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The intimate relationship between the language of the Book of 
Jeremiah and that of Deuteronomy has been a topic of discussion 
and scholarly debate for a very long time.1 In this essay, I would 
like to explore how Jeremiah interprets the famous passage from 
Deuteronomy 30:19 calling upon the Israelites to guarantee their 
own longevity and the longevity of their descendants by choosing life 
over death and blessing over curse. Moreover, I will suggest what that 
interpretation might mean to moderns eager to obey the injunction 
to choose life but unsure how precisely the Torah imagines them 
actually doing so.2

Among the best-known passages in the Book of Jeremiah is 
the so-called “Temple Sermon” preserved in chapters 7 and 8.3 
The notice at 26:1 that references the prophet’s call to preach in 
the “Temple courtyard” is generally supposed to refer back to the 
material presented in chapters 7 and 8; that verse notes that the call 
came to him “in the beginning of King Jehoiakim’s reign,” which 
would date the material in chapters 7 and 8 to the fall of 609 BCE 
or the winter of 609–608.4 But even if the material cannot be dated 
with absolute certainty, the sermon is nevertheless one of Jeremiah’s 
cornerstone addresses, a speech so rich with allusive meaning—and 
with eloquence richly born of rage—that it holds a rightful place in 
the front ranks of all prophetic discourses recorded in Scripture.5

The entire sermon is stunning, both in terms of its literary 
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power and its spiritual audacity. At its conclusion, the prophet—
perhaps having exhausted himself excoriating the people for their 
arrogance and shortsightedness in the past and the present—turns 
to the future. And the image before his eyes is truly shocking. He 
imagines the priests, prophets, and regular citizens of Jerusalem 
finally understanding themselves to be doomed—or rather finally 
realizing that life as they have known it is coming rapidly to a violent, 
irrevocable end—and responding to the terror before their eyes. They 
do this not, as might have been expected, by finally returning to God 
and attempting, even at the very last moment, to repent their evil 
ways. Instead, they exhume the remains of the kings of Judah and 
their courtiers, and also of past prophets, priests, and citizens of 
prominence, and then spread out the bones like so many articulated 
skeletons as a way of inviting the dead to join the living in begging for 
salvation, not from the God of Israel, but from “the sun and the moon 
and the entire host of heaven, whom they have loved and served, and 
whom they have followed and sought out, and to whom they have 
fallen prostrate” ( Jeremiah 8:1–2).6 But, of course, nothing will come 
of it, the prophet notes acidulously—and the bones so desecrated 
shall never be reburied or even gathered up respectfully, but instead 
will be left on the ground to rot like the waste that animals deposit 
on the road.7

And so, the prophet concludes grimly, the citizenry will have 
chosen death over life…and not only for themselves, but also for 
the remnant of this “wicked family” in all the many lands of their 
dispersion.8 From this passage, it seems that the prophet understood 
the commandment to choose life to entail only choosing to serve 
the God of Israel exclusively—who would eventually (in one of the 
Bible’s latest books) be called the “Life of the Universe”—and wished 
to teach that doing so would ensure eternal life on the nation’s land, 
continuing through generations of one’s descendants.9
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But an even more powerful passage is to be found later in the 
book in a passage set in the reign of King Zedekiah, the last king of 
Judah.10 The setting there is quite dramatic. The Babylonian threat 
is palpable. The royal house has finally begun to understand the 
heat of the fire that is threatening to consume them and the nation 
they lead. Zedekiah, who was a mere twenty-one years of age when 
ascending to the throne and who is now only a decade or so older, 
is truly worried. And so he turns to, of all people, his family’s old 
nemesis and asks him to do whatever it might take to provoke a bona 
fide oracle that will reveal what is about to happen. Jeremiah, who 
has certainly never held back from declaiming the oracles to which 
he as a prophet was made privy, accedes to the king’s demand, but 
the news is not good at all: not only is God not going to fight for 
Judah in the coming showdown with Babylon, but the Almighty is 
instead planning to fight against Judah. And then, when the battle is 
done and the nation has been totally defeated, God will deliver the 
survivors into the hands of their foes who will treat them beyond 
harshly, “taking no pity on them at all and showing neither mercy 
nor compassion” (21:7).

And then the prophet continues with a second part of the oracle 
intended not for the king but for the people. “Tell the people,” the 
prophet quotes God as saying, “that the Eternal has this to say to 
them: Behold I am placing before you the path of life and the path of 
death. Those who remain in this city shall die by the sword, by famine, 
and pestilence, but those who leave [the city] to fall [prostrate] before 
the Kasdim [the Chaldeans] who are besieging [their city] shall live, 
their lives theirs to salvage. For I have turned My face against this 
city to its own detriment and not for good—this is God’s word—and 
so shall the city be given into the hands of the King of Babylon, who 
shall burn it with fire” (21:8–10).11

The prophet then reports an oracle containing very bad news 
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for the royal house, but a challenge to the people: that they choose 
between life and death literally, by deciding whether to surrender to 
the Babylonians (and in so doing to save their lives) or to remain in 
the doomed city (and vainly to participate in its futile defense). It 
sounds simple enough! But to understand those words fully requires 
reading (or hearing) them in light of two passages in Deuteronomy.

Toward the end of Deuteronomy (30:15–20), in the closing 
passage of Moses’ final oration, Moses waxes poetic as he describes in 
distinctly admonitory terms the choices facing the Israelites whom 
he has led for four long decades:

Behold, by commanding you today to love the Eternal, 
your God, and to walk in God’s ways and to keep God’s 
commandments and statutes and laws, I am placing before 
you today, on the one hand, life and goodness, and, on the 
other, death and evil. And so shall you live and flourish as 
the Eternal, your God, blesses you in the land that you are 
now on your way to possess. If, however, your heart should 
turn away and you stop obeying—such that you actually 
turn to apostasy and prostrate yourself before alien gods and 
worship them—then I am telling you clearly today that you 
shall surely perish, that you will not live for long on the land 
that you are about to cross the Jordan to enter and possess. 
I call heaven and earth on this day as my witnesses that I 
am placing before you life and death, blessing and curse. 
Choose life, so that you live, you and your progeny. And love the 
Eternal, your God, by obeying God’s voice and by cleaving 
unto God—for it is God who grants you your life and who 
determines how long shall last the days you dwell on the land 
that the Eternal swore to grant to your ancestors Abraham, 
Isaac, and Jacob.12

The similarities between this passage and the one in Jeremiah are 



91         Choosing the Path of Life in Old Jerusalem and Today

obvious: in both, a prophet informs the people that God has placed 
before them two paths and he labels them clearly with several 
different names—so that life, goodness, and blessing constitute 
one path, whereas death, evil, and curse constitute the other. Moses’ 
point, however, is not merely that these paths exist, but that there is a 
specific way to embrace one or the other—to wit, by choosing either 
to worship God alone, or to turn away to alien gods and worship 
them instead. In the end, it all comes down to turning from idolatry 
and embracing the exclusive worship of the one true God.

Nor is this an entirely new idea, in that the passage clearly echoes 
and amplifies an earlier one in Deuteronomy (11:26–28) that reads:

Behold, I am today placing before you a blessing or a curse: 
a blessing if you obey all the commandments of the Eternal, 
your God, that I am commanding you this day, but a curse 
if you do not obey the commandments of the Eternal, your 
God, and swerve off the path that I am commanding you 
today and follow after other gods heretofore unknown to 
you.

The two passages lay along the same metaphoric landscape and teach 
the same unsettling lesson: the freedom to choose a personal path 
in life is as much a burden as a blessing…and the consequences for 
making the “wrong” choice will be dire.

Did Jeremiah know these passages? Surely, he did—regardless of 
what precisely the scroll was to which the High Priest Ḥilkiah was 
referring when, in the eighteenth year of King Josiah’s reign (i.e., in c. 
623 BCE), the latter said, “I have found the sefer torah [or “book of the 
Torah” or, less portentously, “book of the teaching” or “of teaching”] 
in the Temple,” it seems impossible to imagine that Deuteronomy 
was unknown to Jeremiah.13 And it thus seems reasonable to imagine 
Jeremiah consciously riffing off Moses’ last words as he prepared to 
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speak to the people at the dawn of what he personally understood to 
be the death throes of the nation in his own time.

He has, in fact, had a lot to say about paths and ways forward.
In some, the prophet imagines these paths not metaphorically but 

literally, as actual roads for the nation to walk along (or not). In one 
undated oracle, for example, the prophet hears God speaking directly 
to the nation and saying: “Stand at the [cross]roads and, looking 
out, determine which is the path of olden times; [if it is] the path 
of goodness, then walk in it and thus find some rest for your souls” 
(6:16). But it is to no avail, as the continuation of the verse makes 
clear: “But they replied, ‘We shall not walk [upon it].” Then, shifting 
metaphors, the prophet offers a far more pathetic image, in which 
God personally makes a very generous offer to a very recalcitrant 
people: “I’ll [even] provide some scouts [to guide you forward so your 
job will be simply to obey this one injunction]: ‘Heed the sound of the 
[scouts’] shofar’” (6:17). But the people will not be moved by that offer 
either, as the prophet laconically notes in just a few words later in 
that same verse (“but they said, “we shall not heed [it]”). And thus is 
their doom sealed: “…for, behold, I am bringing doom to this people, 
the [bitter] fruits of their own attitudes, for they have declined to 
heed My words and have been revolted by My Torah” (6:19). Judging 
Jeremiah from his surviving work, the prophet returned again and 
again to this idea of the existence of a path forward upon which all 
may walk, but which failing to take will lead to dire consequences 
indeed. The words become so familiar, in fact, that readers eventually 
barely even notice them: the stock phrase “your path and your deeds,” 
for example, appears in various permutations ten different times 
throughout the book.14 And in all those passages, and in many others 
as well, the prophet’s point is clear: the faithful Israelite must choose 
to walk on the path of blessing (alternately labeled the path of life, 
of God’s Torah, or of goodness). And that that is what it means to 
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choose life, as the Torah commands.
As a result, there is something familiar about the introduction to 

the oracle the prophet received in the first year of King Jehoiakim 
(c. 608 BCE), referenced in the opening paragraphs of this essay. In 
that oracle, Jeremiah heard God commanding him to speak in the 
courtyard of the Temple, but he also heard some divine instructions, 
presumably intended for the prophet’s ears only: “Stand in the 
Temple courtyard and give forth about the cities of Judah, [whose 
citizens] have come to prostrate themselves in the Temple. [Say] all 
the words that I shall have commanded you to say, omitting nothing, 
and perhaps they will [actually] listen and then return from their 
evil way. If that happens, then I will [gladly] turn away from the evil 
that I am planning to bring against them [precisely] because of the 
wickedness of their deeds” ( Jeremiah 26:1).15 And how is it exactly 
that they should do that one thing that will avert the disaster almost 
upon them? That too is not to be kept secret: “Say to them, ‘Thus says 
the Eternal, if you do not obey Me and [if you decline to] walk in [the 
way] of My Torah, the one that I [personally] have bestowed upon 
you, and if you [continue to] ignore My servants, the prophets…then 
I shall make this Temple like [the destroyed sanctuary at] Shiloh 
and this city shall I make into [one large] curse…[and I shall do so 
in full view] of all the other peoples of the land” ( Jeremiah 26:4–6; 
emphasis added).16

Generally speaking, it is considered virtuous to be loyal to one’s 
country and its legitimate ruler or rulers. That is the case today, 
obviously, but it was also the case in antiquity—and it is in the light 
of the presumed civil virtue of absolute national allegiance that the 
prophet’s work must be evaluated. Indeed, the single overarching 
notion of which all of Jeremiah’s work can be considered a kind of 
oratorical amplification is that precisely the opposite is true: that the 
truly good individual is not one who obeys the king, but one who 
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obeys God. And, of course, this is not at all impossible…and precisely 
because the institution of prophecy exists in the first place precisely 
to bring God’s directives directly to the people.

But that leads to a different kind of choice entirely. In ancient 
times, people who heard voices often imagined themselves—
and were supposed by others—to be hearing the voice of God.17 
Automatically including these unfortunates in the general category of 
false prophets seems uncharitable: there were certainly charlatans in 
antiquity who claimed prophetic status as a means of egotistical self-
aggrandizement, but there were surely others who truly did perceive 
themselves to have been vested with the charism of prophecy and 
who thus saw themselves as morally obliged to proclaim the oracles 
they understood God to be vouchsafing to them. But there is no way 
to distinguish between the two categories—the legitimate prophets 
to whom God speaks, and the individuals who erroneously perceive 
God to be speaking to them and calling them to proclaim God’s word 
to the world—other than with reference to the success they either 
did or did not experience in their own day. Nor should it be necessary 
to state that the prophets recalled as legitimate also perceived God to 
be speaking to them directly and urging them forward to proclaim 
God’s word to the public—and, we can assume, in more or less the 
same way as those whom history remembers as frauds.

Surely the fact that false prophets don’t perceive themselves as 
false hardly means that they were legitimate. And, indeed, the Book 
of Jeremiah mentions several of these “false” prophets by name, but 
without offering any practical instructions about how to distinguish 
between the legitimate and the false prophet. Nor can we simply 
assume that Jeremiah was right in his estimation of the others, 
because those others—Ahab ben Kolaiah, Ḥananiah ben Azzur, and 
Zedekiah ben Maaseiah—are known to us solely through Jeremiah’s 
own gimlet eye.18 But to say that it should have been obvious to all 
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that they were charlatans merely because that is how Jeremiah saw 
things seems wrong, and precisely because the people did not have 
the crucial information from which to draw that conclusion until 
much later.

To return to Deuteronomy, the Torah itself acknowledges the 
problem of identifying false prophets in two oft-cited passages that 
appear to offer contradictory solutions. The first one, Deuteronomy 
13:2–6, is the longer and more detailed one:

Should a prophet or a dreamer of dreams rise up in your 
midst and predict a coming sign or wonder, and should that 
sign or wonder of which that one spoke to you then actually 
come to pass—if such a one then goes on to say, “Come, let us 
go follow other gods that you have not known and worship 
them,”— do not obey the words of that prophet or dreamer 
of dreams, for the Eternal, your God, is merely testing you to 
see if you truly love the Eternal, your God, with all of your 
heart and with all of your soul. You must follow the Eternal, 
your God, and it is God whom you must revere and whose 
commandments you must obey and to whose voice you 
must listen and whom you must worship and unto whom 
you must cleave. That prophet or dreamer of dreams shall 
be put to death for having spoken seditiously with respect 
to the Eternal, your God, who brought you forth from the 
land of Egypt and who is your redeemer from the house of 
bondage; that person shall have done so merely to seduce 
you away from the path in which the Eternal, your God, has 
commanded that you walk. And in so doing, you shall have 
eliminated evil from your midst.

According to this estimation, the solution is specifically not to focus 
on the prophet’s skill at predicting the future, not even if the prophet 
seems to have known about some remarkable “sign or wonder” yet to 
come, but instead to focus on that individual’s piety—so that a false 
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prophet is defined as one who suggests that the people abandon the 
God of Israel and turn instead to the worship of other gods. That 
reads well, but does not really address our situation in Jeremiah’s time: 
there is no indication in the book that any of the prophets damned as 
phonies by Jeremiah ever suggested idol worship or apostasy to their 
audiences.

Perhaps to speak precisely to that problem, Deuteronomy (at 
18:18–22) also offers an alternate approach, one offered in the context 
of a final, heartening promise made by God to Moses as the latter, 
approaching death, wonders what the future will bring in terms of 
prophetic leadership on his personal level:

I shall [one day] raise up a prophet for them from the midst 
of their brethren, [someone] just like yourself, and I shall 
place My words in that prophet’s mouth so that he [may] 
say to them all that I shall command him. Indeed, I shall 
personally look after the matter of the individual who does 
not listen to those of My words that that prophet shall speak 
in My name. The prophet, however, who dares speak words 
in My name that I have not commanded that one to speak 
or who speaks in the names of other gods—such a prophet 
shall die. And should you ask yourself, “How exactly am I to 
recognize the prophetic utterance that the Eternal did not 
speak?”—the answer is this: should a prophet predict in the 
name of God that something will happen—when that thing 
does not happen and shows no signs of happening, then 
[that utterance] is assuredly not something that the Eternal 
said would occur. Such a prophet was intentionally speaking 
falsely; to such a one you need show no reverence.19

This passage seems to contradict the first one, but it also speaks 
directly to it: in the earlier passage, the false prophet was the one who 
recommended apostasy but specifically not the one whose predictions 
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failed to materialize, whereas here the message is precisely the 
opposite: “when that [predicted] thing does not happen…such 
a prophet was intentionally speaking falsely.” In other words, the 
second passage promotes the view that successful prognostication is 
the ultimate determinant of legitimacy. Eventually, history was going 
to prove Jeremiah right and the others wrong, but how can that 
have been useful to the residents of Jerusalem who lived before the 
debacle in the days of Kings Jehoiachin and Zedekiah? They—those 
living through the last days of Judah—they needed to know which 
prophets were legitimate. But neither test proposed by Deuteronomy 
would have worked for them: none of the prophets vying for public 
support was proposing apostasy and no one’s predictions had or had 
not come true as of yet.

And so the ancients were faced with the challenge of choosing 
life for themselves and their descendants…but no practical way to 
make such a choice other than by filtering the words of others, all of 
whom claimed to be speaking in the name of God, through the triple 
alembic of their own spiritual consciousnesses, their own discerning 
hearts, and their own native intelligence.

As the Babylonian hordes gathered in the distance, the Torah’s 
command to choose the path of blessing, goodness, and life 
challenged the ancients as they stood at the crossroads and wondered 
which of the competing prophets in their midst, if any, were truly 
speaking in the name of God. Like us moderns who live long after 
the age of prophecy, they needed to know what God wished of them. 
But, in the end, the words u-vaḥarta ba-ḥayyim (“choose life”) could 
only have meant to them what they have come to mean in our own 
prophet-less day to all possessed of true spiritual integrity: that the 
choice to live a life in harmony with God’s wishes cannot really be 
made outside the chambers of a heart alive with the wish to live a 
life in and of God—and in so doing, at least in a certain sense, to 
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be God’s prophet to oneself. As Jeremiah taught, one chooses life by 
listening to the word of God…and by choosing to walk along the 
path of life and of blessing, a path that one must ultimately pave for 
oneself. In the end, the age of prophecy is not truly over: we’ve just 
scaled it all down to the level of the individual able to listen when 
God speaks…and then to make the choice either to obey or to turn 
away.
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NOTES

1 See most recently Nathan Mastnjak’s Deuteronomy and the Emergence of 
Textual Authority in Jeremiah (Tübingen: Mohr Siebeck, 2016), particularly the 
subsection of the introduction entitled “History of Scholarship” (pp. 2–11).
2 A basic rabbinic presupposition is that all of the Torah’s commandments are 
doable physically and not merely by adopting some specific attitude or belief. 
And, indeed, a lesson attributed to Rabbi Yishmael appears three different 
times in the larger rabbinic corpus to the effect that the injunction to choose 
life is fulfilled by teaching one’s children how to earn a living. (See Y. Pei∙ah 
1:1, 15c; Sotah 9:17, 24c; and Kiddushin 1:7, 61a; M. Kiddushin 1:7 specifically 
applies this obligation equally to mothers and fathers.)
3 The precise boundaries of the sermon are unclear: it clearly begins at 7:1 with 
the prophet’s account of being called by God to declaim what follows in the 
Temple’s entry gate, but doesn’t have as clear an ending point. The shift from 
prose to poetry at 8:4 probably marks the beginning of a new text. On other 
possible “Temple sermons” in Jeremiah, see Pearle Felicia Stone, “The Temple 
Sermons of Jeremiah,” The American Journal of Semitic Languages and Literatures 
50:2 ( January 1934), pp. 73–92.
4 The fact that 26:1 references the Temple courtyard, whereas 8:2 refers to 
the Temple gate, is not necessarily problematic. On the date mentioned here, 
see John Bright’s Anchor Bible series volume, Jeremiah (Garden City, NY: 
Doubleday & Co., 1965), p. 58.
5 See for example the incisive comments of Walter Brueggeman in his A 
Commentary on Jeremiah: Exile and Homecoming (Grand Rapids [MI] and 
Cambridge [U.K.]: William B. Eerdmans, 1998), pp. 77–85.
6 The text only references “residents of Jerusalem,” but my understanding is that 
it must be speaking specifically of the prominent ones. The details of how the 
bones are to be arrayed are likewise not explicit in the text, but represent my 
own imagined understanding of the event described in the passage.
7 The text is specific here that the bones so arrayed will end up as just so much 
dung lying around on the ground. Cf. Rashi’s comment ad locum, in which he 
merely brings the Targum Yonatan’s gloss of domen as the more familiar zevel 
(“manure”) to his readers’ attention. The notion of unburied cadavers rotting 
into the earth appears elsewhere in Jeremiah as part of the larger concept of 
the dead in the coming siege being so numerous as to make it impossible for 
the survivors to bury them all (see 9:21, 16:4, and 25:33), so the concept here is 
meant to be particularly ironic: the dead here, whose unburied corpses will turn 
to fertilizer, will specifically not be victims of the siege or the capture of the city, 
but rather people whom the citizens themselves shall have exhumed for their 
own perverse reasons. Cf. 2 Kings 9:37, Nahum 3:6, and Psalm 83:11 for other 
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applications of the same basic idea that being left unburied post mortem is far 
worse than death itself.
8 The phrase “wicked family” (ha-mishpaḥah ha-ra∙ah ha-zot) is strange and 
appears only here in Jeremiah; cf. Micah 2:3 for a passage that might possibly 
have inspired Jeremiah’s turn of phrase.
9 The God of Israel is referenced as the “Life of the Universe” at Daniel 12:7.
10 Zedekiah was the third and last of King Josiah’s sons to reign. He came to 
the throne in 597 BCE after the disastrous three-month reign of his nephew 
Jeconiah ended with the latter’s exile to Babylon. The most likely date for this 
passage is the early 580s as the Babylonians began to gather the troops necessary 
to seize Jerusalem; see Bright, Jeremiah, p. 216.
11 The prophet regularly references the Babylonians as “Kasdim,” sometimes 
translated as Chaldeans. For more about the original Kasdim, see Zénaïde A. 
Ragozin’s still fascinating Chaldea from the Earliest Times to the Rise of Assyria 
(New York: G. P. Putnam’s Sons and London: T. Fisher Unwin, 1893) or the 
comments of J. A. Brinkman in his A Political History of Post-Kassite Babylonia 
1158–722 B.C. (Rome: Pontificum Institum Biblicum, 1968), pp. 260–266. The 
word “God” in the expression “God’s word” denotes the four-letter name (yod-
hei-vav-hei).
12 Emphasis added.
13 2 Kings 22:8. The fact that Jeremiah’s own father’s name was also Ḥilkiyah (see 
Jeremiah 1:1, where his father is called by the long form of his name, Ḥilkiyahu) 
and that he too was a priest does not mean that his father was the High Priest 
of Israel, which seems an odd thing for him never to have found a place in 
his many orations to have mentioned. Like Josiah, Jeremiah would have been 
a young man in his twenties when the announcement was made that a scroll 
of “torah” had been found in the Temple. The literature about this incident is 
immense. For a general overview, see Richard Elliot Friedman, Who Wrote the 
Bible? (1987; rpt. New York: HarperCollins, 1997), pp. 101–116. For a more 
recent and far more detailed discussion, see Mark Leuchter, Josiah’s Reform and 
Jeremiah’s Scroll: Historical Calamity and Prophetic Response (Sheffield [UK]: 
Sheffield Phoenix Press, 2006).
14 Jeremiah 4:18, 7:3 and 5, 17:10, 18:11, 23:22, 25:5, 26:13, 32:19, and 35:15.
15 As noted, the precise relationship between this passage and the great, so-
called “Temple sermon” of chapters 7 and 8 is a matter of scholarly debate. See 
above, notes 3, 4, and 5.
16 Note that the visual image of the path is so familiar that the word itself is 
not even mentioned here. But when the prophet hears God speaking about 
people walking “in” the Torah, surely the image evoked is one of people walking 
along a specific path—and surely it is the path of Torah of which the prophet 
speaks in so many different ways. Regarding Shiloh, see most recently Donald 
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Schley’s Shiloh: A Biblical City in Tradition and History (Sheffield, UK: Sheffield 
Academic Press, 1984), published as volume 63 in the Journal for the Study of 
the Old Testament Supplement Series.
17 This was long before mental disorders were understood in the modern sense 
as diseases that can be addressed therapeutically. For an exhaustive overview of 
the state of research, see Mental Disorders in the Classical World, ed. William V. 
Harris (Leiden [Holland] and Boston: Brill, 2013).
18 The references are as follow: Ahab ben Kolaiah ( Jeremiah 29:21), Ḥananiah 
ben Azzur ( Jeremiah 28:1 and 28:5), Zedekiah ben Maaseiah ( Jeremiah 29:21). 
On the other side of the ledger, Uriah ben Shemaiah ( Jeremiah 26:20-23) 
appears to have been respected by Jeremiah as authentic. Ḥuldah, the prophet 
mentioned in 2 Kings 22 and 2 Chronicles 34 (and clearly acknowledged in both 
books as legitimate), was a contemporary of Jeremiah’s but is not mentioned in 
any sermons or oracles presented in the latter’s book.
19 Emphasis added.




