For example, סיסע  in 4:18 harkens back to 1:5 and 4:21 completes the list of divine 
attributes first mentioned in 2:13. 
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are a fitting conclusion to a literary masterpiece, with verse 18 summarizing the 

agricultural restoration of 2:18–27 and 4:19–21 summarizing the political restoration of 

Judah as her enemies are defeated.18 

While 4:4–8 may reflect an unknown historical event, much of Joel 4 contains 

symbolic names to make a theological point (e.g., טפׁשוהי קמע ). The symbolic 

significance of םיטׁש  is addressed below, but it seems fitting to understand the mention of 

םודא  and םירצמ  in 4:19 as symbolic references to archetypal enemies of Israel rather than 

specific historical events.19  

Various solutions have been proposed to understand Joel 4:21a. Prinsloo 

advocates that “the likeliest solution is to read lo’ as la’ [emphasis added], that is as an 

emphatic or affirming particle.”20 Barton highlights “the proposal in BHS that the first 

niqqêtî should simply be omitted” though there is no textual evidence for such a 

reading.21 To the contrary, 4QXIIc confirms the consonantal text of the MT. Others prefer 

the LXX rendering ἐκδικήσω, presumably reading the first יתיקנ  as from םקנ  instead of 

הקנ .22 Gelston, however, notes that it is unlikely that “any of the vrss. had a Vorlage in 

which the Hebrew verb was םקנ  rather than הקנ . It is much more likely that they 

interpreted this sense in an attempt to make the passage intelligible.”23 That the Vulgate 

deviates from the LXX and supports the MT further confirms the text of the MT as 

                                                
 

18 He notes a linear parallel of four parts (ABCDA´B´C´D´) between 4:18 and 4:19–21. Assis, 
The Book of Joel, 247–52. 

19 Barton, Joel and Obadiah, 110. 
20 Prinsloo, Theology of Joel, 114. 
21 Barton, Joel and Obadiah, 109. 
22 Barker, Joel, 165. 

23 Anthony Gelston, The Twelve Prophets, BHQ 13 (Stuttgart: Deutsche Bibelgesellschaft, 
2010), 78. Driver also notes that the LXX translates the second יתיקנ  with ἀθῳώσω, thereby testifying to the 
MT text. G. R. Driver, “Linguistic and Textual Problems: Minor Prophets III,” JTS 39, no. 156 (1938): 
401–2. 
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original.24 This text is explored further below, but I believe a key to its intelligibility lies 

in recognizing that it harkens back to the attributes of YHWH first introduced in Joel 

2:13. Joel 4:21, thus, concludes the book by rounding off the attributes of YHWH by 

alluding to the not-yet mentioned attribute, namely, הקני אל הקנו  from Exodus 34:7bα. 

In bringing closure to the book, it is worth noting how Joel 4 contains a 

number of intrabiblical references to his earlier message. In 4:2 Israel is called יתלחנו ימע  

(cf. 2:17) and mention is made of YHWH’s ץרא  (cf. 1:6); the consecrated ( ׁשדק ) 

gathering for war in 4:9 is an ironical counterpart to the previous calls to consecrate for a 

communal lament (cf. 1:14, 2:15); YHWH’s םירובג  return in 4:11 (cf. 2:7); in light of the 

previous failed harvest in chapter 1, Joel’s metaphorical use of overflowing vats and a 

ready harvest to depict the evil of the nations is especially striking; as noted above, Joel 

4:14 mentions again the הוהי םוי  and 4:15–16 are almost identical to 2:10 (also 3:4) in 

their depiction of this Day; on this Day of restoration and judgment, the mountains will 

drip סיסע  that formerly was cut off (1:5) and the םיקיפא  that were dried up (1:20) will 

flow again (4:18). Even that which was threatened to Judah (a state of הממׁש  and רבדמ , 

2:3) will befall Judah’s enemies (4:19). Such reuse of vocabulary not only provides 

strong evidence for the integrity of the book of Joel as a piece of literature from one hand, 

it serves to emphasize Joel’s message in chapter 4, namely, that the state of Judah and the 

nations will be reversed.  
 
 

Joel 4:1 and Jeremiah 30–33  

Jeremiah 30–33, often called the Book of Consolation,25 is bracketed by the 

                                                
 

24 The Vulgate reads at Joel 3:21 et mundabo sanguinem eorum quem non mundaveram. M. 
Müller rightly notes that the relative pronoun quem indicates that the Vulgate interpreted both verbs to refer 
to the same group of people. It is not clear whether the LXX interpreted in this way. Monika Müller, Und 
der HERR wohnt in Zion (Joel 4,21): Literaturwissenschaftliche und theologische Untersuchungen zu Joel 
3 und 4, WMANT 150 (Göttingen: Vandenhoeck & Ruprecht, 2017), 174–75. 

25 Michael Brown, Jeremiah, in Expositor’s Bible Commentary, vol. 7, Jeremiah-Ezekiel, rev. 
ed. (Grand Rapids: Zondervan Academic, 2017), 415; Tiberius Rata, The Covenant Motif in Jeremiah’s 
Book of Comfort: Textual and Intertextual Studies of Jeremiah 30–33, StBibLit 105 (New York: Peter 
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phrase √ בוׁש  followed by תובׁש  ( תובׁש־תא יתבׁשו םתובׁש־תא בוׁשא ;30:3 , , 33:26). The 

phrase √ בוׁש  followed by תובׁש  is relatively common in the OT, occurring 29 times, the 

majority of which are exilic and postexilic.26 Significantly, eleven of the 29 occurrences 

are found in Jeremiah and seven of these occur in Jeremiah 30–33. This section of 

Jeremiah, thus, could be better named, the Book of Restoration.27 The phrase √ בוׁש  

followed by תובׁש  can mean restoration in general, but its first occurrence in 

Deuteronomy 30:3 referring to the return from exile colors most subsequent 

occurrences.28  

Parallels 

In the OT, only Joel 4:1, Jeremiah 33:15, 50:4, and 50:20 contain the 

phrase  Assis, Strazicich, and Seitz note parallels in context and 29. איהה תעבו המהה םימיב

language between Joel 4:1–2 and Zephaniah 3:20.30 Parallels include איהה תעב  and 

םכיתובׁש־תא יבוׁשב . The thematic parallels are certainly strong but the lexical parallels, 

especially rare and sustained parallels, are lacking between Joel 4:1 and Zephaniah 3:20, 

especially in light of the stronger lexical parallel with Jeremiah. 

While almost all occurrences of √ בוׁש  followed by תובׁש  are future in tense, 

                                                
 
Lang, 2007), 1–3. 

26 Deut 30:3; Jer 29:14; 30:3, 18; 31:23; 32:44; 33:7, 11, 26; 48:47; 49:6, 39; Ezek 16:53; 
29:14; 39:25; Hos 6:11; Joel 3:1; Amos 9:14; Zeph 2:7; 3:20; Ps 14:7; 53:6; 85:1; 126:1, 4; Job 42:10; Lam 
2:14. Most occurrences are future in tense (yiqtol, weqatal, participle) or an undefined time (infinitive + ב). 
Two occurrences are past tense (qatal), Job 42:10 and Ps 85:2, one an imperative asking for YHWH to 
restore (Ps 126:4) and one an infinitive expressing purpose (Lam 2:14). There are also qetiv/kere variations 
of this phrase with both terms alternating a vav/yod: תובׁש / תיבׁש  and בוׁשא / ביׁשא . 

27 In fact, this is the designation Lundbom uses. See Jack Lundbom, Jeremiah 21–36: A New 
Translation with Introduction and Commentary, AB, vol. 21b (New York: Doubleday, 2004), 368. 

28 Bracke, arguing that etymological studies can only help with the historical origin of a word, 
analyzes the occurrences of the phrase in the OT and concludes that it is “a technical term referring to a 
model of restoration most frequently characterized by Yahweh’s reversal of his judgement.” John Bracke, 
“šûb šebût: A Reappraisal,” ZAW 97, no. 2 (1985): 244. 

29 Jer 33:15 and 50:20 contain the shortened form of the 3mp pronoun םה . 
30 Assis, The Book of Joel, 215; Strazicich, Joel’s Use of Scripture, 223–25; Seitz, Joel, 200. 
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only Jeremiah 32:44, 33:11, 33:26, 49:6, 39, and Ezekiel 39:25 share the 1cs yiqtol form 

with Joel 4:1.31 Noteworthy is Jeremiah 49:39 in which תיבׁש־תא בוׁשא  is preceded by 

םימיה תירחאב היהו , however, the verse is dealing with the restoration of Elam. Since the 

phrase is likely a technical one, finding a genuine literary parallel is difficult. 

Deuteronomy 30:3 is presented below as representative and as the primary occurence. 

Jeremiah 33:15 is presented below to highlight the parallel of איהה תעבו המהה םימיב  with 

Joel 4:1 because this verse occurs in the section of Jeremiah 30–33 in which the phrase 

√ בוׁש  followed by תובׁש  most densely occurs.  

 

Table 27. Parallels between Joel 4:1 and Deuteronomy 30:3; Jeremiah 33:15 

Joel 4:1 
 בוִׁ֛שָא רֶׁ֥שֲא איִ֑הַה תֵ֣עָבּו הָּמֵ֖הָה םיִ֥מָּיַּב הֵּ֛נִה יִּ֗כ
 ׃םִָֽלָׁשּוריִו הָ֖דּוהְי תּו֥בְׁש־תֶא

 

Deut 30:3 
 בָׁ֗שְו ָךֶ֑מֲחִרְו ָךְתּובְׁש־תֶא ָךיֶ֛הֹלֱא הָ֧והְי בָׁ֨שְו
 ָךיֶ֖הֹלֱא הָ֥והְי ָ֛ךְציִֽפֱה רֶׁ֧שֲא םיִּ֔מַעָ֣ה־לָּכִמ ָ֙ךְצֶּבִקְו
 ׃הָּמָֽׁש

 
Joel 4:1 

 בוִׁ֛שָא רֶׁ֥שֲא איִ֑הַה תֵ֣עָבּו הָּמֵ֖הָה םיִ֥מָּיַּב הֵּ֛נִה יִּ֗כ
 ׃םִָֽלָׁשּוריִו הָ֖דּוהְי תּו֥בְׁש־תֶא

Jer 33:15 
 חַמֶ֣צ דִ֖וָדְל ַחיִ֥מְצַא איִ֔הַה תֵ֣עָבּו ֙םֵהָה םיִ֤מָּיַּב
 ׃ץֶרָֽאָּב הָ֖ק ָדְצּו טָּ֥פְׁשִמ הָׂ֛שָעְו הָ֑ק ָדְצ

 

Literary Relationship 

No doubt תובש בוׁש  became a stock phrase, having its origin in Deuteronomy.32 

This makes it incredibly difficult to determine between which texts, if any, there may be 

                                                
 

31 The yiqtol form is necessitated in Jer 32:44, 33:11, and 33:26 because they are preceded by 
יכ  whereas Jer 49:6, 39 and Ezek 39:25 are preceded by temporal words/phrases. 

32 For the parallels between Jeremiah and Deuteronomy, Holladay parts company with those 
who argue for a Deuteronomistic editor of Jeremiah and compellingly proposes that the reading of 
Deuteronomy every seven years at the feast of booths in Jerusalem (Deut 31:9–13) not only explains the 
language of Deuteronomy prevalent in Jeremiah, but also provides the chronological structure to 
Jeremiah’s ministry around these seven-year periods. William Holladay, Jeremiah 1: A Commentary on the 
Book of the Prophet Jeremiah Chapters 1–25, Hermeneia (Philadelphia: Fortress, 1986), 1. 
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a literary relationship when the phrase is used. By itself, the use of this phrase by Joel 

ought to indicate nothing more than the use of a stock phrase that had developed a 

technical meaning through subsequent reuse to refer to the postexilic restoration.33 Such 

usage, by itself, can be categorized as a non-literary thematic allusion. 

The phrase איהה תעבו המהה םימיב  from Joel 4:1 occurs in the exact same form 

only in Jeremiah 33:15, 50:4 and 20. Similar phrases to speak of coming/future days 

exist,34 but this particular phrase is limited to Joel and Jeremiah. Such a rare lexical 

parallel that also shares identical syntax indicates a high likelihood of a literary 

relationship between these texts. Moreover, while תובש בוׁש  is a technical term, the fact 

that 25 percent of its occurrences are found in Jeremiah 30–33 and that תעבו המהה םימיב 

איהה  occurs in Jeremiah 33:15 further supports discerning a literary relationship between 

Joel 4:1 and Jeremiah 33:15. 

Direction of Dependence 

Jeremiah ministered in the final days of Judah and into the early preexilic 

period.35 The Book of Restoration has been understood by some as a collection of 

original oracles from Jeremiah concerning the northern kingdom joined together with 

some “post-Jeremianic oracles of hope.”36 Assis summarizes two reasons for a late dating 

of these passages to a different individual than Jeremiah: the change of tone in message 

and the affinity between these texts and Deutero-Isaiah, which is also assumed to be late 

                                                
 

33 While noting the great similarity between the text of Joel and Jeremiah, Prinsloo understands 
this parallel as the use of “stereotyped material.” Prinsloo, Theology of Joel, 104. 

34 For example, םימיה תירחאב היהו  in Isa 2:2. 

35 Holladay, Jeremiah 1, 1–12. Rata provides a succinct overview of the various historical and 
literary reconstructions of Jeremiah. Rata, Covenant Motif in Jeremiah’s Book, 24–28. 

36 Leslie Allen, Jeremiah, OTL (Louisville: Westminster John Knox Press, 2008), 333. Such 
an understanding is due to the mention of Israel, Ephraim, and Samaria in Jer 30–31. Brown, Jeremiah, 
415. This seems unnecessary since other exilic and postexilic prophets mention the restoration of Israel and 
Judah together (e.g., Ezek 37:19).  
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and postexilic. In response, however, Assis correctly states the obvious: “I do not see 

why one prophet should not speak of both the destruction of the temple on account of sins 

being committed at the present, while also prophesying redemption in the future.”37 There 

are complex issues around the literary composition of Jeremiah, not least of these 

involving the differences between the LXX and MT form.38 It is beyond my scope to 

wade into this discussion and provide a definitive answer, if one even exists. Lundbom 

believes the final MT edition of Jeremiah to be concluded around 560 BC and Holladay, 

who argues for additions even into the fifth century, understands Jeremiah 33:15, 50:4, 

and 20 as original.39 Thus, a postexilic date for Joel would allow Jeremiah to be available 

to him. 

From a literary analysis, that the phrase איהה תעבו המהה םימיב  occurs three 

times in Jeremiah—though his book is much longer than Joel—furthermore indicates that 

the phrase was more likely to have originated from Jeremiah. Joel has previously alluded 

to a section of Jeremiah via a catchphrase (namely, Jer 4–6 via the term ינופצה  in Joel 

2:20). If one accepts the evidence for a literary relationship between these texts, it is 

much more likely that Joel is attempting to allude to the larger section of Jeremiah 30–33 

via two phrases איהה תעבו המהה םימיב  and תובש בוׁש  than Jeremiah at three different 

locations being dependent upon Joel 4:1. 

                                                
 

37 Elie Assis, “Zechariah 8 and its Allusions to Jeremiah 30–33 and Deutero-Isaiah,” JHS 11 
(2011): 13. 

38 Holladay provides a detailed overview. William Holladay, Jeremiah 2: A Commentary on 
the Book of the Prophet Jeremiah Chapters 26–52, Heremeneia (Philadelphia: Fortress, 1989), 2–10. The 
LXX lacks the section found at Jer 33:14–18 in the MT. Lundbom suggests this could be due to 
haplography or it is an exilic addition. Lundbom, Jeremiah 2, 98. The LXX contains, for Jer 50:4 and 20, ἐν 
ταῖς ἡµέραις ἐκείναις καὶ ἐν τῷ καιρῷ ἐκείνῳ (Jer 27:4, 20 LXX). This phrase only occurs in the LXX at Jer 
27:4, 20, Joel 4:1, and Jer 3:17 (MT only has איהה תעב ). Thus even in the LXX the phrase is distinctly 
Jeremiah’s. 

39 Holladay, Jeremiah 2, 24; Lundbom, Jeremiah 2, 100–101. 
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Interpretive Significance of Reuse 

Joel, at the very least, is aligning his message of restoration with previous 

Scripture making a thematic allusion to the developed idea of restoration through the 

technical term תובש בוׁש . He categorizes his future restoration (the outpouring of the 

Spirit and salvation on Zion, etc.; 3:1–5) as the time when םלׁשוריו הדוהי תובׁש־תא בוׁשא .40 

Using a technical phrase like תובש בוׁש  would make a thematic allusion to earlier 

depictions of restoration that would include Deuteronomy 30:3 and Jeremiah 30–33. 

However, by also using Jeremiah’s distinct phrase איהה תעבו המהה םימיב , has Joel 

signaled to the reader that he has specifically intended to allude to the contents of 

Jeremiah 30–33 via the phrase תובש בוׁש ? The fact that 25 percent of the occurrences of 

תובש בוׁש  occur in Jeremiah 30–33 already make the details of this section of Scripture 

more prominent in the hearer/reader’s mind through Joel’s use of תובש בוׁש . Thus, Joel’s 

reuse of Jeremiah’s איהה תעבו המהה םימיב  simply strengthens an already existing 

connection between Joel 4:1 and Jeremiah 30–33.  

The restoration in Jeremiah 30–33 primarily has to do with the physical return 

to the land (Jer 31:8, 16–17; 32:37). This return, specifically to Zion, will also coincide 

with the restoration of the de-created land (Jer 4:23–26).41 Just as the first exodus resulted 

in a new covenant, so this second exodus will result in a new and everlasting covenant, a 

covenant that would include forgiveness of sins (Jer 31:31–34; 32:40), not like the former 

covenant. The covenant formula— םיהלאל םהל היהא ינאו םעל יל ויהו  (32:38)—underscores 

YHWH’s intent in restoring his people to the land: YHWH is bringing his people back so 

that they may enter into a new covenant.42 YHWH will also uphold his covenant to David 

                                                
 

40 Ezek 39, from where Joel draws his language for the outpouring of the Spirit, also describes 
its contents as the time of YHWH’s restoration: לארׂשי תיב־לכ יתמחרו בקעי תיבׁש־תא ביׁשא התע  (Ezek 
39:25aβ). 

41 For example, in a parallel with Joel, Jer 31:12 mentions the restoration of the ןגד ׁשורת , , and 
רהצי . 

42 Rata argues that there is not just discontinuity between the old and new covenants, but 
continuity also. For example, he notes that in both covenants YHWH takes the initiative. Rata, Covenant 
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(Jer 33:14–15)—that he has upheld his covenant with creation is his pledge to uphold the 

Davidic covenant (Jer 33:20–21).43 

Did Joel intend to evoke this entire context of Jeremiah 30–33? Of course, one 

can never know for sure as such is the way when an author alludes.44 The themes of 

return/restoration, re-creation, and a new covenant have undergirded Joel’s message. He 

has been silent, however, regarding the Davidic covenant. And so, it is at least intriguing 

that the borrowed phrase איהה תעבו המהה םימיב  comes precisely from the section that 

describes YHWH maintaining his covenant with David. As a thematic allusion to 

YHWH’s restoration with a focused attention on Jeremiah 30–33, Joel likely had in mind 

the entire swathe of restoration promises by earlier prophets who spoke of YHWH 

restoring the fortunes of Israel. 

Furthermore, writing after the physical return, Joel would have noted the 

partial fulfillment of YHWH’s promise of restoration. But as yet, there was no king and 

there was no mention of a new covenant unlike the old covenant. Former prophets spoke 

of the coming days of YHWH’s restoration which would include a physical return, a 

Davidic king, the outpouring of the Spirit, and a new covenant. These promises were no 

doubt well-known to the faithful remnant of Israel. Those living after the physical return 

had to wrestle with such prophecies. Lest any of Joel’s contemporaries look at the 

experience of the physical return as the fullness of YHWH’s promise of restoration, Joel 

                                                
 
Motif in Jeremiah’s Book, 123. I would add that both covenants are established after an exodus-like event.  

43 The new covenant does not annul previous covenants but, and explicitly so in Jer 30–33, 
confirms and upholds the promises of the Abrahamic, Davidic, and Creation covenants. Rata, Covenant 
Motif in Jeremiah’s Book, 123–26. Both Lundbom and Holladay note that Jer 33:15–16 harken back within 
Jeremiah to 23:5–6, with Holladay even calling it the “source” of Jer 33:15–16. Holladay, Jeremiah 2, 228; 
Lundbom, Jeremiah 21–36, 539. 

44 Lester writes of the intended risk an author takes by alluding and thus placing the effort of 
meaning-making into the reader. Allusion is the “ineliminably courageous act” whereby an author “tacitly” 
guides the reader “toward imaginative participation in meaning-making.” G. Brooke Lester, Daniel Evokes 
Isaiah: Allusive Characterization of Foreign Rule in the Hebrew-Aramaic Book of Daniel, LHBOTS 606 
(London: T & T Clark, 2015), 8. 
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continues to speak of another, future restoration איהה תעבו המהה םימיב  subsequent to the 

physical return. In a similar vein, Prinsloo writes that the phrase  תובׁש־תא ביׁשא “should 

be interpreted eschatologically, as referring to more than just the return from captivity.”45  

Joel, living after the exile, did not see the restoration promised by the preexilic 

prophets, and so continued to speak of restoration.46 He utilized תובׁש־תא ביׁשא  and םימיב 

איהה תעבו המהה  from Jeremiah to allude to the fullness of restoration spoken of by 

Jeremiah and align his message his with Jeremiah’s. This message included a physical 

return, a second exodus, in which the covenantal promises to Abraham and David would 

be fulfilled, and a new and everlasting covenant established, in which creation itself was 

renewed. Recognizing the declaration that YHWH will keep his promises in Jeremiah 

33:14 is all the more significant for Joel and his postexilic community. 

 
Joel 4:3–8 and Obadiah 11–18 

The majority consensus is that Obadiah is an oracle against Edom for its 

involvement with the Babylonians at the time of Judah’s exile.47 The historical material 

of the book (Obad 1–14) develops into an eschatological conclusion (Obad 15–21). This 

second half of the book begins with הוהי־םוי בורק־יכ , an obvious verbal parallel with Joel, 

bridging the two sections in Obadiah. Obadiah itself has a number of verbal and thematic 

parallels with other books, the most extensive of which are between Obadiah 1–6 and 

                                                
 

45 Prinsloo, Theology of Joel, 104. Assis, accurately, rebuts with this: “Even if we assume that 
his pericope postdates the return to Zion, there is no reason to claim that it is eschatological.” Assis, The 
Book of Joel, 214. 

46 As noted in chap. 4 of this dissertation, this is similar to how restoration is spoken of in Ps 
126 which Joel reuses. This may also be similar to Ps 85 which describes a past restoration (85:2) as the 
grounds for a future restoration (85:5). 

47 Smith lists six possible known historical occurrences in which Edom acted in a hostile 
manner towards Israel/Judah: “(1) Absalom’s revolt, (2) Shishak’s invasion, (3) the Philistine-Arabian 
invasion, (4) the Israelite invasion, (5) Nebuchadnezzar’s invasion in 597 B.C., and (6) Nebuchadnezzar’s 
invasion in 587 B.C.” Billy Smith and Frank Page, Amos, Obadiah, Jonah, NAC, vol. 19b (Nashville: 
Broadman & Holman, 1995), 172. 
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Jeremiah 49:7–10, 14–16.48 Interestingly, parallels with Joel are from both sections of 

Obadiah, the historical and the eschatological.  

Parallels 

Joel and Obadiah share the rare verb √ the phrase ,(Joel 4:3; Obad 11)  דדי בוׁש  + 

למג ׁשארב +   (Joel 4:4, 7; Obad 15), and the phrase רבד הוהי יכ  (Joel 4:8; Obad 18). 

Additionally, Joel 4:19 and Obadiah 11 share the causal prepositional phrase סמחמ . 

Though this parallel contains only two lexemes, that Joel identifies םודא  as the 

perpetrator strengthens this parallel between Joel 4:19 and Obadiah 11.  

Strazicich argues that Joel 4:17 contains the language of Obadiah 16–17.49 The 

only lexical parallel appears to be יׁשדק רה  which is not unique to these passages.50 

Others, including Strazicich, view Joel 4:17 as returning to Obadiah 17—which Joel cited 

in Joel 3:5—however, the only lexical parallel is √ היה ׁשדק +  .51 It is doubtful anyone 

would recognize these as parallel texts if Joel had not first cited Obadiah 17 in Joel 3:5. 

Thus, while possible, since there are no rare lexical parallels or syntactical parallels, and 

the concept is a common one, I do not view this as a genuine parallel. The full text of 

Obadiah 11–15 and Joel 4:3–8 is provided below for convenience and context. See table 

28 below. 

 

                                                
 

48 For a list of Obadiah’s parallels with other texts see Daniel I. Block, Obadiah, Exegetical 
Commentary on the OT 27 (Grand Rapids: Zondervan, 2017), 40–41. 

49 Strazicich, Joel’s Use of Scripture, 240–41. 

50 A greater parallel is Isa 8:18 which contains a four-word parallel with Joel 4:17, ןויצב ןכׁש 
יׁשדק־רה . A genuine literary parallel is possible here, but will not be considered because the lexemes and 

theme are common. Jeremias understands Joel 4:17b to be an “Anspielung an Jes 52,1 und Nah 2,1.” 
Jeremias, Joel, Obadja, Jona, Micha, 54. Neither passage, however, uses the noun םירז  as the subject as 
Joel does, and Isaiah contains the verb אוב  instead of רבע . Both Isaiah and Nahum do share ב and דוע  with 
Joel, with the latter also sharing the same verb רבע . Based on shared lexemes, the parallel with Isaiah is 
unlikely. The parallel with Nahum is more likely but will not be considered. 

51 Strazicich, Joel’s Use of Scripture, 241; Allen, Joel, Obadiah, Jonah, Micah, 164; Siegfried 
Bergler, Joel als Schriftinterpret, BEATAJ 16 (Berlin: Peter Lang, 1988), 303. 
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Table 28. Parallels between Joel 4:3–8 and Obadiah 11–18 

Joel 4:3 
 הָּ֛דְלַּיַהְו הָ֔נֹוּזַּב ֙דֶלֶּ֙יַה ּו֤נְּתִּיַו לָ֑רֹוג ּוּ֣דַי יִּ֖מַע־לֶאְו
 ׃ּוּֽתְׁשִּיַו ןִי ַּ֖יַב ּו֥רְכָמ

Obad 11–14 
 םיִ֞רְכָנְו ֹו֑ליֵח םיִ֖רָז תֹו֥בְׁש םֹו֛יְּב דֶגֶּ֔נִמ ָךְדָֽמֲע ֙םֹויְּב
ִַלָׁשּורְי־לַעְו וָ֗רָעְׁש ּואָּ֣ב  דַ֥חַאְּכ הָּ֖תַא־םַּג לָ֔רֹוג ּוּ֣דַי ֙ם֙
 ׃םֶֽהֵמ
 חַ֥מְׂשִּת־לַאְו ֹו֔רְכָנ םֹו֣יְּב ָ֙ךיִ֙חָא־םֹויְב אֶרֵּ֤ת־לַאְו
 םֹו֥יְּב ָךיִּ֖פ לֵּ֥דְגַּת־לַאְו םָ֑דְבָא םֹו֣יְּב הָ֖דּוהְי־יֵֽנְבִל
 ׃הָֽרָצ
־םַג אֶרֵּ֧ת־לַא םָ֔דיֵא םֹו֣יְּב ֙יִּמַע־רַעַֽׁשְב אֹו֤בָּת־לַא
 ֹו֖ליֵחְב הָנְחַ֥לְׁשִּת־לַאְו ֹו֑דיֵא םֹו֣יְּב ֹו֖תָעָרְּב הָּ֛תַא
 ׃ֹוֽדיֵא םֹו֥יְּב
־לַאְו ויָ֑טיִלְּפ־תֶא תיִ֖רְכַהְל קֶרֶּ֔פַה־לַע ֹ֙דמֲעַּת־לַֽאְו
 ׃הָֽרָצ םֹו֥יְּב ויָ֖דיִרְׂש רֵּ֥גְסַּת

Joel 4:4–7 
ֹצ ֙יִל םֶּ֥תַא־הָמ םַגְ֠ו ֹכְו ןֹו֔דיִצְו ר֣  תֶׁשָ֑לְּפ תֹו֣ליִלְּג ל֖
 יַ֔לָע ֙םֶּתַא םיִ֤לְמֹּג־םִאְו יָ֔לָע םיִ֣מְּלַׁשְמ ֙םֶּתַא לּו֗מְּגַה
 ׃םֶֽכְׁשֹארְּב םֶ֖כְלֻמְּג ביִׁ֥שָא הָ֔רֵהְמ לַ֣ק
 םיִ֔בֹּטַה ֙יַּדַמֲחַֽמּו םֶּ֑תְחַקְל יִ֖בָהְזּו יִּ֥פְסַּכ־רֶׁשֲא
 ׃םֶֽכיֵלְכיֵהְל םֶ֖תאֵבֲה
ִַלָׁשּורְי יֵ֣נְבּו ֙הָדּוהְי יֵ֤נְבּו  םיִ֑נָוְּיַה ֣יֵנְבִל םֶּ֖תְרַכְמ ם֔
 ׃םָֽלּובְּג לַ֥עֵמ םָ֖ק יִחְרַה ןַעַ֥מְל
 םָֹ֖תא םֶּ֥תְרַכְמ־רֶׁשֲא םֹו֔קָּמַ֨ה־ןִמ םָ֔ריִעְמ יִ֣נְנִה
 ׃םֶֽכְׁשֹארְּב םֶ֖כְלֻמְג יִֹ֥תבִׁשֲהַו הָּמָׁ֑ש

Obad 15 
 ָ֙תיִׂ֙שָע רֶׁ֤שֲאַּכ םִ֑יֹוּגַה־לָּכ־לַע הָ֖והְי־םֹוי בֹו֥רָק־יִּֽכ
 ׃ָךֶֽׁשֹארְּב בּוׁ֥שָי ָ֖ךְלֻמְּג ְךָּ֔ל הֶׂשָ֣עֵי

Joel 4:8 
 הָ֔דּוהְי יֵ֣נְּב ֙דַיְּב םֶ֗כיֵתֹוֽנְּב־תֶאְו םֶ֣כיֵנְּב־תֶא יִּ֞תְרַכָמּו
 ׃רֵּֽבִּד הָ֖והְי יִּ֥כ קֹו֑חָר יֹוּ֣ג־לֶא םִ֖יאָבְׁשִל םּו֥רָכְמּו

Obad 18 
 ֙וָׂשֵע תיֵ֤בּו הָ֗בָהֶל ףֵ֣סֹוי תיֵ֧בּו ׁשֵ֜א בֹ֨קֲעַי־תיֵב ֩הָיָהְו
ֹלְו םּו֑לָכֲאַו םֶ֖הָב ּו֥קְלָדְו ׁשַ֔קְל  תיֵ֣בְל ֙דיִרָׂש ֤הֶיְהִֽי־אֽ
 ׃רֵּֽבִּד הָ֖והְי יִּ֥כ וָׂ֔שֵע

Joel 4:19 
 הָ֖מָמְׁש רַּ֥בְדִמְל םֹו֕דֱאֶו הֶ֔יְהִֽת הָ֣מָמְׁשִל ֙םִיַ֙רְצִמ
 איִ֖ק ָנ־םָד ּו֥כְפָׁש־רֶׁשֲא הָ֔דּוהְי ֣יֵנְּב ֙סַמֲחֵֽמ ֑הֶיְהִּֽת
 ׃םָֽצְרַאְּב

Obad 10 
 ׃םָֽלֹועְל ָּתַ֖רְכִנְו הָׁ֑שּוב ָ֣ךְּסַכְּת בֹ֖קֲעַי ָךיִ֥חָא סַ֛מֲחֵמ

 

Literary Relationship 

A literary relationship between these two texts is suggested by the cumulative 

rare verbal parallels they share. The verb דדי  52 only occurs in Joel 4:3, Obadiah 11, and 
                                                
 

52 DCH lists Joel 4:3, Nah 3:10, and Obad 11 as piel forms of הדי  II, a verb which is also 
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Nahum 3:10 and is always followed by the noun לרוג .53 All three texts mention the 

historical reality that, when one nation conquered another, lots were cast over the 

prisoners of war.  

Clauses containing the verb בוׁש  followed by the object  and the  לומג

prepositional phrase ׁשארב  only occur in Joel 4:4, 7, and Obadiah 15.54 Though using rare 

terms, these verses express the common biblical theme of retribution. While the phrase 

םכׁשארב םכלמג ביׁשא  in Joel 4:3 is grammatically different, it is lexically and syntactically 

identical to ךׁשארב בוׁשי ךלמג  in Obadiah 15. 

Neither the terms nor the phrase itself in the parallel רבד הוהי יכ  are rare. 

However, once the reader has noticed the connection between these two texts, רבד הוהי יכ  

provides another point of contact. Moreover, רבד הוהי יכ  concludes a section of the text in 

each case.55 Thus, while the phrase could simply have been a common stylistic way to 

conclude a section, it is possible that one author imitated the other’s conclusion.  

The preposition ןמ סמח +   only occurs six times in the OT. In 2 Samuel 22:3, 

Jonah 3:8, and Psalm 74:14 the preposition has an ablative meaning. Only in Ezekiel 

12:19, Obadiah 10, and Joel 4:19 does ןמ  have a causal meaning. The Ezekiel text uses 

the phrase in a very similar way, but the perpetrators of the סמח  are the  . םלׁשורי יבׁשוי

Neither the causal construction nor the lexeme is rare by themselves. However, together 
                                                
 
attested only in Lam 3:53, Jer 50:14 and Sir 14:15. HALOT however distinguishes דדי  from הדי . The verbs 
are clearly related being similar in form and meaning but Masoretic pointing marks the three occurrences in 
the minor prophets as qal forms of דדי , distinct from הדי  II. Even if the Masoretes were mistaken, Lam 
3:53, Jer 50:14, and Sir 14:15 do not contain the object לרוג . BDB provides an Ethiopic cognate verb to 
Hebrew דדי . 

53 While using more common words, Tg. Neb. has the exact reading, ןיבדע ומר , for each of 
these texts, suggesting awareness that these texts in the Hebrew were verbal parallels. In the LXX, Joel 4:3 
and Obad 11 share the exact same reading with ἔβαλον κλήρους, whereas Nah 3:10 has the extremely 
similar βαλοῦσιν κλήρους. 

54 Elsewhere, לומג  is the object of the verb בוׁש  only four times: Ps 28:4; 94:2; Prov 12:14; and 
Lam 3:64, further indicating how rare this construction is. 

55 For example, Block argues Obad 15–18 constitute a unit and, though separating 15a and 
15b, Barton argues 15a, 16–18 constitute a unit. Block, Obadiah, 43–45; Barton, Joel and Obadiah, 118–
19. 
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they are used only with the same sense and same referent—to םודא  —in Joel 4:19 and 

Obadiah 10. In light of the surer literary parallels between Obadiah and Joel, Obadiah 11 

and Joel 4:19 ought also to be understood as a genuine literary parallel. 

Ben Zvi writes that these “similarities do not require dependence on a common 

written source” and “indicate only the existence of a common ‘reservoir’ of expressions 

in post-monarchic Israel”56 However, as the above survey has shown, these shared 

phrases are, in fact, not common at all in the textual evidence available. They may 

indicate a common reservoir of expression, but such a conclusion is speculation without 

evidence. Rather, the evidence points to a literary relationship between these two texts. 

Direction of Dependence 

Ben Zvi dates the book of Obadiah to the Persian period, understanding Edom 

to only be a “symbol and representative of the nations.”57 Barton agrees that Edom has a 

symbolic function in the book, but believes Obadiah to have originated from more 

concrete historical events. Thus, he argues that the sack of Jerusalem is the most likely 

occasion for the original composition. However, Barton also posits that, due to its 

eschatological nature, Obadiah 15a, 16–21 originates from the Persian or Hellenistic 

period.58 It is true that in these subsequent verses, Edom’s devastation has become a type 

that will befall “all nations” (15a, 16), but it does not follow that the original composer of 

Obadiah, or an exilic author for that matter, could not have conceived of this idea. 

Regarding the verses 15a, 16–21, Wolff notes that they “sound like an echo of Joel, 

which suggests the postexilic era.”59 However, he rightly notes that “the main subject in 

                                                
 

56 Ehud ben Zvi, A Historical-Critical Study of the Book of Obadiah, BZAW 242 (Berlin: 
Walter de Gruyter, 1996), 136n99. 

57 Ben Zvi, Historical-Critical Study of Obadiah, 240. 

58 Barton, Joel and Obadiah, 123. 

59 Hans W. Wolff, Obadiah and Jonah, trans. Margaret Kohl (Minneapolis: Augsburg, 1986), 
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vv. 18, 21 is still Edom” and concludes that Obadiah 15a, 16–18, 21 are from a later time 

of Obadiah’s ministry—which he takes to be exilic—and only 19–20 come from a later 

historical period.60 The historical section of Obadiah points to the sack of Jerusalem in 

587 BC, and there is no compelling evidence that Obadiah 15a, 16–21 are later additions. 

Obadiah originates from the exilic period and thus predates Joel. 

There is little literary evidence to determine the direction of literary 

dependence. The phrases לרוג ודי  and רבד הוהי יכ  are identical in both texts. Joel 4:4 and 7 

make YHWH the explicit subject of the causative hiphil verb ביׁשא  whereas Obadiah 15 

has לומג  as the subject of the transitive qal verb.  

The parallel between Obadiah 10 and Joel 4:19 contains the only significant 

difference which may provide a literary clue for the direction of borrowing. In dealing 

with Edom, Obadiah 10 expresses Judah’s relationship to Edom with the phrase סמחמ 

בקעי ךיחא , whereas Joel 4:19 is more generic with הדוהי ינב סמחמ . Bergler believes that 

Joel’s text indicates that Edom no longer historically exists, so to speak of it would be 

meaningless, hence explaining why Joel changed Obadiah.61 

In addition to the relative dating,62 I find it more plausible that Joel would 

reuse Obadiah’s message as an exemplar, which recounted the historically well-known 

and theologically significant actions of Edom at the time of the destruction of Israel’s 

temple, rather than that Obadiah sought language for his message from a historically 

lesser-known event—the actions of Tyre, Sidon, and Philistia as recounted by Joel. 

                                                
 
18. 

60 Wolff concedes they may come from the fifth century, but not later. Wolff, Obadiah and 
Jonah, 18–19. 

61 He understands Joel to use Edom typologically to refer to the Phoenicians. Bergler, Joel als 
Schfritinterpret, 310. 

62 Allen, who understands Joel 4:3 to reuse Obad 11, historically situates the latter text “to the 
fall of Jerusalem in 587 B.C.” Allen, Joel, Obadiah, Jonah and Micah, 110. 

 



   

302 

Interpretive Significance of Reuse 

The book of Joel turns at 2:18 from impending judgment upon YHWH’s 

people to their restoration. Joel 4:1–21 specifically deals with the enemy nations. It is 

significant that neither Babylon nor even Persia is mentioned. Egypt is mentioned in 4:19 

not because they are an imminent threat, but because Egypt is an archetypical enemy.63 

The mention of Edom can also be understood as the archetypical enemy neighbor of 

Judah and not a historical threat.64 Even in the message of Obadiah itself, the retribution 

to befall Edom for their treachery would come upon (“all nations” םיוגה־לכ ) on the (“Day 

of YHWH” הוהי םוי )(Obad 15a). In other words, Obadiah presents Edom as a type for all 

nations.65 Joel reuses Obadiah in precisely this way, as typical of what would befall the 

nations of “Tyre, Sidon, and Philistia” who acted similarly to Edom by casting lots for 

the people of Judah (Joel 4:3). Thus, Joel is developing the notion inherent to Obadiah, 

namely, that on the Day of YHWH all nations would be judged.66 Furthermore, his reuse 

of Obadiah validates Obadiah’s as-yet-unfulfilled message to his postexilic community. 

 
Joel 4:10 and Isaiah 2:4/Micah 4:3  

Isaiah 2:2–4 details the turning of weapons into agricultural tools in the latter 

days as Mount Zion is established as the highest mountain and nations are flocking to it 

to receive Torah and have YHWH judge their disputes. Micah 4:1–3 parallels this text, 

                                                
 

63 Such a symbolic understanding is consistent with Joel’s terms used in chap. 4, including 
טפׁשוהי קמע ץורחה קמע ,  and םיטׁשה להנ . Bergler, Joel als Schfritinterpret, 297; Wolff, Joel and Amos, 84. 

64 Israel’s enemies were often categorized as the superpowers and surrounding nations (e.g., 
םתוביבסמ , Ezek 28:26). Ezek 25–32 contains Ezekiel’s so-called Oracles against the Nations. However, 

Tyre and Egypt receive substantially lengthier treatment than the other nations. While they may be 
historical circumstances necessitating such prophecy, it also reflects the tendency to isolate a neighbor 
(Tyre) and a superpower (Egypt) out as typical of the judgments that will befall all similar nations.  

65 Bergler describes Joel’s multiple reuses of Obadiah as an “Edomtypologie.” Bergler, Joel 
als Schriftinterpret, 295–333. 

66 Bergler understands Joel 4:3 to reuse Obad 11 in a continuous sense because he recognizes 
the same occurrences happening to the people of Judah in his day. He similarly sees Joel 4:3, which 
mentions the drinking of wine, reusing Obad 16, which mentions the drinking on YHWH’s holy mountain, 
as Joel is hoping for the fulfillment of Obadiah’s message in his own day, namely, the reversal of Judah’s 
affairs. Bergler, Joel als Schriftinterpret, 305–6.  
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containing an addition to the pericope in Micah 4:4–5.67 Joel 4:10a contains the inversion 

of Isaiah 2:4bα/Micah 4:3bα.68 

Parallels 

Joel’s inversion of Isaiah 2:4bα/Micah 4:3bα consists of a four-word parallel 

plus a synonym. Joel, Micah, and Isaiah have the same verb, תתכ , though Joel employs 

the imperative whereas Micah and Isaiah use the perfect form. The object of each ל 

preposition is reversed in Joel, which effectively “reverses their meaning.”69 The only 

difference between the clauses is that Joel contains the rarer חמר  where Isaiah/Micah 

contain the synonym תינח . Further points of contact from the larger context include (a) 

the latter days (Isa 2:2/Mic 4:1; Joel 3:1), (b) the establishment of Mount Zion (Isa 

2:2/Mic 4:1; Joel 4:17), and (c) YHWH judging ( טפׁש ) the people (Isa 2:4/Mic 4:3; Joel 

3:12). See table 29 below. 

 
Literary Relationship 

While proverbs that spoke about turning agricultural tools into weapons 

existed during the time of the biblical authors,70 the lexical parallels between Joel 4:10 

                                                
 

67 Whether one views Micah or Isaiah as original will determine whether one views Mic 4:4–5 
as an addition to the original text of Isaiah or as something that Isaiah excised when borrowing from Micah. 
Furthermore, commentators disagree over whether Micah and Isaiah have the same sense, or whether, 
through reuse, Micah contradicts Isaiah. See Schultz’s summary of the discussion. Richard Schultz, Search 
for Quotation: Verbal Parallels in the Prophets, JSOTSup 180 (Sheffield: Sheffield Academic, 1999), 
299–300.  

68 On the relationship between Mic 4;1–3 and Isa 2:2–4, see Allen, Joel, Obadiah, Jonah, and 
Micah, 243–44; Marvin Sweeney, “Micah’s Debate with Isaiah,” JSOT 93 (2001): 111–24; and Erich 
Bosshard, “Beobachtungen zum Zwölfprophetenbuch,” BN 40 (1987): 30–62; A. S. van der Woude, 
“Micah in Dispute with the Pseudo-Prophets,” VT 19, no. 2 (1969): 244–60; J. G. Strydom, “Micah 4:1–5 
and Isaiah 2:2–5: Who Said it First? A Critical Discussion of A. S. van der Woude's View,” OTE 2, no. 2 
(1989): 15–28. 

69 Will Kynes, “Beat Your Parodies into Swords, and Your Parodied Books into Spears: A 
New Paradigm for Parody in the Hebrew Bible,” BibInt 19, no. 3 (2011): 307. 

70 Adrianus van Selms, “Isaiah 2:4: Parallels and Contrasts,” in Studies in Isaiah, ed. W. C. 
Van Wyk (Hercules, South Africa: NHW Press, 1982), 230–39. 
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and Isaiah 2:4/Micah 4:3—a unique parallel of four words plus a synonym71 with the 

same syntax—strongly suggest a literary relationship. Furthermore, as Wolff notes, if 

Joel did not reuse earlier texts profusely in his message, then one might be excused for 

seeing simply a proverbial usage here.72 Obviously that is not the case.  

Table 29. Parallels between Joel 4:10 and Isaiah 2:4/Micah 4:3 

Joel 4:10 
ֹּכ ֹרְמְזַמּו תֹו֔בָרֲחַֽל ֙םֶכיֵּתִא ּוּת֤  םיִ֑חָמְרִל םֶ֖כיֵתֽ
 ׃יִנָֽא רֹוּ֥בִּג רַ֖מֹאי ׁשָּ֔לַחַֽה

Isa 2:4 
 ּו֨תְּתִכְו םיִּ֑בַר םיִּ֣מַעְל ַחיִ֖כֹוהְו םִ֔יֹוּגַה ןיֵּ֣ב ֙טַפָׁשְו
 אָּׂ֨שִי־ֹאל תֹו֔רֵמְזַמְל ֙םֶהיֵתֹוֽתיִנֲחַו םיִּ֗תִאְל םָ֜תֹובְרַח
 ׃הָֽמָחְלִמ דֹו֖ע ּו֥דְמְלִי־ֹאלְו בֶרֶ֔ח ֙יֹוּג־לֶא יֹו֤ג

Mic 4:3 
־דַע םיִ֖מֻצֲע םִ֥יֹוגְל ַחיִ֛כֹוהְו םיִּ֔בַר םיִּ֣מַע ןיֵּ֚ב טַ֗פָׁשְו
ֹתיִנֲחַו םיִּ֗תִאְל םֶ֜היֵֹתבְרַח ּו֨תְּתִכְו קֹו֑חָר  ֙םֶהיֵתֽ
ֹל תֹו֔רֵמְזַמְל  ןּו֥דְמְלִי־ֹאלְו בֶרֶ֔ח ֙יֹוּג־לֶא יֹוּ֤ג ּו֞אְׂשִי־אֽ
 ׃הָֽמָחְלִמ דֹו֖ע

 

Direction of Dependence 

It is quite likely that the proverbial saying in Isaiah 2:4/Micah 4:3 was itself a 

parody of an existing cultural proverb regarding the turning of agricultural tools into 

weapons.73 As far as meaning goes, therefore, Joel’s text reflects the more common 

sentiment of readying oneself for war, whereas Isaiah and Micah are revolutionary in 

predicting a reversal of the status quo. On this basis, one could make the argument that 
                                                
 

71 The noun חמר  is rarer than תינח . Joel may have unintentionally used חמר  from Ezek 39:9, a 
passage he is familiar with and recently used in his own message, which recounts the burning of weapons 
after the war. It may also have been intentional to evoke a passage with a similar theme as his own. 
Crenshaw suggests that חמר  is more common in postexilic writings. Crenshaw, Joel, 188. Bang proposes 
that a חמר  was a thrusting weapon used to defend a fortification but a תינח  was used in open field battles 
and thus Joel used חמר  because it, topographically, fits his context better. Seung Ho Bang, “For Whom the 
Plowshares and Pruning Hooks Toil: A Tradition-Historical Reading of Joel 4.10,” JSOT 39, no. 4 (2015): 
506–7.   

72 Wolff, Joel and Amos, 80. 

73 Kynes argues that Isaiah’s words, if responding to and inverting an existing proverb, would 
have “more rhetorical impact.” Kynes, “Beat Your Parodies into Swords,” 308. 
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they have reused the text of Joel 4:10a for their ironic reversal.74   

However, a number of factors argues against this view. First, the verb תתכ , 

while rare, is used in Isaiah more than any other book, suggesting that the precise 

proverb  was original to Isaiah. Second, it is more  תורמזמל םהיתותינחו םיתאל םתוברח ותתכ

common for proverbial sayings to use the indicative mood, which Isaiah and Micah use, 

to express a gnomic saying than utilize an imperative, which Joel has—and, in terms of 

reusing earlier texts, it is more expected that an imperative would be used to actualize an 

earlier statement than vice versa. Third, if Isaiah and Micah are ironically reversing a 

common proverb of their day, there is no need for them to reuse a text, but if Joel is 

reusing and reversing the meaning of a specific prophetic promise, there is every reason 

for him to make his intent clear via lexical borrowing. The fact that Micah 4:1–3 and 

Isaiah 2:2–4 are identical indicates, at the very least, that their proverbial saying was well 

known and thus retrievable to Joel’s hearers/readers. Finally, while obviously no 

consensus exists, the relative dating of the texts would place Joel later than both Isaiah 

and Micah.75 

Interpretive Significance of Reuse 

Joel’s reuse and reversal of this prophetic promise—a promise that originated 

within a preexilic context—in his own postexilic setting requires explanation. Mariottini 

describes well the setting of Joel’s message: 

                                                
 

74 Richard Schultz, “Isaianic Intertextuality and Intratextuality as Composition-Historical 
Indicators: Methodological Challenges in Determining Literary Influence,” in Bind up the Testimony: 
Exploration of the Genesis of the Book of Isaiah, ed. Daniel Block and Richard Schultz (Peabody, MA: 
Hendrickson, 2015), 37. 

75 Sommer provides argumentation for interpreting Isa 2:4 as originating in the eighth century. 
Benjamin Sommer, “Allusions and Illusions: The Unity of the Book of Isaiah in Light of Deutero-Isaiah’s 
Use of Prophetic Tradition,” in New Visions of Isaiah, ed. Roy Melugin and Marvin Sweeney, JSOTSup 
214 (Sheffield: Sheffield Academic, 1996), 163. Motyer gives a compelling argument for the unity of 
Isaiah originating in the eighth century concluding that it is “bursting with internal evidence of its unity.” J. 
Alec Motyer, The Prophecy of Isaiah: An Introduction and Commentary (Downers Grove, IL: IVP 
Academic, 1993), 25–30. 
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The community was aware that prophets such as Ezekiel, Deutero-Isaiah, and 
Zechariah had proclaimed an optimistic message of the renewal of creation and the 
coming of a better kingdom to be ushered in by Yahweh. But years had passed, and 
these prophetic expectations were still unfulfilled.76 

Joel ministered in a time when the great promises of the prophets were not fulfilled. 

Strazicich suggests that “after the reforms of Ezra and Nehemiah, the flow of the nations 

to Mount Zion for forensic Torah instruction has again become a hotly debated issue 

(presumably with Joel’s priestly circles)” and argues that Joel has engaged in a “political-

ideological debate”77 in which Joel’s vision competes with Isaiah and Micah’s. Kynes’s 

study of parody, however, shows that parody, as a subset of allusion, may ridicule and 

reject the text it parodies, but it may also respect and reaffirm.78 There is no need to jump 

to the conclusion, as Strazicich does, that Joel’s inversion of Isaiah presents a vision that 

competes with and is irreconcilable with Isaiah/Micah’s vision. Kynes, then, interprets 

Joel’s parody as mocking “the world powers and not Isaiah’s prophecy.”79 

Stating that Joel has “reversed” the message of Isaiah/Micah is not enough. 

One must recognize that Joel has recontextualized Isaiah 2:4/Micah 4:3 for his own 

context and thus upholds Isaiah’s message.80 Joel’s message in chapter 4 focuses on the 

Day of YHWH motif as the final day which precedes the peaceful eschaton, the new 

creation, where YHWH dwells on his holy mountain (4:16–18). Isaiah, focusing on the 

time of the new creation when YHWH’s holy mountain will be established as the highest 

                                                
 

76 Claude Mariottini, “Joel 3:10 [H 4:10]: ‘Beat Your Plowshares into Swords’,” PRSt 14, no. 
2 (1987): 126. 

77 Strazicich, Joel’s Use of Scripture, 234. 

78 Kynes, “Beat Your Parodies into Swords,” 292. 
79 Kynes, “Beat Your Parodies into Swords,” 309. 

80 By not explicity noting this shift in setting, Zakovitch notes two contradictions between Joel 
and Isaiah, namely, (1) that in Isaiah the nations come on their own free will, but, in Joel, YHWH causes 
them to be gathered; and (2) in Isaiah the nations willingly come under YHWH’s authority as judge but in 
Joel the nations are judged in the sense they are punished. Yair Zakovitch, “Joel Reads the Prophets,” in 
Profeti Maggiori e Minori a Confronto, ed. Guido Benzi, Elena Di Pede, and Donatella Scaiola (Rome: 
LAS, 2019), 184. Both prophets have different emphases, but their messages are complementary not 
contradictory. 
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mountain, declares a time of peace, when swords are turned into ploughshares. Joel’s 

contemporaries, living after the exile, are longing for and expecting this time of peace. 

Come it will, but Joel’s message is that, before the new creation is ushered in and peace 

will reign, a final tempestuous Day of YHWH is still to come.81  

 
Joel 4:11–16 and Isaiah 13:4 

Joel has heavily drawn from Isaiah 13 throughout his prophecy, citing Isaiah 

13:6 to first introduce the Day of YHWH in Joel 1:15 and then utilizing the language of 

Isaiah 13 to further describe the Day of YHWH in Joel 2:1–11. Therefore, it is not 

surprising that, when the Day of YHWH is introduced again in Joel 4:9, Joel returns to 

Isaiah 13. 

Parallels 

Unless there are new parallels in Joel 4 to Isaiah 13, it is more likely that Joel’s 

reuse of previously used language from Isaiah 13 is to create an intratextual allusion 

within his own book than to allude to Isaiah afresh. Thus, Barton understands 4:15 to be a 

“direct quotation from 2:10” in Joel.82 Similarly, Joel 4:16 utilizes no new material from 

Isaiah 13, but reuses material from Isaiah 13:13 already found in Joel 2:10. One potential 

new parallel may be noted, namely, ןומה  in Joel 4:14 and Isaiah 13:4.83 
                                                
 

81 Mariottini similarly understands that Isaiah emphasized the messianic kingdom as a time of 
peace, whereas Joel emphasized the war that would precede the inauguration of the messianic kingdom. 
Mariottini, “Joel 3:10 [H 4:10],” 129–30. 

82 Barton, Joel and Obadiah, 105. 

83 Strazicich believes that Joel’s use of המחלמ ׁשדק  in 4:9 is “a clear use of this phrase from Jer 
6:4.” Strazicich, Joel’s Use of Scripture, 231. Wolff and Strazicich also point out parallels between Joel 
4:9–16 and Ezek 38–39. Wolff, Joel and Amos, 80. Strazicich, Joel’s Use of Scripture, 237. Strazicich 
particularly mentions the similarity between Joel 4 and Ezek 38–39 in the gathering of a multitude to a 
valley. Certainly, these are similar texts informed with the same theological vision and yet, due to a lack of 
significant lexical parallels (e.g., both texts use a different word for valley: איג  [Ezek]; קמע  [Joel]), there 
are no genuine lexical parallels. Leung attempts to draw a parallel between Isa 13:3 and Joel 4:9 due to the 
terms ארק ׁשדק , , and םירובג . Katheryn Kit-King Leung, “An Intertextual Study of the Motif-Complex 
‘Yom-Yahweh’ in the Book of Joel” (PhD diss., Fuller Theological Seminary, 1997), 248. However, םירובג  
also occurs in 4:11, the object of ארק —a very common verb—is different in Isa 13:3 and Joel 4:9, and 
√ ׁשדק  is used as a verb in Joel and a noun in Isaiah. More likely is that Joel is ironically alluding 
intratextually to his three earlier uses of the verb ׁשדק  (Joel 1:14; 2:15–16). Furthermore, the םירובג  in Joel 
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Table 30. Parallels between Joel 4:11–16 and Isaiah 13:3–13 

Joel 4:11–13 
ֹבָו ּוׁשּו֣ע  תַ֥חְנַֽה הָּמָׁ֕ש ּוצָּ֑בְקִנְו ביִ֖בָּסִמ םִ֛יֹוּגַה־לָֽכ ּוא֧
 ׃ָךיֶֽרֹוּבִּג הָ֖והְי
 בֵׁ֛שֵא םָׁ֗ש יִּ֣כ טָ֑פָׁשֹוֽהְי קֶמֵ֖ע־לֶא םִ֔יֹוּגַה ּו֣לֲעַיְו ּ֙ורֹו֙עֵי
 ׃ביִֽבָּסִמ םִ֖יֹוּגַה־לָּכ־תֶא טֹּ֥פְׁשִל
ֹּב ריִ֑צָק לַׁ֖שָב יִּ֥כ לָּ֔גַמ ּו֣חְלִׁש  תַּ֔ג הָאְלָ֣מ־יִּֽכ ּ֙ודְר ּוֽא֤
 ׃םָֽתָעָר הָּ֖בַר יִּ֥כ םיִ֔בָקְיַה ּ֙וקיִׁ֙שֵה

Isa 13:3 
 יֵ֖זיִּלַע יִּ֔פַאְל ֙יַרֹוּבִג יִתאָ֤רָק םַּ֣ג יָׁ֑שָּדֻקְמִל יִתיֵּ֖וִצ יִ֥נֲא
 ׃יִֽתָוֲאַּג

Joel 4:14 
 הָ֔והְי םֹו֣י ֙בֹורָק יִּ֤כ ץּו֑רָחֶֽה קֶמֵ֖עְּב םיִ֔נֹומֲה םיִ֣נֹומֲה
 ׃ץּוֽרָחֶה קֶמֵ֖עְּב

Isa 13:4 
 ןֹו֞אְׁש לֹו֠ק בָ֑ר־םַע תּו֣מְּד םיִ֖רָהֶּֽב ןֹו֛מָה לֹו֥ק
 אָ֥בְצ דֵּ֖קַפְמ תֹו֔אָבְצ הָ֣והְי םיִ֔פָסֱאֶֽנ ֙םִיֹוּג תֹו֤כְלְמַמ
 ׃הָֽמָחְלִמ

Joel 4:15 
 ׃םָֽהְגָנ ּו֥פְסָא םיִ֖בָכֹוכְו ּורָ֑דָק ַחֵ֖רָיְו ׁשֶמֶׁ֥ש

Isa 13:10 
ֹל םֶ֔היֵליִ֣סְכּו ֙םִיַ֙מָּׁשַה יֵ֤בְכֹוכ־יִּֽכ  ְךַׁ֤שָח םָ֑רֹוא ּוּלֵ֖הָי א֥
ֹל ַחֵ֖רָיְו ֹו֔תאֵצְּב ׁ֙שֶמֶּׁ֙שַה  ׃ֹוֽרֹוא ַהיִּ֥גַי־אֽ

Joel 4:16 
ִַלָׁשּוריִמּו גָ֗אְׁשִי ןֹוּ֣יִּצִמ הָ֞והיַו  ּוׁ֖שֲעָרְו ֹו֔לֹוק ןֵּ֣תִי ֙ם֙
 יֵ֥נְבִל זֹו֖עָמּו ֹוּ֔מַעְל הֶ֣סֲחַֽמ ֙הָוהיַֽו ץֶרָ֑אָו םִיַ֣מָׁש
 ׃לֵֽאָרְׂשִי

Isa 13:13 
 ּהָ֑מֹוקְּמִמ ץֶרָ֖אָה ׁשַ֥עְרִתְו זיִּ֔גְרַא םִיַ֣מָׁש ֙ןֵּכ־לַע
 ׃ֹוּֽפַא ןֹו֥רֲח םֹו֖יְבּו תֹו֔אָבְצ הָ֣והְי ֙תַרְבֶעְּב
 

Joel 4:15–16 
 ׃םָֽהְגָנ ּו֥פְסָא םיִ֖בָכֹוכְו ּורָ֑דָק ַחֵ֖רָיְו ׁשֶמֶׁ֥ש
ִַלָׁשּוריִמּו גָ֗אְׁשִי ןֹוּ֣יִּצִמ הָ֞והיַו  ּוׁ֖שֲעָרְו ֹו֔לֹוק ןֵּ֣תִי ֙ם֙
 יֵ֥נְבִל זֹו֖עָמּו ֹוּ֔מַעְל הֶ֣סֲחַֽמ ֙הָוהיַֽו ץֶרָ֑אָו םִיַ֣מָׁש
 ׃לֵֽאָרְׂשִי

Joel 2:10 
 ּורָ֔דָק ַ֙חֵ֙רָיְו ׁשֶמֶׁ֤ש םִיָ֑מָׁש ּוׁ֖שֲעָר ץֶרֶ֔א הָזְגָ֣ר ֙ויָנָפְל
 ׃םָֽהְגָנ ּו֥פְסָא םיִ֖בָכֹוכְו

Literary Relationship 

While Joel originally took the language from Isaiah 13:10–13, given the exact 

syntactical and grammatical correspondence between Joel 2:10b and 4:15, it is irrefutable 

that Joel has reused his own work. In light of this conclusion, it is more likely that Joel 

                                                
 
4:9 are the mighty men of the nations, whereas it is the occurrence in 4:11 which refers to YHWH’s 
warriors. 
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also reused 2:10a in 4:16 to describe the shaking of the earth.84 The noun רובג  by itself is 

not enough to discern a literary parallel but is a common term in the holy war motif.  

Similarly, the use of ןומה  by itself is not enough to determine a literary parallel, 

especially since Joel 4:14 contains the plural form םינומה  repeated twice whereas Isaiah 

13:4 contains a single instance of the singular form ןומה . Nonetheless, in light of Joel’s 

heavy reuse of Isaiah 13, it is more likely that his use of םינומה  was in fact influenced by 

Isaiah 13:4. 

Direction of Dependence 

For an argument for Joel borrowing from Isaiah 13, see “Joel 2:6–10 and 

Isaiah 13:3–16” in chapter 4 of this dissertation, s.v. “Direction of Dependence.” 

Interpretive Significance of Reuse 

Allen argues that Joel 4:14 “echoed” Isaiah 13:4 “as a gateway to reach the 

theme of Isa. 17:12.”85 Isaiah 17 forecasts the destruction of the Assyrians and so Joel 

“applies the thought of Isa. 17:12 to the Day of Yahweh via the language of Isa 13.4.”86 

In Isaiah 13:4 the ןומה  is the sound of nations being gathered by YHWH for battle. It is 

not clear, however, why Joel would need to access Isaiah 17 which recounts the noise of 

the Assyrians, nor that Joel’s readers would recognize this “gateway.” Allen’s 

explanation appears too complex, especially since the meaning in Isaiah 13:4 fits well 

with the context of Joel 4 on its own terms. 

Joel initially reused the language of Isaiah 13 to describe YHWH’s army 

(2:11) coming in judgment upon his people on the Day of YHWH. Thus, he 

                                                
 

84 Bergler is of the same opinion: “Wie Jo für die JJ-Skizze in 3,3f. wie in 4,14–16a auf 
2,10.11 und die Quelle Jes 13 zurückgreift.” Bergler, Joel als Schrinftinterpret, 303. 

85 Allen, Joel, Obadiah, Jonah, and Micah, 119. 
86 Allen, Joel, Obadiah, Jonah, and Micah, 119. 

 



   

310 

reappropriated Isaiah’s language, which was directed against Babylon, by applying it 

against the Judeans. The message of Joel 4 details a Day of YHWH against all the 

nations. This message is more in line with the original message of Isaiah 13 which 

describes YHWH mustering the Medes to destroy the Babylonians.87 While Joel 4 has 

primarily reused Joel’s own reworking of Isaiah 13 to describe this future Day of 

YHWH, it seems he has also kept his finger in his scroll at Isaiah 13, so to speak, and 

found in 13:4 a verse which describes multitudes being gathered by YHWH for battle. 

This idea of a tumult gathered is not restricted to Isaiah 13 and could be accessed by 

readers/hearers from elsewhere.88 Joel, however, has repeated ןומה  and made it plural in 

his own message to emphasize that this tumult has resulted from a gathering, the like of 

which has never before been witnessed, for a battle to end all battles. 

 
Joel 4:16 and Amos 1:2  

Amos 1:2 functions as a heading for the subsequent oracles against the nations, 

which includes Judah (Amos 1:3–2:16). Some even interpret Amos 1:2 as a motto for the 

entire book.89 The parallel between Joel 4:16 and Amos 1:2 has elicited additional 

interest and investigation because of the position of the book of Amos following Joel. It 

is worth remembering, however, that multiple orders of the twelve minor prophets have 

                                                
 

87 Singular instances are often understood as the type or the paradigm for future actions. Thus, 
as Obadiah describes the Day of YHWH primarily against Edom, it recounts that the Day is against all 
nations (Obad 15). Similarly, Isa 13 is primarily describing YHWH’s gathering of the Medes to destroy 
Babylon, but the whole world will be punished ( לבת , Isa 13:11). 

88 For example, Isa 29:5–8; 31:4; 33:3; Ezek 39:11; etc. Strazicich, in fact, prefers to 
understand Joel’s appropriation of ןומה  from Ezek 39:11. Strazicich, Joel’s Use of Scripture, 237. The 
problem with this is that ןומה  by itself is not a very strong parallel. It is only when ןומה  is recognized as one 
of numerous parallels from Isa 13 can one accurately deem it a parallel. 

89 Tchavdar Hadjiev, The Composition and Redaction of the Book of Amos, BZAW 393 
(Berlin: Walter de Gruyter, 2007), 124–26. Paul provides a list of commentators who view Amos 1:2 as a 
motto for the book. Against those who understand Amos 1:2 to be inserted by a Judean redactor, because 

םלׁשורי  is mentioned, Paul counters that (1) גאׁש  occurs in 3:8, (2) the mention of Jerusalem to Carmel is a 
“fitting prelude to the prophetic message of one who was sent from Judah to northern Israel,” and (3) the 
mention of the pastures ( תואנ ) is fitting speech for one who worked as a shepherd. Shalom Paul, Amos: A 
Commentary of the Book of Amos, Hermeneia (Minneapolis: Fortress, 1991), 36–37. 
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been found, the most well-known of which is the LXX order where Amos follows Hosea 

and Joel is fourth following Micah.90  

Parallels 

The text of Jeremiah 25:30 has a number of parallels with Joel 4:16, namely, 

ולוק ןתי  and גאׁשי םורממ הוהי .91 The parallel between Joel 4:16 and Amos 1:2, however, 

contains more exact lexical parallels and ought to be preferred as the parallel text with 

Joel. 

 

Table 31. Parallels between Joel 4:16 and Amos 1:2 

Joel 4:16 
ִַלָׁשּוריִמּו גָ֗אְׁשִי ןֹוּ֣יִּצִמ הָ֞והיַו  ּוׁ֖שֲעָרְו ֹו֔לֹוק ןֵּ֣תִי ֙ם֙
 יֵ֥נְבִל זֹו֖עָמּו ֹוּ֔מַעְל הֶ֣סֲחַֽמ ֙הָוהיַֽו ץֶרָ֑אָו םִיַ֣מָׁש
 ׃לֵֽאָרְׂשִי

Amos 1:2 
 ֹו֑לֹוק ןֵּ֣תִי םִַ֖לָׁשּוריִמּו גָ֔אְׁשִי ןֹוּ֣יִּצִמ ֙הָוהְי ׀ רַ֓מֹאּיַו
ֹר ׁשֵ֖בָיְו םיִֹ֔ערָה תֹו֣אְנ ּ֙ולְבָֽאְו  ׃לֶֽמְרַּכַה ׁשא֥

Literary Relationship 

That these two texts bear a literary relationship is beyond doubt—though the 

                                                
 

90 Two additional orders have been observed, though they do not affect the MT order of Amos 
following Joel. These are an order that ends with Jonah as suggested by Jones from observing 4QXIIa, the 
order of the fifth century Achmîmic codex of the minor prophets, Codex Rainerianus, in which Micah is 
moved from sixth position to fourth. Barry Jones, The Formation of the Book of the Twelve: A Study in Text 
and Canon, SBLDS 149 (Atlanta: Scholars Press, 1995), 221–26; W. Grossouw, The Coptic Versions of the 
Minor Prophets: A Contribution to the Study of the Septuagint, MBE 3 (Rome: Pontifical Biblical Institute, 
1939), 2, 111n1. Ben Zvi also proposes an alternative order from Martyrdom and Ascension of Isaiah 4:22, 
namely, Amos, Hosea, Micah, Joel, Nahum, Jonah, Obadiah, Habakkuk, Haggai, Zephaniah, Zechariah, 
Malachi. Ehud ben Zvi, “Twelve Prophetic Books of ‘The Twelve’: A Few Preliminary Considerations,” in 
Forming Prophetic Literature: Essays on Isaiah and the Twelve in Honor of John D. W. Watts, ed. James 
Watts and Paul House, JSOTSup 235 (Sheffield: Sheffield Academic, 1996), 134. What is clear is that 
there is no standard order to the twelve minor prophets necessitating them to be interpreted in light of their 
position.  

91 Allen, for example, observes the similarity between these passages. Allen, Joel, Obadiah, 
Jonah and Micah, 120. Kapelrud also notes this parallel and concludes that such phraseology bears the 
marks of a known tradition rather than indicating literary dependence. Kapelrud, Joel Studies, 163–64. 
Viewing Joel 4:16aα as related to Jer 25:30 is attractive for those who also understand Joel 4:21 to have 
some literary relationship to Jer 25:29 (see s.v. “Joel 4:21 and Exodus 34:7 and Jeremiah 49:12” below, 
where I propose Joel 4:21 is primarily related to Jer 49:12, not Jer 25:29). 
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nature of that relationship is much contested.92 The unique occurrence of nine words with 

identical syntax and grammar only between these two texts provides the evidence for a 

strong literary relationship between them.93 Nogalski aptly notes that an “accidental 

occurrence” of the verbal parallel “is unlikely because the correspondences are too 

close.”94 

Direction of Dependence 

Assis understands that Joel 4:16aα is the reversal of 2:11 where YHWH also 

uttered his voice. Thus, in Assis’s opinion, 4:16aα is more “integrated within Joel” and 

Joel is viewed as the source text for the parallel.95 However, others have noted the 

disjunction that 4:16aα introduces into Joel.96 For in Joel 4:12 YHWH has sat to judge 

the nations in the טפׁשוהי קמע , but in Joel 4:16aα, YHWH’s locale has shifted to ןויצ . 

Wolff comments that this change of place “is best explained if Joel is citing Am 1:2 

verbatim.”97 

Nogalski, who believes Amos 1:2 to be a redactional addition to Amos, 

nevertheless understands Amos 1:2 to function “significantly within the structure of the 

                                                
 

92 Allen understands the phrase to be a somewhat common cultic expression (cf. Jer 25:30), 
though Joel still “cites it probably from Amos” as the book of Amos “was by now doubtless taken up into 
the cult.” Allen, Joel, Obadiah, Jonah and Micah, 120. 

93 Ahlström speculates that both Amos and Joel “have used an old liturgical and cult-prophetic 
phrase.” Alhström, Joel and Temple Cult, 75. Barton views both Amos 1:2 and Joel 4:16 as containing a 
“liturgical formula.” Barton, Joel and Obadiah, 106. While such a view is not impossible, it should be 
rejected as lacking evidence in favor of viewing a literary relationship between Amos 1:2 and Joel 4:16 for 
which there is stronger evidence. 

94 Nogalski, Redactional Processes in Book of Twelve, 45. 

95 Assis, The Book of Joel, 234. 

96 Barton however views too much disjunction by concluding that Joel 4:16 is “a separate 
oracle unconnected with the foregoing one.” Barton, Joel and Obadiah, 106. 

97 Wolff, Joel and Amos, 81. His point is well taken, even if a little exaggerated. As Crenshaw 
points out, “Poetic imagination can picture complementary visual images without quibbling about the 
actual contradiction.” Crenshaw, Joel, 192–93. 
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corpus.”98 He further contends that Joel’s usage of Amos 1:2 makes more sense, 

understanding that he had “an awareness of Amos 1:2 at the head of Amos’s oracles 

against the nations.”99 Hadjiev also points to the fact that “Joel is usually the borrower”100 

and backs this up by suggesting that Joel 4:16aβ, which mentions the shaking earth, is an 

allusion to Amos 1:1, and thus Joel has “condensed in one verse allusions to Am. 1:1–

2.”101 He adds that it is also unlikely that Amos would have omitted Joel 4:16aβ if Amos 

were the borrower. Furthermore, the slim evidence that גאׁש  occurs also in Amos 3:8 

shows how the phrase in Amos 1:2 contains language more common to Amos. 

Amos 1:2b describes how the pastures ( תואנ ) are mourning ( ולבא ) and the head 

of Carmel has dried up ( ׁשבי ). These lexemes are familiar from Joel 1 (1:9, 10, 12, 17, 19, 

20). This fact could be coincidental. But given their prevalence in Joel’s message, it is 

unlikely that Joel was unaware that Amos 1:2b contained words that were frequently 

utilized by himself, or that Amos, if citing Joel 4:16a in Amos 1:2a, was unaware that 

Joel regularly used the terms תואנ לבא , , and ׁשבי  earlier in his message. It is more likely 

that Joel utilized Amos 1:2a thereby alluding to the larger context, which included Amos 

1:2b, rather than that Amos created Amos 1:2 from Joel 4:16aα and scattered references 

in Joel 1. Thus, in addition to the relative dating,102 Joel ought to be viewed as the 

borrower. 

                                                
 

98 Nogalski, Redactional Processes in Book of Twelve, 45. 
99 Nogalski, Redactional Processes in Book of Twelve, 45. 

100 Hadjiev, Composition and Redaction of Amos, 125. 

101 Hadjiev, Composition and Redaction of Amos, 125. It is unlikely, however, that Joel 4:16aβ 
is an allusion to Amos 1:1 since Joel 4:16aβ is an intratextual reference to Joel 2:10a which alluded to Isa 
13:13a. 

102 Hadjiev provides an overview of the redactional theories of Amos. Even those who accept 
multiple layers of redaction conclude that the majority of the book existed before the exile, with a possible 
early postexilic redaction which added Amos 9:11–15 to the book. Hadjiev, Composition and Redaction of 
Amos, 2–9. Even if one accepts such views, which I do not think are either necessary or borne out by the 
evidence, Amos 1:2 would have been available to Joel in the postexilic period. 
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Interpretive Significance of Reuse 

Nogalski believes Joel cited Amos 1:2 “to anticipate the oracles against the 

nations in Amos 1–2.”103 Even if one accepts the theory that the twelve minor prophets 

were intended to be read as a book, it does not follow that every author—or even 

redactor—was aware that their work was to be read as part of a collection. In other 

words, there is no way to know that Joel cited Amos 1:2 because he knew his work was 

to be placed, and to be read as a chapter in a book, before Amos in perpetuity. It is better 

to find a reason for the citation within Joel’s message that does not depend on speculative 

reading orders and positions of books. 

Joel 4:15 cites Joel 2:10b, and Joel 4:16aβ paraphrases Joel 2:10a. Thus, the 

citation of Amos 1:2a interrupts Joel’s own intratextual reference to earlier in his 

prophecy. Joel 2:10 describes the culmination of the signs on the Day of YHWH which is 

threatening the Judeans and is followed by YHWH giving his voice to his army in Joel 

2:11. Assis is, thus, right to recognize that the citation in Joel 4:16aα of YHWH roaring 

taken from Amos 1:2a is the literary counterpart for Joel 2:11. However, in 2:10–11, the 

Day of YHWH was to come upon the Judeans, in 4:15–16 it is coming upon the nations. 

Joel has thus cited a text which stands as a heading to oracles against the nations to 

accentuate this shift in the target of the Day of YHWH even more.104 Furthermore, if the 

citation of Amos 1:2a was recognized by Joel’s hearers/readers and evoked the 

                                                
 

103 Nogalski, Redactional Processes in Book of Twelve, 37. Scandroglio views the text of Joel 
to be later but understands Joel 4:16a to be the work of a redactor to join the books. Massimilian 
Scandroglio, Gioele e Amos in dialogo: Inserzioni redazionali di collegamento e aperture interpretative, 
AnBib 193 (Rome: Gregorian & Biblical Press, 2011), 138. While more possible than Nogalski’s proposal, 
this overlooks the work of the author Joel to reuse a plethora of earlier texts, not just those from the twelve 
minor prophets. Theories for the purported Book of the Twelve tend to emphasize connections between the 
twelve books while minimizing the connections outside these twelve books. The simplest explanation for 
the multitude of parallels in his work is that the author Joel liberally reused earlier texts. It is not necessary, 
and it complicates the matter, to explain parallels in Joel outside the twelve minor prophets as the work of 
an author and the parallels in Joel with the other minor prophets as the work of a redactor. This fact is a 
significant weakness in the theory for the Book of the Twelve. 

104 Even if the refrain גאׁשי הוהי  is a common cultic expression (outside of Jer 25:30; Joel 4:16; 
and Amos 1:2 a similar idea only occurs in Hos 11:10, thus it is unclear how “common” the expression is), 
it is consistently used as a term directed against the nations. 
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surrounding context, the familiar Joeline terms תואנ לבא , , and ׁשבי  found in Amos 1:2b 

could also have been recognized.105 YHWH’s roar against the nations is going to dry up 

( ׁשבי ) their land and make it mourn ( לבא ) just as YHWH had previously done to the 

Judeans (Joel 1:2–20). What happened to the Judeans was now to happen to the nations. 

Joel’s citation of Amos 1:2a, thus, serves to emphasize that the object of YHWH’s wrath 

has truly turned from the Judeans to the nations. The evocation of Amos 1:2b, if 

recognized, furthers Joel’s point of reversal. 

 
Joel 4:18 and Amos 9:13; Genesis 2:10 

Joel 4:18 begins the final section of Joel, marked by אוהה םויב היהו . As 2:27 

ended the physical restoration of the land in 2:18–27, so 4:17, which parallels 2:27 with 

the Erkenntnis formula, brings to an end the message of final judgment of the nations and 

salvation of YHWH’s people (4:1–17).106 Joel holds nothing back now as Joel 4:18 

contains citation, literary allusion, and thematic allusion to depict the paradise awaiting 

those who survive the Day of YHWH. 

Parallels 

A number of texts have been put forward as parallels with Joel 4:18. For 

example, it is typically included in a group with Zechariah 14:8 and Ezekiel 47:1, which 

describe waters coming from the temple. No doubt these passages are thematically 

similar. As shown below, however, there are almost no verbal parallels between Joel 4:18 

and Zechariah 14:8 or Ezekiel 47:1, which weakens the suggestion of a literary parallel. 

No doubt they come from the same theological worldview as they transfer the idea of the 

                                                
 

105 Strazicic believes Joel has adapted Amos 1:2a by placing it between Joel 4:15 and Joel 
4:16aα and thereby emphasizing that YHWH’s approach is understood “cosmically instead of terrestrially.” 
Strazicich, Joel’s Use of Scripture, 239. This is unlikely because the citation includes YHWH roaring from 
the terrestrial location of Mount Zion. For Joel the cosmic and the terrestrial are complementary ideas. 

106 Wolff summarizes 4:17 in this way: “The recognition of Yahweh as the Covenant-God of 
Israel is the final goal of Yahweh’s acts with respect to the world of nations.” Wolff, Joel and Amos, 81. 
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rivers flowing out of Eden now to rivers flowing from the temple. In fact, Joel 4:18b 

contains two clauses, as does Genesis 2:10a, containing the same two verbs as Genesis 

2:10a, namely, אצי  and הקׁש . Joel 4:18, thus, has more verbal parallels with Genesis 2:10 

than it has with Ezekiel 47:1 and Zechariah 14:8, making it more likely that Joel drew 

directly from Genesis than via Ezekiel 47:1 and Zechariah 14:8. 

The strongest parallel with Joel 4:18 is Amos 9:13 which consists of a four-

word parallel. The first three words make up a parallel clause having the same subject, 

object, and verb, and the same tense, though Amos contains a weqatal form and Joel a 

yiqtol form. The fourth parallel word begins a new clause as the subject, but Amos and 

Joel diverge, using different verbs, and Joel adds a new object, בלח .  

The noun בלח  only occurs with the verb ךלה  here in Joel 4:18. The LXX 

translates הנכלת  with ῥυήσονται from ῥέω . The verb ῥέω occurs 41 times in the LXX. In 

31 of these occurrences ῥέω is translating בוז , and 23 times in the LXX it occurs in the 

phrase γῆν ῥέουσαν γάλα καὶ µέλι.107 While not an exact equivalent, ῥέω overwhelmingly 

translates בוז , and over half of its occurrences appear in the stock phrase γῆν ῥέουσαν 

γάλα καὶ µέλι ( ׁשבדו בלח תבז ץרא ). The translation of הנכלת  in Joel 4:18 LXX with 

ῥυήσονται suggests this lexical choice was influence by the object בלח  (γάλα). Certainly, 

Joel’s idea of the hills running with milk evokes the imagery of the promised land. It 

appears the LXX translator made such a connection more explicit through the choice of 

the verb ῥέω. Thus, while בלח  is not a significant verbal parallel by itself, it bears a 

thematic parallel with the epithet of the promised land. This conclusion is supported by 

the LXX translation. See table 32 below. 

 

                                                
 

107 Twenty of these occurrences translate ׁשבדו  ;in the MT: Exod 3:8, 17; 13:5  בלח תבז ץרא
33:3; Lev 20:24; Num 13:27; 14:8; 16:13, 14; Deut 6:3; 11:9; 26:9, 15; 27:3; 31:20; Josh 5:6; Jer 11:15; 39 
(32 MT):22; Ezek 20:6, 15. Three times the phrase γῆν ῥέουσαν γάλα καὶ µέλι occurs in the LXX without 

ׁשבדו בלח תבז ץרא  underlying: Deut 26:10; Sir 46:8; and Bar 1:20. 
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 Table 32. Parallels between Joel 4:18 and Amos 9:13; Genesis 2:10 
Joel 4:18 

 ֙תֹועָבְּגַהְו סיִ֗סָע םיִ֣רָהֶה ּו֧פְּטִי אּו֜הַה םֹוּ֨יַב ֩הָיָהְו
 ןָ֗יְעַמּו םִיָ֑מ ּוכְ֣לֵי הָ֖דּוהְי יֵ֥ק יִפֲא־לָכְו בָ֔לָח הָנְכַ֣לֵּת
 ׃םיִּֽטִּׁשַה לַחַ֥נ־תֶא הָ֖ק ְׁשִהְו אֵ֔צֵי ֙הָוהְי תיֵּ֤בִמ

Amos 9:13 
 רֵ֔צֹּקַּב ׁ֙שֵרֹוח ׁשַּ֤גִנְו הָ֔והְי־םֻאְנ ֙םיִאָּב םיִ֤מָי הֵּ֨נִה
 סיִ֔סָע ֙םיִרָהֶֽה ּופיִּ֤טִהְו עַר ָּ֑זַה ְךֵׁ֣שֹמְּב םיִ֖בָנֲע ְךֵֹ֥רדְו
 ׃הָנְג ַֽגֹומְתִּת תֹו֖עָבְּגַה־לָכְו

Joel 4:18 
 ֙תֹועָבְּגַהְו סיִ֗סָע םיִ֣רָהֶה ּו֧פְּטִי אּו֜הַה םֹוּ֨יַב ֩הָיָהְו
 ןָ֗יְעַמּו םִיָ֑מ ּוכְ֣לֵי הָ֖דּוהְי יֵ֥ק יִפֲא־לָכְו בָ֔לָח הָנְכַ֣לֵּת
 ׃םיִּֽטִּׁשַה לַחַ֥נ־תֶא הָ֖ק ְׁשִהְו אֵ֔צֵי ֙הָוהְי תיֵּ֤בִמ

Ezek 47:1–2 
 תַחַּ֨תִמ םיִ֗אְֹצי םִיַ֣מ־הֵּנִהְו ֒תִיַּבַה חַתֶּ֣פ־לֶא ֮יִנֵבִׁשְיַו
 םִיַּ֣מַהְו םיִ֑דָק תִיַּ֖בַה יֵ֥נְפ־יִּֽכ הָמיִ֔דָק ֙תִיַּ֙בַה ןַּ֤תְפִמ
 בֶג ֶּ֖נִמ תיִ֔נָמְיַה ֙תִיַּ֙בַה ףֶתֶּ֤כִמ תַחַּ֜תִמ םיִ֗דְֹרי
 ׃ַחֵּֽבְזִּמַל
־לֶא ץּו֔ח ְךֶרֶּ֣ד ֙יִנֵּ֙בִסְיַו ֒הָנֹופָצ רַעַׁ֣ש־ְךֶרֶּֽד ֮יִנֵאִצֹוּיַו
 םיִּ֔כַפְמ םִיַ֣מ־הֵּנִהְו םיִ֑דָק ֣הֶנֹוּפַה ְךֶרֶּ֖ד ץּו֔חַה רַעַׁ֣ש
 ׃תיִֽנָמְיַה ףֵ֖תָּכַה־ןִמ

Joel 4:18 
 ֙תֹועָבְּגַהְו סיִ֗סָע םיִ֣רָהֶה ּו֧פְּטִי אּו֜הַה םֹוּ֨יַב ֩הָיָהְו
 ןָ֗יְעַמּו םִיָ֑מ ּוכְ֣לֵי הָ֖דּוהְי יֵ֥ק יִפֲא־לָכְו בָ֔לָח הָנְכַ֣לֵּת
 ׃םיִּֽטִּׁשַה לַחַ֥נ־תֶא הָ֖ק ְׁשִהְו אֵ֔צֵי ֙הָוהְי תיֵּ֤בִמ

Zech 14:8 
ִַלָׁשּו֣ריִמ ֙םיִּיַח־םִיַֽמ ּו֤אְצֵי אּו֗הַה םֹוּ֣יַּב ׀ הָ֣יָהְו  ם֔
 ןֹו֑רֲחַאָה ֣םָּיַה־לֶא ֖םָיְצֶחְו יִ֔נֹומְדַּקַה ֙םָּיַה־לֶא םָ֗יְצֶח
ֹחָבּו ץִיַּ֥קַּב  ׃הֶֽיְהִֽי ףֶר֖

Joel 4:18 
 ֙תֹועָבְּגַהְו סיִ֗סָע םיִ֣רָהֶה ּו֧פְּטִי אּו֜הַה םֹוּ֨יַב ֩הָיָהְו
 ןָ֗יְעַמּו םִיָ֑מ ּוכְ֣לֵי הָ֖דּוהְי יֵ֥ק יִפֲא־לָכְו בָ֔לָח הָנְכַ֣לֵּת
 ׃םיִּֽטִּׁשַה לַחַ֥נ־תֶא הָ֖ק ְׁשִהְו אֵ֔צֵי ֙הָוהְי תיֵּ֤בִמ

Gen 2:10 
 דֵ֔רָּפִי ֙םָּׁשִמּו ן ָּ֑גַה־תֶא תֹו֖קְׁשַהְל ןֶדֵ֔עֵמ אֵֹ֣צי ֙רָהָנְו
 ׃םיִֽׁשאָר הָ֥עָּבְרַאְל הָ֖יָהְו

Joel 4:18 
 ֙תֹועָבְּגַהְו סיִ֗סָע םיִ֣רָהֶה ּו֧פְּטִי אּו֜הַה םֹוּ֨יַב ֩הָיָהְו
 ןָ֗יְעַמּו םִיָ֑מ ּוכְ֣לֵי הָ֖דּוהְי יֵ֥ק יִפֲא־לָכְו בָ֔לָח הָנְכַ֣לֵּת
 ׃םיִּֽטִּׁשַה לַחַ֥נ־תֶא הָ֖ק ְׁשִהְו אֵ֔צֵי ֙הָוהְי תיֵּ֤בִמ
 

Exod 3:8 
 ץֶרָ֣אָה־ןִמ ֹ֮ותֹלֲעַהְלּֽו םִיַ֗רְצִמ ֣דַּיִמ ׀ ֹו֣ליִּצַהְל דֵ֞רֵאָו
 בָ֖לָח תַ֥בָז ץֶרֶ֛א־לֶא הָ֔בָחְרּו ֙הָבֹוט ץֶרֶ֤א־לֶא ֒אוִהַה
 יִּ֔זִרְּפַהְו ֙יִֹרמֱאָֽהְו יִּ֔תִחַ֣הְו ֙יִנֲעַנְּכַֽה םֹו֤קְמ־לֶא ׁשָ֑בְדּו
 ׃יִֽסּובְיַהְו יִּ֖וִחַהְו

Literary Relationship 

As noted above, Wolff correctly observes that the relationship between Joel 

4:18 and Ezekiel 47:1–12 “is by no means linguistically close” and there is a “conceptual 

difference” between Joel 4:18 and Zechariah 14:8.108 I find no evidence for a relationship 

between these texts.109 The unique four-word parallel between Amos 9:13 and Joel 4:18, 

                                                
 

108 Wolff, Joel and Amos, 83. 

109 While these texts are not related to each other directly, Ezek 47:1–12, Zech 14:8, and Joel 
4:18 are related “based on the description of the river flowing out of Eden to water the garden of Eden in 
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however, is indicative of a literary relationship.110 Similarly, only Joel 4:18 and Genesis 

2:10 contain the verb אצי  followed by הקׁש , where both verbs share the same subject, and 

the object of הקׁש  is a region.111 The subject of the verbs in Joel is ןיעמ , and in Genesis 

the subject is רהנ . While not synonyms, they both refer to water. Thus, Joel 4:18 and 

Genesis 2:10 appear to have a literary relationship. Conversely, the phrase בלח תבז ץרא 

ׁשבדו  is a common one, and it seems that Joel has made a thematic allusion to the concept 

of the promised land rather than being literarily related to a particular text via his phrase 

בלח הנכלת תועבגה .  

Direction of Dependence 

Joel has made use of Genesis 2 before (Joel 2:3). It is thus safe to assume this 

text was known to him and that he reused it again. Similarly, the theme and the epithet of 

the promised land would have been well and thus utilized by Joel. 

Regarding Amos 9:13 and Joel 4:18, there is debate over the direction of 

dependence. It is noteworthy that סיסע  already occurs in Joel 1:5 and functions as an 

inclusio to Joel’s entire book, supporting the idea that Joel 4:18aα is integral to Joel and 

possibly the source of this phrase. For this reason, Nogalski believes Amos is dependent 

upon Joel, also viewing Amos 9:11–15 as a late addition to Amos.112 Paul, however, 

shows quite plainly that the “linguistic and ideological grounds” upon which Amos 9:11–

                                                
 
the story of creation in Gen 2:10–14.” Assis, The Book of Joel, 250. 

110 Surprisingly Wolff does not find “verbatim” repetition of words in Joel 4:18 and Amos 9:13 
to substantiate literary dependence stating depreciatively that the parallel is “only in four cases” and 
concludes that the language represents “catchwords and elements of tradition.” Wolff, Joel and Amos, 83, 
354. Four words, one that is rare, sharing the same syntax ought not to be dismissed so quickly. 

111 Elsewhere, only in Num 20:8 do the verbs אצי  and הקׁש  occur in succession with the same 
subject. There the subject is Moses and the object is the Israelites. 

112 James Nogalski, Literary Precursors in the Book of the Twelve, BZAW 217 (Berlin: Walter 
de Gruyter, 1993), 118. Even some of those who interpret Amos 9:11–15 as a late addition place the 
addition during the exile or early postexilic period, dating it before Joel. Wolff, Joel and Amos, 83.  
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15 is viewed as late are “seriously open to question.”113 Moreover, that Amos 9:13 cites 

Joel 4:18 is largely only supposed by those accepting a redactional theory that produced a 

purported Book of the Twelve.114 Hadjiev, however, wisely notes that it “is strange that a 

redactor would want to link Amos with Joel by providing a ‘Joel addition’ at the end of 

the book of Amos.”115  

Besides the stock phrase תובׁש־תא יתבׁש  in Amos 9:14 and the mention of 

YHWH planting his people ( םיתעטנו , cf. Exod 15:17; 2 Sam 7:10, etc.), the rest of Amos 

9:11–15 is original material. On the contrary, Joel 4:18 alone contains a literary parallel 

with Genesis 2:10, with a thematic allusion to ׁשבדו בלח תבז ץרא . At a compositional 

level, then, it is more likely that Joel is the borrower. Theologically, Joel is also more 

developed, aligning with later ideas of a fountain coming from the temple mount (Ezek 

47:1; Zech 14:8). If Amos was later and borrowed from Joel, it is not clear why he did 

not also copy Joel’s additional object בלח . Rather, it appears that Joel has supplemented 

what he borrowed from Amos by adding בלח . Thus, in addition to their relative date, 

notwithstanding the potentially Joeline term סיסע , I understand Joel 4:18 to have 

borrowed from Amos 9:13. 

Interpretive Significance of Reuse 

As his message concludes, Joel continues to draw liberally from earlier texts to 

develop his vision of life for those who survive the Day of YHWH. In this verse he has 

drawn most explicitly from Amos 9:13, supplementing it by adding בלח  to the second 

                                                
 

113 For example, he notes that the plene spelling of דיוד  and the phrase םיאב םימי הנה  occur 
elsewhere in Amos (Amos 6:5; 4:2 respectively) and cannot be considered as evidence of a late 
composition. Paul, Amos, 288–89. 

114 Aaron Schart, “The Fifth Vision of Amos in Context,” in Thematic Threads in the Book of 
the Twelve, ed. Paul Reddit and Aaron Schart, BZAW 325 (Berlin: Walter de Gruyter, 2003), 46–69. 

115 He adds that such a link is unnecessary since the end of Joel is already linked with the 
beginning of Amos (Joel 4:16; Amos 1:2). Hadjiev, Composition and Redaction of Amos, 34. 
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clause. It is possible that Amos’s vision of mountains dripping wine alluded to the epithet 

of the promised land.116 If so, Joel has simply made Amos’s vision more explicit by 

adding בלח .117  

Furthermore, the fructifying waters that will irrigate the land, an allusion to 

Genesis 2:10, have the effect of presenting “Zion as Eden.”118 Joel, thus, connects 

“YHWH dwelling in the temple with the prospect of paradisiacal restoration,” which is 

nothing less than “a return to the pre-fall state with a renewed temple housing God’s 

presence in the midst of his people.”119  

In this web of reused texts, Joel puts forth the idea that where the survivors 

will dwell after the Day of YHWH is in a new promised land, implying that coming 

through the Day of YHWH parallels the historic exodus after which the people entered 

the promised land. But more than just a repeat of that previous exodus, this future 

promised land is akin to Eden itself, the pinnacle of creation where YHWH dwelt with 

man. Whereas those that survived the exodus received the covenantal gift of the promised 

land of Canaan, Joel sees that those who survive the new exodus will receive the 

covenantal gift of a new creation. 

                                                
 

116 Paul understands Amos’s phrase to recall “the image of Israel as a land ‘flowing with milk 
and honey’.” Paul, Amos, 293. That Amos 9:15 describes YHWH’s planting ( עטנ ) them in the land (cf. 
Exod 15:17) would support such a reading. 

117 Allen interprets בלח  in this manner, writing that this addition “recalls the stock description 
of Canaan as ‘a land flowing with milk and honey’.” Allen, Joel, Obadiah, Jonah, and Micah, 123. 

118 Stordalen notes similarities between Joel 4:18–21 and Zech 14:8–11, but their relative 
dating is unsure, and he notes that Joel’s understanding of Zion as Eden does not need to be dependent 
upon Zechariah, as indicated by Joel’s earlier use of ןדע־ןג  in 2:3. Terje Stordalen, Echoes of Eden: Genesis 
2–3 and Symbolism of the Eden Garden in Biblical Hebrew Literature, Contributions to Biblical Exegesis 
& Theology 25 (Leuven: Peeters, 2000), 371. Stordalen provides evidence—supplemented with 
archaeological images of scrolls, seals, and carvings, etc.—that the concept of four life-giving rivers 
flowing from a central location was somewhat common in other ancient Near Eastern traditions. Terje 
Stordalen, “Heaven on Earth—Or Not?,” in Beyond Eden, ed. Konrad Schmid and Christoph Riedweg, 
FAT 34 (Tübingen: Mohr Siebeck, 2008), 28–57. 

119 Barker, Joel, 164, 170. Bergler likewise understands Joel to be depicting Mount Zion as a 
new Eden. Bergler, Joel als Schriftinterpret, 276. In this way, “Jerusalem as a whole becomes ‘sanctuary’.” 
Wolff, Joel and Amos, 82. 
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Joel 4:18 and םיטׁשה  

The word םיטׁש  occurs five times in the OT120—excluding Joel 4:18 for the 

moment—as the name for a place east of the Jordan river (Num 25:1; 33:49; Josh 2:1; 

3:1; Mic 6:5).121  

Parallels 

Some translate םיטׁשה לחנ  in Joel 4:18 as the “wadi of the acacias,” 

understanding םיטׁשה  to come from the word הטׁש .122 The word הטׁש  occurs 28 times in 

the OT, 27 of which are plural, and 26 of which occur in Exodus to refer to the wood 

used in making the Tabernacle.123 What distinguishes the place name from the tree in the 

MT is that the place name always includes the article ה. Since Joel 4:18 also includes the 

article, םיטׁשה  in Joel 4:18 ought to be understood as the place Shittim from Israel’s 

history. 

Literary Relationship 

The use of םיטׁשה  in Micah 6:5 intimates that the events that occurred from 

Shittim to Gilgal ( לגלגה־דע םיטׁשה־ןמ ) were well known since he called Israel to 

                                                
 

120 It occurs once outside the OT in 4QRPb frag. 19a–b:15. Though dubbed a Reworked 
Pentateuch, this fragment 19a–b:15 contains Num 33:49 with the expected plene spelling of תוברעב . 

121 At Hos 5:2 numerous textual emendations have been recommended, including םיטׁשה תחׁש . 
Gelston is surely correct saying that the versions “all seem to presuppose the very obscure text of M . . . 
there is no evidence for interpreting the second word of the lemma as a place name.” Gelston, The Twelve 
Prophets, 59. The LXX transliterates םיטׁש  as Σαττιν in Num 25:1; Josh 2:1; 3:1. In Mic 6:5, as in Joel 
4:18, the LXX translates םיטׁש  as σχοίνων (“reeds”). Unless the place םיטׁש  had become unknown by the 
time of the OG translation of Micah, which I believe is unlikely, it is not clear why the OG of Mic 6:5—the 
MT of which reads לגלגה־דע םיטׁשה־ןמ —translates םיטׁש  with σχοίνων since לגלג  is transliterated as Γαλγαλ. 
Aitken proposes that the LXX reading at Mic 6:5 with σχοίνων may be to indicate the proximity of the 
location to the Jordan bank, which thus supports its historical identification as a place east of the Jordan. He 
supposes that the minor prophets had one translator and thus Joel 4:18 was harmonized. James Aitken, 
“ΣΧΟΙΝΟΣ in the Septuagint,” VT 50, no. 4 (2000): 433–44. 

122 Barton, Joel and Obadiah, 109; Wolff, Joel and Obadiah, 84. Seeking an interpretation of 
םיטׁשה  as something other than the historical place Shittim is often motivated by the fact that it is physically 

impossible for water to flow down from Zion, into the Jordan, and then back up to Shittim on the east of the 
Jordan. Thus, one is forced to interpret it either symbolically or as a unique and unknown location. 

123 It occurs once in Deut 10:3 in the plural to refer to the wood used for the ark of the 
covenant, and once in Isa 41:19 in the singular in a list of trees that will grow in the wilderness. 
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remember them, without explicitly delineating the details himself. The evidence for the 

journey from Shittim to Gilgal is contained in the book of Joshua and recounts Israel’s 

journey from their encampment at Shittim, east of the Jordan, across the Jordan into the 

promised land to Gilgal that became their base camp of operations, from which they set 

out to conquer parts of the promised land. This was also the place at which they 

circumcised the new generation and celebrated the Passover (Josh 3–5).124 Joel’s reuse of 

the place Shittim can be understood as a thematic allusion to the historical situation 

surrounding the place Shittim as detailed in the book of Joshua.125 

Direction of Dependence 

The historical event of Israel’s journey as recorded in Joshua 3–5 preceded the 

time of Joel’s ministry and thus was available to Joel to recall and reuse.  

Interpretive Significance of Reuse 

What does it mean that a spring will come from the house of YHWH and will 

                                                
 

124 The act of circumcising the new generation was explained by YHWH as the means by 
which the םירצמ תפרח  was rolled away. Allen writes of Mic 6:5 that “the crossing of the Jordan is 
obviously meant.” Allen, Joel, Obadiah, Jonah, and Micah, 368. Jensen emphasizes that Gilgal and Shittim 
“evoke the gracious gift of the land to Israel.” Philip Peter Jensen, Obadiah, Jonah, Micah: A Theological 
Commentary, LHBOTS 496 (London: T & T Clark, 2008), 170. Waltke insightfully notes that Micah 
“conflates the Balak-Balaam incident, which occurred at Shittim (cf. Num 22:1), with the crossing of the 
Jordan to Gilgal (Josh. 2:1, 3:1, 4:19) to evoke the memory that as Israel crossed the Red Sea in the face of 
Pharaoh with his magicians, so also she crossed the Jordan in the face of Balak with his great prophet 
Balaam.” David Baker, T. Desmond Alexander, and Bruce Waltke, Obadiah, Jonah and Micah: An 
Introduction and Commentary, TOTC 26 (Downers Grove, IL: IVP Academic, 1988), 212. 

125 There is obviously overlap between a non-literary thematic allusion and a literary allusion, 
just as there was overlap between oral tradition and textual tradition in Israel (see chap. 2 of this 
dissertation, s.v. “Source of Reuse”). An allusion prompts the reader/hearer to recall earlier information. 
Depending on how well-known the information was and how well it had been internalized/memorized by 
the reader/hearer affects their need to make recourse to a written text. The historical narrative of Israel’s 
journey from Shittim to Gilgal was written down in Joshua, and also no doubt well-known and regularly 
retold within the Israelite community. Thus, the word “Shittim,” if heard as an allusion, would unlikely 
require recourse to a text to understand its significance in the way, for example, one might have had to re-
read Jer 4–6 to understand the fullness of Joel’s use of ינופצה  in 2:20. A non-literary thematic allusion does 
not mean there is no written referent, it means the allusion refers to an event/person/place that is well 
known. (What was well known in ancient Israel is obviously impossible to fully know, but the multiplicity 
of textual referents to an event increase the likelihood that an event/person/place was well known.) A 
literary allusion refers to a piece of literature, (e.g., Jeremiah’s prophecy), whereas non-literary thematic 
allusions typically refer to events/persons/places (e.g., “Eden” in Joel 2:3). 
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irrigate the wadi of Shittim? This text obviously shares the theological outlook of Ezekiel 

47:1 and Zechariah 14:8, as noted above, in that life-giving waters flow from YHWH’s 

temple in the same way that water first issued from Eden (Gen 2:10). While Zechariah 

mentions the waters stretching from the east to the west, and Ezekiel mentions the waters 

from the temple producing a river too high to wade through, Joel mentions cryptically 

that the issue from the temple will water the wadi Shittim  .  

The םיטׁשה לחנ  has been interpreted as an unknown geographical location 

because the historical Shittim was on the east of the Jordan.126 Similarly, it has been 

interpreted generically in the sense that YHWH’s life-giving waters cause the desert to 

bloom.127 However, these interpretations are not compelling given the fact that the word 

םיטׁשה  occurs in previous Scripture, and the use of the article morphologically 

differentiates the place name םיטׁשה  from םיטׁש /acacias.128 

Recognizing that Joel’s theological framework is to present a new exodus 

through the Day of YHWH resulting in a new covenant and new creation illuminates why 

he would choose to mention Shittim. Shittim was the place where Israel encamped after 

the first exodus as the new generation stood on the precipice of the promised land. The 

mention of Shittim would recall the time of new beginnings for a new generation. As 

Ahlström notes, Shittim “is part of a tradition which signifies a new era for the 

people.”129 Lanfer is more explicit:  

                                                
 

126 For example, Allen identifies the םיטׁשה לחנ  with a “part of the Kidron Valley which runs 
down to the Dead Sea.” Allen, Joel, Obadiah, Jonah, and Micah, 124. 

127 Simkins, noting that acacia trees “grow in the dry and infertile region of the Judean desert 
and the Arabah” interprets םיטׁשה לחנ  symbolically to refer to a “desolate and dry land which the river of 
water flowing from Yahweh’s temple will rejuvenate.” Ronald Simkins, Yahweh’s Activity in History and 
Nature in the Book of Joel, Ancient Near Eastern Texts and Studies 10 (Lewiston, NY: Edwin Mellen, 
1991), 240. 

128 Contra Simkins, who writes, “It is doubtful that Joel’s use of םיטׁשה  has any connotations of 
this ancient site of the conquest of the land which began from there.” Simkins, Yahweh’s Activity in Joel, 
240n105. 

129 G. W. Ahlström, Joel and Temple Cult, 92. 
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The significance of the Wadi Shittim probably derives from its role in the history of 
Israel as the last encampment before the Israelites entered the land of Canaan 
(Numbers 25). Therefore, the prophecy of Joel situates the people on the “edge” of 
the land of Judah where the renewal of the land permanently draws them back to the 
temple.130 

In Joel, after Israel has been saved through the Day of YHWH, and the nations have been 

punished, YHWH’s people are on the edge of a new beginning. A new beginning in 

which, just as Joshua’s generation renewed their commitment to the covenant by 

circumcising the new generation, Israel is again in covenant with YHWH (signified by 

the covenant formula in 4:17). And a new beginning in which, just as Joshua’s generation 

inherited the promised land flowing with milk and honey, Israel is entering the renewed 

cosmos where the mountains flow milk and wine, and water flows from YHWH’s temple 

as it did from the garden of Eden, a new cosmos where YHWH dwells with his people as 

in Eden (4:21; cf. 2:27). Shittim is identified as the recipient locale of YHWH’s life-

giving waters to make the theological point that YHWH himself is the life-giving source 

of Israel’s new beginning.131 

 
Joel 4:21 and Exodus 34:7; Jeremiah 49:12 

The ending of Joel has proved enigmatic for interpreters. Prinsloo writes that 

“if weniqqêti damam lo’-niqqêti (21a) is rendered as it stands it makes no sense.”132 

Attempted translations by commentators include: (1) “Will I declare innocent their 

blood? No, I will not declare innocent”133; (2) “I will declare innocent their blood. Yes, I 

                                                
 

130 Peter Lanfer, Remembering Eden: The Reception History of Genesis 3:22–24 (Oxford: 
Oxford University Press, 2012), 149. 

131 This usage of םיטׁשה  is therefore similar to the use of רוכע קמע  in Hos 2:17 (2:15 ET) which 
recalls the place where Achan was put to death for his sin when the people first entered the promised land 
(Josh 7:24–26). The רוכע קמע  will become a הוקת חתפ  indicating a subsequent reentry into the land that 
will fare much better than the first entry.  

132 Prinsloo, Theology of Joel, 113. 

133 The verb הקנ  occurs 44 times in the OT, 24 times in the niphal stem, 19 times in the piel 
stem and once in the qal stem. In the niphal stem it is not uncommon to be followed by a ןמ  prepositional 
phrase. Unless one attempts to “correct” the MT, יתיקנ  cannot be understood as derived from םקנ . BDB 
notes that the original meaning of הקנ  was “prob. empty out” and lists the Assyrian root nâḳû with the 
meaning “pour out.” BDB, s.v. הקנ . The original meaning of “empty” developed to mean being “free from 
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will declare innocent!”; and (3) “I will declare innocent their blood which I had not 

declared innocent.”134 There is no evidence, however, of a different Hebrew text.  

Identifying the referent of the 3mp pronoun on םד  also affects the 

interpretation. Joel 4 describes Israel’s salvation and the judgment of the nations. If םמד  

refers to Judah and Jerusalem (the closest referent being in 4:20), then 4:21a must be 

interpreted in line with their salvation and translated according to their innocence. If םמד  

refers to Egypt and Edom (mentioned in 4:19), then 4:21a must be interpreted in line with 

the judgment of the nations and translated according to their lack of innocence. 

The noun םד  as the object of הקנ  is unique to this passage and appears to be 

influenced by the phrase איקנ־םד  from 4:19 which Edom and Egypt shed in the land. 

Therefore, the 3mp pronoun on םד  is best understood as referring to Edom and Egypt due 

to this lexical similarity. To declare someone’s blood innocent/clean, however, is strange. 

If םד  in 4:21a is understood as a laconic reference to the איקנ־םד  which Edom and Egypt 

shed, which I believe is the best contextual explanation, then Joel 4:21 may be 

paraphrased in English, “I will/will I declare their acts of shedding innocent blood 

exempt(?).” 

As noted below, the construction of two subsequent clauses both containing 

הקנ  in the indicative with the second occurrence negated by אל  only occurs elsewhere in 

Jeremiah 25:29 and 49:12 in the OT. In both instances, the first clause contains a 

pronoun. Interrogative clauses that lack the interrogative marker ֲה often contain 

                                                
 
something” (niphal + ןמ ) and was used to describe someone as free from punishment. The piel then was 
used to declare someone innocent. Some have proposed the meaning of “pour out” in Joel 4:21 in addition 
to Isa 3:26. While possible, and tempting in Joel due to the object םמד , this meaning is not attested in the 
MT, and it therefore is better to understand the piel in Joel 4:21 as it is used elsewhere in the MT, to 
“declare innocent.” 

134 M. Müller has a helpful summary of the various viewpoints. Her conclusion to the 
discussion is, despairingly, accurate: “Hat der Leser/der Wissenschaftler gerade seine Position gefunden, 
wird in einer erneuten Auseinandersetzung mit der Argumentation anderer Sichtweisen die eigene schnell 
wieder in Frage gestellt.” Müller, Und der HERR wohnt in Zion, 173–81. 
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pronouns.135 In both Jeremiah 25:29 and 49:12 it is contextually beyond doubt that the 

second הקנ  clause, which is negated, is a declarative statement: “I will not declare 

innocent.” Thus, this further helps to identify the first clause as a rhetorical 

interrogative—“Will I declare innocent?”—since it states the opposite of the subsequent 

clause. While Joel 4:21a lacks a pronoun, the fact that he uses the exact same verb twice 

with the second negated, as found in Jeremiah 25:29 and 49:12, grants more evidence that 

he read the first clause in Joel 4:21 as a rhetorical interrogative than the other interpretive 

proposals noted above. The following discussion assumes that Joel 4:21a begins with a 

rhetorical interrogative and that the 3mp pronoun on םד  refers to Edom and Egypt, 

influenced by 4:19. 

Parallels 

Seven times the root הקנ  occurs negated by אל  and modified by a tautological 

infinitive absolute of the same root for emphasis, five of which occurrences are in the piel 

stem (Exod 34:7; Num 14:18; Jer 30:11; 46:28; Nah 1:3) with two in the niphal (Jer 

25:29; 49:12). These occurrences are grounded in the revelation of the divine name (Exod 

34:7; Num 14:18), and three times are applied to Israel as those who will not go 

unpunished (Jer 25:29; 30:11; 46:28), and twice to a foreign enemy (Nah 1:3; Jer 49:12). 

Twice, excluding Joel 4:21, הקנ  occurs as an indicative verb in two subsequent clauses, 

the second of which is negated (Jer 25:29; 49:12). It has been argued that Joel is alluding 

to one of these two occurrences. 

 

                                                
 

135 P. Joüon and T. Muraoka, A Grammar of Biblical Hebrew, Biblica Subsidia 27, 2nd rev. ed. 
(Rome: Gregorian & Biblical Press, 2011), s.v. §161a. Robert Gordis, “A Rhetorical Use of Interrogative 
Sentences in Biblical Hebrew,” AJSL 49, no. 3 (1933): 212–17; Adina Moshavi, “Two Types of 
Argumentation Involving Rhetorical Questions in Biblical Hebrew Dialogue,” Bib 90, no. 1 (2009): 32–46; 
Elizabeth Robar, “Unmarked Modality and Rhetorical Questions in Biblical Hebrew,” in Studies in Semitic 
Linguistics and Manuscripts: A Liber Discipulorum in Honour of Professor Geoffrey Khan, ed. Nadia 
Vidro et al., SSU 30 (Uppsala, Sweden: Uppsala Universitet, 2018), 75–97.   
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Literary Relationship 

Strazicich believes that Joel “is most certainly alluding to Jer 25:29.”136 Yair 

Zakovitch understands Joel 4:21 to be under “the influence of Jeremiah,” noting Jeremiah 

49:12.137 Both Jeremiah 25:29 and 49:12 contain the tautological infinitive absolute in 

their second clause, containing הקנ —an obvious reference to the divine name—which 

Joel does not. The context of Jeremiah 25:29 is a message of judgment against Jerusalem, 

whereas 49:7–22 is an oracle against Edom with numerous literary parallels with the 

book of Obadiah.138 Thus, if one interprets םמד  as referring to Jerusalem, Jeremiah 25:29 

would be the more fitting literary parallel; but if one interprets םמד  as referring to Edom, 

then Jeremiah 49:12 is more fitting. Noteworthy is that הקנ  in Joel occurs both times in 

the piel—the most common stem for הקנ  when utilized for the divine name—whereas in 

Jeremiah 25:29 and 49:12 the stem of הקנ  is niphal both times. 
 
 
 

Table 33. Parallels between Joel 4:21 and  
Exodus 34:7; Jeremiah 25:29; 49:12 

Joel 4:21 
ֹל םָ֣מָּד יִתיֵּ֖קִנְו  ׃ןֹוּֽיִצְּב ןֵֹ֥כׁש הָ֖והיַֽו יִתיֵּ֑קִנ־אֽ

 

Exod 34:7 
 ֙הֵּקַנְו הָ֑אָּטַחְו עַׁשֶ֖פָו ןֹ֛וָע אֵׂ֥שֹנ םיִ֔פָלֲאָל ֙דֶסֶ֙ח רֵ֥צֹנ
ֹל  םיִ֔נָב יֵ֣נְּב־לַעְו ֙םיִנָּב־לַע תֹו֗בָא ןֹ֣וֲע ׀ דֵ֣קֹּפ הֶּ֔קַנְי א֣
 ׃םיִֽעֵּבִר־לַעְו םיִׁ֖שֵּלִׁש־לַע

Jer 25:29 
 לֵ֣חֵמ ֙יִכֹנָֽא ָהיֶ֗לָע יִ֣מְׁש־אָרְק ִֽנ רֶׁ֧שֲא ריִ֜עָב הֵּ֨נִה ֩יִּכ
ֹל ּו֑קָּנִת הֵ֣ק ָּנִה םֶּ֖תַאְו עַ֔רָהְל  יִ֤נֲא בֶרֶ֗ח יִּ֣כ ּו֔קָּנִת א֣
 ׃תֹוֽאָבְצ הָ֥והְי םֻ֖אְנ ץֶרָ֔אָה יֵ֣בְֹׁשי־לָּכ־לַע ֙אֵרֹק

Jer 49:12 
ֹכ־יִּכ  םָ֜טָּפְׁשִמ ןיֵ֨א־רֶׁשֲא הֵּנִ֠ה הָ֗והְי רַ֣מָא ׀ ה֣
 הֶ֑ק ָּנִּת הֹ֖קָנ אּו֔ה הָּ֣תַאְו ּוּ֔תְׁשִי ֹו֣תָׁש ֙סֹוּכַה תֹוּ֤תְׁשִל
ֹל ֹתָׁש יִּ֥כ הֶ֔קָּנִת א֣  ׃הֶּֽתְׁשִּת ה֖

                                                
 

136 Strazicich, Joel’s Use of Scripture, 247. 

137 Zakovitch, “Joel Reads the Prophets,” 195. 

138 Bergler believes the Edom-oracle to be original to Jeremiah, borrowed by Obadiah, and Joel 
was aware of both. Bergler, Joel als Schriftinterpret, 312. 
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Given Joel’s dependence upon Obadiah earlier in chapter 4, a book with much 

overlap with Jeremiah 49, and that Joel explicitly mentions Edom, there is more evidence 

to understand Joel 4:21 as having a literary parallel with Jeremiah 49:12, due to the 

thematic connections. Though Joel lacks the tautological infinitive absolute, I believe ־אל

יתיקנ  would be heard/read as a reference to the divine name, especially because Joel has 

already utilized the divine name in Joel 2:13—where he did not include the attribute הקנו 

הקני אל —and because Joel parallels Jeremiah 49:12, which contains the tautological 

infinitive absolute of the divine attribute.139 

Direction of Dependence 

Jeremiah 49:12, containing the tautological absolute infinitive of הקנ , is clearly 

describing the divine name as recorded, among other places, in Exodus 34:7. There is no 

evidence that Jeremiah made recourse to Joel for the divine name. Furthermore, not only 

is the clause of Jeremiah 49:12aβ more expansive than Joel 4:21a, so also is the passage 

of Jeremiah 49:7–22 concerning Edom more expansive than Joel’s treatment of Edom in 

4:19–21. While it is not impossible that Jeremiah expanded upon Joel, it is far more 

likely that Joel could succinctly allude to a more developed passage, as he has done 

elsewhere.140 Given Joel’s previous use of Exodus and Jeremiah, it is most likely that Joel 

is the borrower. 

Interpretive Significance of Reuse 

Joel 4:21 concludes the message of Joel rather abruptly, and yet, rather 

fittingly. Assis proposes an ABA´B´ pattern for Joel 4:19–21 in which Joel 4:19 

                                                
 

139 Barker comments, “It is possible that Joel concludes by rounding out the inner-biblical 
allusion introduced in 2:12–17 . . . by reminding his audience that part of YHWH’s essential character is 
that he judges the nations that harm his people.” Joel Barker, “From Where Does My Hope Come? 
Theodicy and the Character of YHWH in Allusions to Exodus 34:6–7 in the Book of the Twelve,” JETS 
61, no. 4 (2018): 708. Barker also wisely comments that it is unlikely Joel 4:21a would be recognized as an 
allusion to Exod 34:7 if Joel had not explicitly referenced Exod 34:6–7 earlier in his work. 

140 For example, see “Joel 4:1 and Deuteronomy 30:3; Jeremiah 30–33” above. 
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complements 4:21a and 4:20 complements 4:21b. This pattern is supported by Joel’s 

reuse of earlier texts in that he uses content from the oracle against Edom in 4:19 (Obad 

10) and 4:21a (Jer 49:12). Joel 4:19 summarizes the final judgment upon the nations 

through using Edom and Egypt archetypically, and this is contrasted with the everlasting 

peace in Judah in 4:20. The final verse in Joel simply reiterates 4:19–20—and really all 

of chapter 4—more succinctly by declaring that the nations will not go unpunished ( הקנ ) 

and YHWH will dwell in Zion.141  

The complementary verses of Joel 4:19 and 4:21a concisely introduce a web of 

references. The shedding of innocent blood ( איקנ־םד ) is often linked to defiling the land 

through child sacrifice to idols (Ps 106:38), acts which are specifically identified as the 

sins of Manasseh that led to exile (2 Kgs 21:6; 24:4). Joel identifies Edom and Egypt as 

those who have shed איקנ־םד  in the land. Joel describes how YHWH will deal with the 

sin of shedding innocent blood ( איקנ־םד ) that has defiled Jerusalem in line with his 

revealed character as one who does not let the guilty go unpunished ( הקני אל הקנ ). The 

punishment of those who defiled the land through shedding innocent blood hints at that 

which is not explicit, the restoration of the land. If the shedding of איקנ־םד  defiled the 

land and even led to exile, the dealing with it will result in return from exile and the 

restoration of the land. Judah will be inhabited (Joel 4:20) and YHWH will dwell in Zion 

(4:21b) because justice has finally been meted out, no longer will YHWH let the guilty 

go unpunished. 

This conclusion to Joel also fittingly rounds off his citation of the divine 

attributes. YHWH’s mercy led to the restoration of YHWH’s people. But the question of 

Judah’s enemies was unanswered. Joel’s contemporaries may well have questions about 

YHWH’s character, since it seemed that in their day he was in fact letting the guilty go 

                                                
 

141 Recognizing this ABA´B´ pattern in Joel 4:19–21 enables each part to interpret its 
complement. Thus, the reason Judah dwells in peace (4:20) is because YHWH dwells in Zion (4:21b). 
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unpunished.142 Joel reminded them that there was coming a time, on the other side of the 

Day of YHWH, when the land would be defiled by sin no more and they would dwell 

with YHWH in the land. 
 

Conclusions 

In chapter 4, Joel’s reuse of the OT varied in function. Through his use of the 

catchphrases איהה תעבו המהה םימיב  and תובׁש־תא בוׁשא  in 4:1 he alluded to a block of 

text, Jeremiah 30–33; he typologically employed language from the prophecy of Obadiah 

to other nations who had acted similarly to those in his day; in Joel 4:10 he 

recontextualized his reversion of Isaiah 2:4 which upheld Isaiah’s original meaning; he 

returned to Isaiah 13 to describe the final Day of YHWH, the day to end all days; Joel 

interrupted his reuse of Isaiah 13 with a citation from Amos 1:2 to make clear that the 

object of YHWH’s wrath in this final Day will be the nations; he returned in 4:18 to 

Amos again reusing Amos 9:13 along with Genesis 2:10, the epithet of the promised land 

( ׁשבדו בלח תבז ץרא ) and even the history of Israel’s entrance into the promised land from 

Shittim to project a vision of the day of new beginnings when a new people will come 

through a new exodus and enter into a new covenant with YHWH, and dwell with 

YHWH in a new creation; and he concludes his message by recounting the hitherto 

unmentioned attribute of YHWH, הקני אל הקנ , and presents Israel’s archetypic enemies, 

Edom and Egypt, as getting their due for their deeds. God is merciful and relents over his 

punishment, but when that final Day comes, the guilty will not go unpunished. And this is 

because YHWH dwells in Zion.143

                                                
 

142 Joel’s rhetorical question (“will I leave unpunished their shedding of innocent blood?”) may 
also function as a quotation of what the people in his day were saying. 

143 Assis states, “The rescue of the people and the punishment of the nations are the direct 
results of God’s dwelling in Jerusalem.” Assis, The Book of Joel, 237. 
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CHAPTER 7 

NEW EXODUS, NEW COVENANT, NEW CREATION 

 
Methodological Reflections 

Explanations for verbal parallels between canonical texts vary. Frequently they 

are explained as due to subsequent redaction of a book, the sharing of tradition or stock 

phrases, or a common dependence on an unknown text. While these are all possible 

explanations, they are not the most compelling, and they lack evidence. Readers have no 

access to Israel’s traditions or common stock phrases outside of the available written 

texts; speculating an unknown third source text is unnecessary when texts with parallels 

exist; and redactional hypotheses remain theoretical, lacking actual texts to support the 

claim of earlier textual editions.1  

While these explanations are possible, working with the available textual 

evidence provides a surer foundation upon which to investigate verbal parallels. 

Additionally, as Carr has shown, there is no real dichotomy between oral and textual 

traditions in the ancient world as memorized oral traditions were written down.2 Thus, 

when analyzing verbal parallels, I have started from the assumption that authoritative 

traditions would be recorded and passed down rather than lost to antiquity and, thus, 

parallels between texts are most likely due to literary dependence between parallel texts. 

Such a claim of borrowing is further supported by two parallel texts bearing significant 

                                                
 

1 Often such theories shape the evidence to fit the theory. For example, redactional theories 
propose parallels between Joel and other books of the twelve minor prophets for texts in Joel that have 
greater lexical and syntactical parallels with other canonical texts outside of the Twelve. 

2 David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and Literature (New 
York: Oxford University Press, 2005), 111–73. 
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syntactical and inflectional parallels.3 
 
 

Joel’s Reuse of the Old Testament 

In crafting his message, Joel has borrowed from the Pentateuch (e.g., Exod 10), 

the former prophets (e.g., 1 Kgs 8), the latter prophets (e.g., Isa 13), and the writings 

(e.g., Ps 42). The form of his borrowing has varied from verbatim quotation of multiple 

words from a specific text (e.g., Isa 13:6; Obad 17), literary paraphrase of multiple words 

from a specific text (e.g., Jer 49:12), and common phrases/words found in multiple texts 

(e.g., , ןגד רהצי and  ׁשורית ).  

The Functions of Joel’s Reuse 

Broadly, form and function are related: a verbatim quote or paraphrase to a 

specific text often indicates that Joel has engaged in a literary allusion and a reuse of a 

common phrase/word found in multiple texts often indicates Joel has engaged in a 

thematic allusion. More specifically, the functions of his literary allusions may be 

described as follows: 

1. Ironic reversal—the reuse of an earlier text describing judgment against Israel’s 
enemies, now applied to Judah (e.g., Egypt in Exod 10 and Babylon in Isa 13). 
 

2. Directives from earlier prescriptions—the reuse of an earlier prescriptive text to 
undergird Joel’s directives to his audience (e.g., Joel’s application of gathering at the 
temple to repent and pray drawn from 1 Kgs 8). 

 
3. Unique and creative reuse—the reuse of familiar texts in a new and unique way (e.g., 

Joel utilizes the literal panting beasts of his day to recall Ps 42 and expose how his 
hearers ought to be panting for YHWH). 

 
 

                                                
 

3 In this study I did not employ a rating system for allusions, such as Nurmela’s system of (i) 
sure, (ii) probable, and (iii) possible. Risto Nurmela, Prophets in Dialogue: Inner-Biblical Allusions in 
Zechariah 1–8 and 9–14 (Åbo: Åbo Akademi University Press, 1996), 34. I found Nurmela’s system to be 
unhelpful as it strictly relied on quantitative measurements, and I prefer the more balanced quantitative and 
qualitative approach that favors quality over quantity as summarized by Gibson. Jonathan Gibson, 
Covenant Continuity: A Study in Inner-Biblical Allusion and Exegesis in Malachi, LHBOTS 625 (London: 
Bloomsbury T & T Clark, 2016), 40–41. Nonetheless, at the end of this study, I recognize a rating system 
of some sort that balanced quantitative and qualitative judgements would have been helpful to categorize 
my assessment. 
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4. To strengthen his argument—the reuse of earlier authoritative texts to align his 
message with received tradition and bolster his argument (e.g., interpreting the loss of 
harvest through the cataclysmic and cosmic lens of Isa 24; encouraging his audience 
that YHWH may relent by showing how he had in the past from Exod 33 and Jonah 
3). 
 

5. Reusing an allusion—the reuse of an existing allusion to allude to the primary source 
text (e.g., Joel’s reuse of Zeph 1:15 to allude to Exod 10:22). 

 
6. Analogous reuse—the reuse of an earlier text in an analogous manner (e.g., Joel 

describing the treatment of Tyre, Sidon, and Philistia to be the same as befell Edom in 
Obad 11–18). 

 
7. Recontextualization—the reuse of earlier texts interpreted and applied to the 

contemporary situation (e.g., Joel’s inversion of Isa 2:4, not to contradict Isaiah’s 
message, but to state that the time of peace has not yet come).  

 
8. Development of a theme—the reuse and combination of multiple texts to develop 

further a common theme (e.g., Joel’s combination of Amos 9:13 and Gen 2:10 along 
with the thematic allusion to ׁשבדו בלח תבז ץרא  to depict the future paradisiacal 
promised land). 

 
9. Liturgical allusion—the reuse of psalms due to the increased likelihood of 

hearer/reader recognition—due to the liturgical function of the psalms in the life of 
Israel—to make a theological point (e.g., Joel reuse Ps 126 to make his point of a 
double restoration). 

The functions of Joel’s thematic allusions may be described as follows:  

1. Allusion to a section of Scripture—the reuse of specific phrases to allude to an entire 
textual unit that contains a particular theme (e.g., Joel’s allusion to the Northerner in 
Jer 4–6, or to the theme of restoration specifically in Jer 30–33). 
 

2. Allusion to a major theme—the reuse of a phrase/word to allude to a theme that is 
developed chronologically within authoritative texts (e.g., the use of אׁשד  to allude to 
the theme of creation; the use of םיתפומ  to allude to a second exodus patterned after 
the first). 

The Theological Assumptions  
of Joel’s Reuse 

Joel’s reuse of the OT reveals some of his theological, and thus his 

hermeneutical, assumptions. Broadly speaking, his reuse is typological inasmuch as he 

looks to the patterns of the past for how YHWH will act in the future.4 Joel also interprets 

                                                
 

4 Francis Foulkes has comprehensively illustrated the presence of typology within the OT. 
Francis Foulkes, “The Acts of God: A Study of the Basis of Typology in the Old Testament,” in The Right 
Doctrine from the Wrong Texts? Essays on the Use of the Old Testament in the New, ed. G. K. Beale 
(Grand Rapids: Baker, 1994), 342–71. 



   

334 

the present experience of the people of YHWH through the arrangement of the covenant; 

for example, the locust plague is interpreted, via inner-biblical reuse, as a covenant curse. 

This theological foundation of the covenant also includes YHWH’s inviolable covenant 

promises and provides the basis for Joel’s eschatological hope. Joel differentiates his 

present experience from that of the sure future because YHWH will uphold his 

covenantal arrangement acting in accordance with his attributes (Joel 2:13–14; 4:21).  

The Theological Vision of Joel’s Reuse 

Such theological assumptions undergird the theological vision of Joel. Though 

back in the land with the temple, a subsequent restoration is needed (4:1). This restoration 

is patterned after the first exodus: it will be accompanied by םיתפומ  (3:3). Joel describes 

the Day of YHWH as the tenth plague, the final blow. Rather than being brought 

physically out of Egypt, Israel is brought through the Day of YHWH (3:5), the day when 

YHWH’s enemies are destroyed, including the archetypical enemy of the exodus, Egypt 

(4:19). 

As the first exodus led to Mount Sinai and the ratification of the covenant, so 

this new exodus on Mount Sinai (3:5) will result in a new everlasting covenantal 

relationship whereby Israel will know YHWH is their God (4:17). The city that was 

experiencing the covenant curses will now be holy (4:17) and never again be put to 

shame (2:27), indicating the enjoyment of YHWH’s covenant blessings. The greatest of 

all covenant blessings is the joyful experience of YHWH’s presence, something promised 

to Israel as YHWH dwells with his people again (2:27; 4:17).  

This presence, emanating from the center of Zion, would bring new life to the 

land as life-giving waters flowed from the temple (4:18). This new exodus, then, would 

result in a new beginning where Israel, arising from םיטׁשה , would live in the re-created 

promised land, a land where the unclean has been conquered by YHWH and his warriors 

(4:11–14, 17), a land flowing with בלח  (4:18), where vegetation would sprout as in Eden 
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(2:22), and man, re-created by the Spirit (3:1), would dwell. Joel’s reuse of the OT paints 

this theological vision: a new exodus, resulting in a new covenant, whereby YHWH and 

his people dwell together in a new creation forevermore.
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APPENDIX 1 
 

OLD TESTAMENT TEXTS REUSED BY JOEL 
 
Joel 1:2–4 and Exodus 10 
Joel 1:3–7 and Psalms 78; 105 
Joel 1:6–12 and Deuteronomy/covenant 
Joel 1:4–20 and 1 Kings 8 
Joel 1:5, 10, 12 and Isaiah 24:7, 9, 11 
Joel 1:15 and Isaiah 13:6 
Joel 1:20 and Psalm 42:2 
 
Joel 2:1–2 and Zephaniah 1:14–16 
Joel 2:3 and Isaiah 51:3; Ezekiel 36:35 
Joel 2:6–10 and Isaiah 13:3–16 
Joel 2:6 and Nahum 2:11 
Joel 2:1–11, 20 and Jeremiah 4–6 
Joel 2:11 and Malachi 3:2, 23 
Joel 2:12 and Deuteronomy 30:2 
Joel 2:12–14 and Exodus 32–34; Numbers 14 
Joel 2:13–14 and Jonah 3:9, 4:2 
Joel 2:17–18 and Psalm 79 
Joel 2:21 and Psalm 126:2–4  
Joel 2:22 and Genesis 1:11 
Joel 2:27 and Exodus 6:7; Isaiah 45:17–18 
 
Joel 3:1 and Ezekiel 39:29 
Joel 3:3 and the exodus event 
Joel 3:5 and Obadiah 17 
 
Joel 4:1 and Jeremiah 30–33 
Joel 4:3–8 and Obadiah 11–18 
Joel 4:10 and Isaiah 2:4/Micah 4:3 
Joel 4:11–16 and Isaiah 13:4 
Joel 4:16 and Amos 1:2 
Joel 4:18 and Amos 9:13 and Genesis 2:10 
Joel 4:18 and םיטׁשה  
Joel 4:21 and Exodus 34:7; Jeremiah 49:12
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NEW EXODUS, NEW COVENANT, NEW CREATION:       
THE REUSE OF THE OLD TESTAMENT IN JOEL   
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The book of Joel has numerous parallels with other OT texts, so much so that 

Joel has often been described as an interpreter of Scripture rather than a traditional 

prophet. Chapter 1 introduces the thesis of the dissertation and surveys recent studies of 

inner-biblical reuse within prophetic books to gain a baseline from which to study Joel’s 

reuse of the OT. Chapter 2 clarifies methodology and hermeneutical assumptions, and 

also considers the date of Joel and its literary structure.  

Chapters 3–6 attempt a diachronic analysis of the textual parallels in Joel 

chapters 1–4, by which Joel, as author, has invited the reader into meaning-making 

largely through textual allusion, in which the author guides the reader through textual 

clues in a four-step method. Each verbal parallel is assessed in these four steps: (1) verbal 

parallels are identified largely based upon shared lexemes; (2) the strength of the parallel 

is evaluated, as indicated through sustained lexical and syntactical parallels between 

texts, to determine evidence for a literary relationship; (3) in addition to the relative date 

of each text, literary features are assessed to determine a plausible direction of 

dependence for the literary relationship; (4) the instances where Joel has reused earlier 

texts are analyzed for their interpretive significance within and upon Joel’s prophecy. 

Joel reused authoritative historical, liturgical, and prophetic texts in a variety of 

ways as he crafted his message. Such reuse—the specific texts Joel reused and how he 

reused them in his creative process—provides insight into Joel’s theological vision. 



   

  

Chapter 7 concludes that reuse in the book of Joel finds that Joel’s overt message 

regarding the Day of YHWH is undergirded by Joel’s theological vision for a new exodus 

leading to a new covenant and resulting in a new creation.  
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