
124 ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 11

sique in 1732 and was restaged in 1733 and 1734, but it was 
immediately afterward forbidden by Cardinal de Noailles. The 
subject, with a text by Thomas Morell after an Italian proto-
type, was destined to inspire Handel’s last work. The anno-
tations in his manuscript score, begun on Jan. 12, 1751, and 
the faltering notational image, bear witness to Handel’s pro-
gressing blindness. The score was finished on Aug. 30, 1751, 
after a slight improvement had partially restored his sight, 
and the first performance took place in the Covent Garden 
Theater, London, on Feb. 26, 1752. A reworking by Ferdinand 
*Hiller has remained in manuscript. Until the end of the 
18t century various other settings of the subject, all ora-
torios, were also written. Giacomo *Meyerbeer’s oratorio 
Jephtas Geluebde, written in 1812 when he was 21, has remained 
in manuscript. During the 19t century, the operatic poten-
tial of the story could be realized, since religious restrictions 
were no longer a deterrent, and the gruesome ending with a 
human sacrifice attracted, rather than repelled, the Roman-
tics. Two operas were even written and performed in Spain: 
Jephté (1845) by Luis Cepeda and La Hija de Jefté (1876) by Ru-
perto Chapí. Two Jephthah cantatas figure in the list of works 
which won their composers the Prix de Rome of the Paris 
Conservatory; one by Samuel *David (1858) and another 
by Alexandre-Samuel Rousseau (1878). Byron’s Jephthah’s 
Daughter was first set to music by Isaac *Nathan and sub-
sequently, among others, by Karl Loewe (1826, in a German 
translation) and Robert Schumann (in his Drei Gesaenge, opus 
95; written 1849). Among works of the 20t century are Lu-
cien Haudebert’s La fille de Jephté (1929; for orchestra); Laz-
are *Saminsky’s The Daughter of Jephthah, “a cantata panto-
mime” for solo, choir, orchestra, and dancers (publ. 1937); and 
Ernst *Toch’s “rhapsodic poem” for orchestra, Jephta (1963). 
A.Z. *Idelsohn’s Yiftaḥ, written in Jerusalem and published 
in 1922, was the first opera composed in Palestine. Idelsohn 
wrote the (Hebrew) text himself; the music is a singular com-
bination of the various Jewish traditions – both Western and 
Eastern – which he had by then collected for his ethnomusi-
cological studies. Modern Israel works on the subject include 
Mordekhai *Seter’s orchestral work Jephthah’s Daughter (publ. 
1965) and several settings in the form of a pageant, created for 
the kibbutzim of the Gilboa region. Two dances by Amittai 
Ne’eman, one slow and one debkah-like and fast, both called 
Bat Yiftaḥ, and danced in succession, are in the Israel folk-
dance repertory. 

[Bathja Bayer]
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JERAHMEEL BEN SOLOMON (c. 1150), chronicler, lived 
in Italy. He wrote Megillat Yeraḥme’el (or Meliẓat Yeraḥme’el 
or Sefer ha-Yeraḥme’eli), a compilation of writings on history 
and other subjects such as grammar, music, astronomy, liturgy 
and more. His anthology contained also the book of Josip-
pon, translation of the Aramaic chapters in the book of Dan-
iel, and a few historical Midrashim, and it is based on both 
Jewish and non-Jewish sources, including selections from 
Strabo, Nicholas of Damascus and Philo, as well as from a few 
historical Midrashim and apocryphal works. It contains nu-
merous apocalyptic legends about biblical heroes taken from 
unknown sources, parallel to legends in the Midrashim, in 
Sefer ha-Yashar, in Josippon, and in Christian apocalyptical 
works. Portions of the work were incorporated by Eleazar b. 
Asher ha-Levi (c. 1325) in his book Sefer ha-Zikhronot (Ms. 
Oxford). Several excerpts were published by Neubauer (JQR, 
11 (1899), 364ff.). M. Gaster translated the Megillah into Eng-
lish (The Chronicle of Jerahmeel, 1899) and added a detailed 
introduction; he titled it The Chronicles of Jerahmeel on the He-
brew Bible Historiale. The literary works of Jerahmeel consist 
mostly of poems, mathematical riddles, and questions in me-
teorology, as well as piyyutim, especially Kedushot (Ms. Paris 
646) which describe the world of creation and the holiness of 
the angels. Numerous rhymes and stormy rhythms are used 
in these piyyutim to imitate the sound of the enthusiasm and 
tumult of the angels.
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JEREMIAH (Heb. ּיִרְמְיָה, יִרְמְיָהו) second of the major proph-
ets whose book is the second in the Latter Prophets section 
of the Bible.

This entry is arranged according to the following out-
line:
In the Bible

The Life and Message of Jeremiah
Beginnings of Prophecy
After the Death of Josiah
The Destruction of the Temple and Exile

The Composition of the Book
Oracles Against Foreign Nations
“The Book of Consolation”
The “Biography” of Jeremiah
Baruch’s Scroll with Additions
Oracles Concerning the House of David and the Prophets

jerahmeel ben solomon
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In the Aggadah
In Islam
In the Arts

in the bible
The Book of Jeremiah is the largest among the Latter Proph-
ets and comprises the oracles of the prophet Jeremiah from 
the 13t year of the reign of Josiah until after the destruction 
of Judah by the Babylonians. It also contains biographical and 
autobiographical narrative concerning the prophet and his 
activities, as well as historical records of the destruction of 
Jerusalem and of subsequent events which took place in Judah 
and Egypt. In the prevalent masoretic editions it is placed af-
ter the Book of Isaiah. According to an old order suggested 
by Bava Batra 14b–15a, it was placed at the beginning of the 
Latter Prophets, before Ezekiel and Isaiah. This arrangement 
was followed by many Ashkenazi manuscripts. In the Septua-
gint it usually appears third, after the Minor Prophets and Isa-
iah and before Ezekiel (see *Bible, Canon). (See Table, Book 
of Jeremiah contents.)

BOOK OF JEREMIAH – CONTENTS 

1:1–6:30 Baruch’s scroll

1:1–19 The call of Jeremiah.
2:1–4:4 Indictment of the nation’s sin.
4:5–6:30 The coming disaster “from the north.”

7:1–10:25 First editorial addition to Baruch’s scroll

7:1–8:3 Temple sermons and appended sayings.
8:4–9:21 An incorrigible people and their tragic ruin.
9:22–10:16 Miscellaneous sayings.
10:17–25 An incorrigible people and their tragic ruin.

11:1–20:18 Second editorial addition to Baruch’s scroll

11:1–17 Preaching on the broken covenant.
11:18–12:6 Jeremiah’s persecution by his relatives and fellow 

townsmen.
12:7–17 God expresses His sorrow for the dereliction of His 

people.
13:1–27 Parabolic vision of the linen waistcloth and attached 

sayings.
14:1–15:4 The time of drought and national emergency.
15:5–16:21 Oracles and confessions in poetry and prose.
17:1–27 Miscellany.
18:1–23 Jeremiah at the potter’s house and attached sayings.
19:1–20:18 Prophetic symbolism and the persecutions; further 

confessions.

21:1–24:10 Oracles concerning the House of David and the 

prophets.

25:1–38 Oracles against foreign nations

26:1–29:32 The biography of Jeremiah

26:1–24 The “Temple sermon”; Jeremiah narrowly escapes 
death.

27:1–28:17 Events of 594 B.C.E.; the incident of the ox-yoke.
29:1–32 594 B.C.E.: Jeremiah and the exile in Babylon.

30:1–31:40 The “Book of Consolation.”

32:1–44:30 The biography of Jeremiah.

32:1–33:26 Restoration of Judah and Jerusalem.

34:1–7 Words of Jeremiah as the Babylonian blockade 
tightens.

34:8–22 Incidents during lifting of siege.
35:1–19 Jeremiah and the Rechabites.
36:1–32 Incident of the scroll.
37:1–10 Incident during lifting of siege.
37:11–38:28 Jeremiah in prison.
39:1–40:6 Jeremiah’s release from prison.
40:7–43:7 Assassination of Gedaliah and the flight to Egypt.
43:8–44:30 Jeremiah in Egypt.

45:1–5 Baruch

46:1–51:64 Oracles against foreign nations

52:1–34 The fall of Jerusalem

The Life and Message of Jeremiah
Despite the greater knowledge of Jeremiah’s life than of any 
other prophet’s, no biography of him can be written, for the 
available facts are too meager. Important background infor-
mation is found in Scripture in II Kings, II Chronicles, Zeph-
anaiah, Nahum, Habakkuk, and Obadiah. Other important 
sources on Jeremiah’s times are the Hebrew letters from La-
chish, primary documents from Egypt and Mesopotamia, 
and the histories of Herodotus and Josephus. It is notewor-
thy that II Kings, which describes events contemporary with 
Jeremiah in great detail, does not mention the prophet. Inas-
much as there is no direct attestation of the prophet outside 
the book that bears his name, scholars differ widely in their 
estimations of the prophet’s historicity. At one extreme Hol-
laday believes that allowing for small exceptions, the narra-
tives and poetic sections in Jeremiah are contemporary with 
the prophet. They were written by Jeremiah or Baruch, and 
one may outline the details of Jeremiah’s personality and his 
life by drawing on these sources. At the other extreme Car-
roll believes that Jeremiah is merely a literary character and 
there is no way of knowing whether what is narrated of him 
is anchored at all in historical reality. Hoffman (27–9) demon-
strates the flaws of both extremes and offers his own middle-
of-the-road approach, which will be, in essentials, followed 
here. Later generations esteemed Jeremiah greatly. According 
to the Chronicler (II Chr. 35:25) Jeremiah composed a lament 
over Josiah. His prophecies about the duration of the exile 
are cited in II Chronicles 36:15–21 by the author of the ninth 
chapter of Daniel, and probably underlie Haggai 1:2. Later 
writers interpolated their own compositions into his prophe-
cies. The apocryphal Epistle of Jeremy (see *Jeremiah, Epistle 
of), a polemic against idolatry allegedly written by Jeremiah to 
the exiles in Babylonia is styled after Jeremiah 29. According 
to the second chapter of II Maccabees, Jeremiah secreted the 
ark, the tabernacle, and the altar of incense. In the New Tes-
tament, Jeremiah 31:14 (15) is quoted directly in Matthew 2:17, 
and his vision of the New Covenant/Testament (Jer. 31:31–34; 
cf. Jer. 32:38–40) is quoted in Hebrews 8:8–12 and 10:16–17. 
Jewish tradition identifies Jeremiah as the author of his book, 
of Kings, and of Lamentations (this last probably on the basis 
of II Chronicles 35:25).
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It is known that Jeremiah’s birthplace was *Anathoth (Jer. 
1:1; 11:21, 23; 29:27; 32:7–9), a Benjaminite village some 4 mi. 
(c. 7 km.) northeast of Jerusalem. Among its inhabitants were 
men of priestly lineage, as shown by the reference in Jeremiah 
1:1 to “the priests in Anathoth,” and the appearance of Ana-
thoth in an old list of levitical towns (Josh. 21:18). Jeremiah 
himself was of a priestly family of means and could spend 17 
shekels on a symbolic action (cf. Jer. 32:9). He could afford to 
hire Baruch, son of Neriah, as a personal secretary. Jeremiah’s 
father was a certain Hilkiah (Jer. 1:1), not to be confused with 
the contemporary high priest bearing the same name (II Kings 
22:4ff.). It is generally assumed that Jeremiah’s family was de-
scended from David’s priest *Abiathar, whom Solomon later 
banished to Anathoth (I Kings 2:26–27). There is much to 
recommend this opinion, since it is unlikely that so small a 
village could contain several unrelated priestly families. Jere-
miah is never called a priest. He must have been born around 
645 B.C.E., since he began his prophetic career in the 13t year 
of Josiah’s reign (Jer. 1:2; 25:3), i.e., in 627 B.C.E., when he was 
still a very young man (1:6). He received a name whose ante-
cedents go back to the early second millennium and, appar-
ently quite common in biblical times, meaning “May the Lord 
lift up” (Heb. yerim-yahu), as reflected in the Greek transcrip-
tion Ieremias as compared with the Hebrew ּיִרְמְיָהו or יִרְמְיָה.
Nothing is known of Jeremiah’s childhood and youth, except 
that he did not marry (16:1–4), which he attributed to a divine 
command. According to chapter 16 the divine command was 
due to the fact that in the coming disaster parents and their 
children would all perish. Jeremiah lived to see the dramatic 
events from the dissolution of the Assyrian Empire to the fall 
of the Judahite kingdom in 587 B.C.E., when the Neo-Baby-
lonian Empire, after an interval of Judahite national indepen-
dence and a few years of Egyptian supremacy, put an end to 
the kingdom of Judah. Jeremiah was deeply concerned with 
the march of events in his time, and every act of that tragic 
drama is reflected in his book. His words and deeds can often 
therefore be related to known events to a degree unparalleled 
by other prophets. Jeremiah’s deeply personal poems, the so-
called “confessions,” express his reactions toward his fate and 
reveal his temptations and his wrestling with God. The divine 
compulsion was laid upon him, overruling his objections (Jer. 
20:7), and Jeremiah exercised his ministry unremittingly as 
long as he lived.

BEGINNINGS OF PROPHECY. (See Table: Book of Jeremiah.) 
He began to preach in 627 with the chastening conviction 
that his country was under judgment. Even if Josiah’s efforts 
for a cultic reform were already in motion, the evil legacy of 
Manasseh’s reign in Judah and of the Assyrian occupation in 
the Northern provinces still encumbered the land. As a mem-
ber of a monolatrous or monotheistic minority, Jeremiah 
could not tolerate the worship of other gods alongside of Yah-
weh. He thundered against it, and warned of its dire conse-
quences, as did *Zephaniah, who was also active at the time. 
His precise attitude toward the reform, which reached its cli-

max in 622 (cf. II Kings 22–23), five years after he had begun 
his ministry, is disputed. The most plausible supposition is that 
Jeremiah, though taking no direct part in its implementation, 
was in favor of its essential aim of reviving the ancient Mosaic 
covenant in which he had presumably been nurtured. Some 
of his oracles addressed to the Northern Kingdom even seem 
to indicate that he was favorable to the centralization of the 
cult in Jerusalem (cf. Jer. 3:14–15; 31:10–14; though some doubt 
these to be genuinely from Jeremiah), while others indicate 
a critical stance (Jer. 7:4). Jeremiah belonged by sympathy as 
well as by descent to the Northern Kingdom. Many of his first 
oracles are concerned with, and even addressed to, the remain-
ing Israelites at Samaria. Accordingly, he is saturated with the 
thought and teaching of *Hosea, the finest representative of 
northern Israelite prophetism. The resemblance between the 
two prophets appears not only in the use of language and fig-
ures: it extends itself to fundamental ideas on God and His 
relation to Israel. Hosea seems to have been the first prophet 
to describe the relation of Yahweh to Israel metaphorically in 
terms of ancient Israelite marriage, whereby a man might be 
polygynous, while a woman was required to limit herself to 
one husband. Thus Yahweh might have two wives, Israel and 
Judah (cf. Ezek. 23), but neither of these could have another 
husband, i.e., serve another god. Using Hosea’s marital image 
(Jer. 2:2b–3; 3:1–5, 19–25; 4:1–2), Jeremiah urges submission to 
the Yahweh on His own terms, expressed in the covenantal 
law. The Covenant required Israel to acknowledge no other 
god than Yahweh. Its leading principle was that Israel owed 
everything to the divine love which had brought it into be-
ing and without which it could not continue. The only wor-
thy response to this free grace was a love involving submis-
sion and loyalty.

However, Israel was unfaithful to its God. Instead of re-
paying Him with due love, the people betrayed Him as an 
unfaithful wife betrays her husband for a lover (Jer. 3:20). 
Jeremiah therefore bids them to worship the Lord with re-
pentance.

AFTER THE DEATH OF JOSIAH. It is a widely held view that 
Jeremiah was silent for a long time after the reform had been 
completed. The point is difficult to settle, since there is no 
evidence save Jeremiah’s undated sayings and since almost 
nothing is known of Judah’s internal affairs during Josiah’s 
later years. In any case, his famous “Temple sermon” (7:2–15) 
is precisely dated (26:1) in Jehoiakim’s accession year, i.e., the 
autumn of 609 or the winter of 609/8. From this address, ut-
tered a few months after Josiah’s death at Megiddo, it is clear 
that Jeremiah was disappointed by the results which followed 
the Josianic reform. Judah, by this reform, made the Temple 
with its sacrifices and its ritual essential to a correct relation 
to God. To maintain the true religion and the people’s access 
to God, the people must only come to the one sanctuary and 
worship through a legitimate priesthood. Jeremiah violently 
rejected that vision because it not only neglected the moral 
principles of the Covenant, but facilitated trust in the notion 
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that the temple cult absolved all sins, even worship of Baal 
(Jer. 7: 9–11; cf. Lev. 16: 30–34). This developed into a religious 
controversy in which the parties were sharply divided, their 
differences concerning the question of what does or does not 
constitute the essential element of the religion. The “Temple 
sermon” was intended to be a solemn indictment, an appeal 
to the national conscience. By taking this public action Jer-
emiah ran counter both to popular belief and official doc-
trine; he boldly challenged the policy of the nation’s leaders, 
and in particular of the priests. He was also in strong antago-
nism with several of his fellow prophets, although he was not 
alone in his attitude of opposition. Another prophet, Uriah of 
Kiriath-Jearim, also appeared at the time, prophesying in the 
same terms as Jeremiah (Jer. 26:20–24). Efforts were made to 
silence Jeremiah and, indeed, his “Temple sermon” nearly cost 
him his life (Jer. 26). Authorities forbade his entrance to the 
Temple (36:5), and even inhabitants of his own village of Ana-
thoth resolved to kill him if he persisted (11:18–23); members 
of his own family were implicated in this plot (12:6). Jeremiah’s 
life thus entered an extremely difficult phase at the end of 609, 
although this did not last until his death. Nevertheless, Jere-
miah continued his denunciations, without sparing the king 
(21:11–22:9). His message increasingly became one of stern 
warning of impending disaster. It was natural that he should 
insist that his word was the ancient word which formed the 
basis of Judah’s religion, and that acceptance of it was essen-
tial to a correct relationship to God and, consequently, to the 
salvation of the nation from the impending calamity.

THE DESTRUCTION OF THE TEMPLE AND EXILE. When the 
Babylonian danger appeared on the horizon after the battle of 
Carchemish in 605 B.C.E., the prophet realized that his early 
prophecy of the awful “Foe from the North” (Jer. 1:13–16) was 
being fulfilled in the person of Nebuchadnezzar and his army; 
God’s appointed agent of the judgment that would shortly 
fall upon the unrepentant people of Judah. He saw the task of 
announcing the imminent arrival of that danger as a leading 
feature of his mission to his nation and to the surrounding 
world. He then made a last effort to bring his country to its 
senses. As the priests had forbidden him to enter the Temple, 
he dictated to his friend and secretary *Baruch a selection of 
his preachings, and directed him to read the scroll in the Tem-
ple (Jer. 36). A favorable opportunity presented itself in 604 
(36:9). Some high officials heard Baruch and brought the fact 
to the king’s attention, as it also had a political bearing, the 
vision of the “Foe from the North” running like a red thread 
through the whole of Jeremiah’s message. (In the ancient Near 
Eastern world administrators were responsible for reporting 
prophecies to the king. See *Mari.) Jehoiakim demanded to 
hear the scroll, but then snatched it from the reader’s hands 
and threw it into the fire. He sent three men including his son 
to seize Jeremiah and Baruch, “but the Lord hid them” (Jer. 
36:26–27). Jeremiah subsequently dictated the scroll again, 
with additions (36:32). The surrender of Jerusalem to the Baby-
lonians in 597, and the deportation of King Jehoiachin and of 

the leading citizens seemed to confirm Jeremiah’s warnings. 
The prophet told of the sad fate of the young king, a victim of 
his father’s folly (Jer. 22:24–30; Cf. II Kings 23:36–24:16). At 
the same time, he saw in the exile of the national leaders the 
expression of the divine verdict. The messages he sent to the 
exiles reveal not only that fundamental conviction, but also 
his belief that the God worshiped in the Temple of Jerusalem 
was too great to be localized. The exiles were able to reach Him 
even in their new condition, far away from the soil of Israel 
and Judah (29:7). As well, Jeremiah told them to disregard 
the optimistic promises of their prophets (29:8–9). Such in-
terventions of course brought Jeremiah into collision with the 
prophets who had been saying just the opposite (23:9–40; 28; 
29:24–32), and with the contemporary national leaders who 
were making sacrifice at one shrine essential to the Judahite 
religion, thus tending dangerously to localize God and His 
grace in the sanctuary “which He chose out of all the tribes 
to set His name there.” The contrary conviction of Jeremiah 
does not mean, however, that the prophet attached no specific 
content to the national religion. He admitted a particular rela-
tionship between Israel and God: Israel was set apart for Him 
as His property, His bride. This idea is already expressed in 
the early utterances of Jeremiah, addressed to the Northern 
Kingdom. Jeremiah believed that God had revealed Himself to 
Israel and chosen it to be His servant. Therefore he affirmed to 
the men of his generation the unique character of the God in 
whom he and they alike believed, together with the resultant 
uniqueness of His demands and the consequent reality of His 
guidance, which was not at the mercy of outward conditions 
or circumstances (18:3–10). The worship of the God of Israel 
thus could not disappear, even if His shrine and the sacrificial 
system disappeared, for it needed no more than prayer and 
obedience to His word. According to Jeremiah, everything else 
was an accessory. It is understandable, therefore, that after the 
Babylonians had destroyed the Temple and carried away the 
sacred vessels, Jeremiah was vindicated as the true prophet 
and the defender of the right religion. Jeremiah himself did 
not need to see these events to understand that resistance to 
Babylon was resistance to the Divine Will. He regarded the 
Babylonian army as an instrument in the Divine hands for 
carrying out a well-merited punishment on the guilty nation 
and its leaders. This conviction had arisen after the Babylonian 
victory at Carchemish in 605 B.C.E., but it became still stron-
ger after the deportation of 597 B.C.E. From these historical 
events Jeremiah fully recognized that the power of Babylonia 
was irresistible and that the petty kingdom of Judah could not 
hope to oppose it. He concluded, therefore, that submission 
to Nebuchadnezzar was the will of God, who so punished the 
unfaithfulness of His people. The king of Babylon was the di-
vine servant (27:6) whom the Lord was to employ for His pur-
poses. When various vassals of Nebuchadnezzar in the West 
began to toy with the idea of rebellion and sent ambassadors 
to Jerusalem to discuss plans with King Zedekiah, Jeremiah 
flatly opposed such talk, appearing before the conspirators 
with an ox yoke on his neck and exhorting them to wear the 
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yoke of Nebuchadnezzar (ch. 27). In the autumn of 589, when 
the Babylonians moved to attack Jerusalem, and later during 
the blockade of the city, Zedekiah sent more than once to Jer-
emiah asking for a word from the Lord. Yet Jeremiah gave the 
king no encouragement. On the contrary, he assured him that 
God Himself was fighting for the Babylonians (27:8). No won-
der, therefore, that to Judah’s leaders Jeremiah was an enemy. 
He was arrested, probably in the summer of 588, and remained 
in custody as long as the city held out. The biographical chap-
ters 37–38 provide a circumstantial account of Jeremiah’s for-
tunes during these tragic months. After the fall of Jerusalem in 
587 B.C.E., the Babylonians allowed Jeremiah to remain with 
the new governor *Gedaliah at Mizpah. When Gedaliah was 
murdered after only a few weeks of governorship (41:1–2), his 
followers, fearing Babylonian reprisals, fled to Egypt, taking 
the prophet with them against his will (Jer. 40–43). Jeremiah 
was reluctant to leave the country, since he attributed the value 
of a sign or symbol of hope perhaps to his presence in the 
land. He was indeed convinced that God’s purpose could not 
be exhausted in punishment. After 70 years of a human life-
span (Ps. 90:10; Isa. 23:15), nearly the entire sinful generation 
would be dead, and God, he believed, would then contract a 
new covenant with the new people (29:10–11; cf. 31:31–34). The 
refugees who had taken Jeremiah with them found asylum at 
Tahpanhes (Daphne), the present-day Tell Defneh, just within 
the Egyptian border, east of the Delta. There the last words 
recorded from Jeremiah were uttered (43:8–13; 44). After this, 
no more is heard of him. Presumably, he did not survive for 
long and died in his sixties. According to a later tradition re-
corded by Tertullian (Adversus Gnosticos, ch. 8, in Patrologia 
Latina, vol. 2, col. 137) and Jerome (Adversus Jovinianum, 2:37, 
ibid., 23, col. 335), he was stoned. Pseudo-Epiphanius (De vi-
tis Prophetarium, in Patrologia Graeca, vol. 43, col. 400) and 
Isidorus Hispalensis (De Ortu et Obitu Patrorum, ch. 38, in 
Patrologia Latina, vol. 83, col. 142) even affirm that this hap-
pened in Tahpanhes. The unreliability of this tradition is evi-
dent from a passage of Jerome’s commentary on Isaiah, where 
he records another tradition according to which Jeremiah died 
in Egypt of a natural death.

The Composition of the Book
The Book of Jeremiah exists in two versions, one in the mas-
oretic text, and another in the Septuagint. The latter does not 
place the prophecies against foreign nations at the end of the 
book, but after Jeremiah 23:13a. Moreover, they are not ar-
ranged there in the same order as in the masoretic text. The 
Septuagint version is much shorter: about one-eighth of the 
masoretic text is missing, mostly single verses or parts of 
verses, but also entire sections such as 33:14–26; 39:4–13; 
51:44b–49a; and 52:27b–30. In some cases the omissions may 
have been made intentionally, as, for instance, where the trans-
lators omitted doublets in their second occurrence or short-
ened a difficult text. Other lacunae may be explained by tex-
tual criticism, as in cases of homoioteleuton, when the scribe’s 
eye leaped over material between two sentences with similar 

endings (Jer. 39:4–13; 51:44b–49a). However, most of the omis-
sions imply the existence of a shorter form of the Hebrew text. 
This is now clear from discoveries made at Qumran, where 
manuscript fragments representing both the longer and the 
shorter form of the text have been found (see Dead Sea 
*Scrolls). Thus the masoretic text and the Greek translation 
are based on different versions of the Hebrew text of Jeremiah. 
In the last pre-Christian centuries there were at least two ver-
sions of the book of Jeremiah in circulation. Both versions 
seem to have a relatively long history of scribal transmission 
behind them. However, since the Septuagint does not reveal 
a tendency to abbreviate plain passages, while the masoretic 
text seems to be an expanded one, the Hebrew archetype of 
the Septuagint has been considered as representing a more 
nearly original form to the text, superior to the late masoretic 
text. Some changes, however, were made in the Septuagint in 
the same direction as in the accepted Hebrew text. The differ-
ent arrangement of some parts of the Book of Jeremiah in the 
masoretic text and in the Septuagint, as well as the existence 
of doublets, show that the book is a collection of shorter 
“books” plus miscellaneous material. Such “books” are explic-
itly mentioned in chapter 36, which gives a valuable account 
of Jeremiah’s dictation of many of his oracles to his scribe Ba-
ruch, as well as in 25:13a; 30:2; 45:1; and 51:60. Tradition attri-
butes the authorship of all of them to the prophet Jeremiah, 
but it is clear that not all the material can be derived from him. 
This is manifest in the case of chapter 52, which could only 
have been composed after 561 B.C.E. In other sections of the 
book, too, everything cannot come from the prophet himself 
(see tables in Hoffman, 62–66). This is certainly true for the 
narratives which use the third person in speaking of Jeremiah. 
In his commentary (1901), B. Duhm laid down the principle 
that only poetic passages can genuinely be attributed to the 
prophet. He held that the book consists of three types of ma-
terial: Jeremiah’s own words, almost exclusively poetry in 
kinah meter, comprising 280 masoretic verses; Baruch’s life of 
Jeremiah, 220 verses; and later additions, 850 verses, which 
have much in common either with Deutero- and Trito- *Isa-
iah, or with the Deuteronomistic parts of the Former Proph-
ets. A monograph published by S. Mowinckel in 1914 distin-
guished four principal sources in the Book of Jeremiah, 
designated as A, B, C, and D. A was Baruch’s scroll, dictated by 
Jeremiah, with additions made by someone living in Egypt 
between 580 and 480 B.C.E. This collection is now contained 
within chapters 1–24, and is the most authentic part of the 
book. B was a biography of Jeremiah, based upon oral tradi-
tion written down by someone in Egypt in the same period as 
A; it is contained within chapters 19:1–20:6 and 26–45. C is the 
Deuteronomic source, composed in the fourth century B.C.E. 
and consisting mainly of 3:6–13; 7:1–8:3; 11:1–5, 9–14; 18:1–12; 
21:1–10; 22:1–5; 25:1–11a; 29:1–23; 32:1–2, 6–16, 24–44; 34:1–22; 
35:1–19; 39:15–18; 44:1–14; and ch. 45. D is the famous “Book of 
Comfort” or “Book of Consolation” in 30:1–31:40, dating from 
post-Exilic times. From the same period dates the complex of 
oracles concerning foreign nations (chs. 46–51), with some 
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genuine Jeremianic elements. This collection was only later 
joined to Jeremiah 1–45. Mowinckel upholds the main lines 
of this view in his treatment of Jeremiah in the Norwegian 
translation issued in 1944, and, briefly, in Prophecy and Tradi-
tion (1946, pp. 61–65, 105–6). However, instead of sources he 
speaks of “traditionary circles,” obviously sharing the opinion 
of H. Birkeland, who in 1938 introduced the views of H.S. Ny-
berg into criticism of the prophets and stressed the influence 
of the oral tradition, even when a written tradition was already 
in existence. According to Birkeland, the poetic sections of 
Jeremiah were written down earlier than the prose sermons 
composed in the style of Deuteronomic preaching; he thus 
admitted the possibility a Jeremianic nucleus in those ser-
mons. In contrast, R.H. Pfeiffer (Introduction to the Old Tes-
tament (1941), 504–5) considers that Baruch combined words 
dictated or written by the prophet himself with his own biog-
raphy of Jeremiah, revising and rewriting many of his master’s 
sayings in his own Deuteronomistic style. Without admitting 
that Baruch was the author of the Deuteronomic sections (C), 
Mowinckel also shared this view, inasmuch as he considered 
Baruch to be responsible for the combination of the elements 
A and B. He held that around 580 B.C.E., Baruch concluded 
that large editorial unit with the words the prophet had ad-
dressed to him personally; this conclusion is found in Jere-
miah 45, which therefore does not belong to C. Also according 
to Mowinckel, C was later incorporated into the “Book of Ba-
ruch” (A and B), probably when the Deuteronomistic tradition 
of Jeremiah was already fixed in writing. In regard to this tra-
dition the opinion is widely held that these prose discourses 
represent the work of exilic authors who reconstructed the 
teachings of Jeremiah in terms of Deuteronomic theology, 
which provided an explanation of Judah’s tragedy in 587 B.C.E. 
A stylistic approach of those “Deuteronomistic” speeches, at-
tempted mainly by J. Bright and W.L. Holladay, led to their 
conclusion that the style of C is characteristic of the rhetorical 
prose of the late seventh and early sixth century in Judah, and 
that many of its typical phrases are a reshaping in prose of ex-
pressions which either are original to the genuine poetry of 
Jeremiah or, though not specifically Jeremianic, were em-
ployed by the prophet in his poetic oracles in an original fash-
ion. These conclusions, if correct, suggest that the nucleus and 
basic content of C were authentically Jeremianic. It has also 
appeared in recent years that the principal literary types A, B, 
and C do not by themselves furnish an effective key for the 
study of the composition of Jeremiah. The latter is indeed 
not arranged according to the style of its various parts. C. 
Rietzschel therefore presented a new thesis regarding its com-
position (1966). He accepts the basic principles of classifica-
tion of the literary material on the grounds of form and style, 
as developed mainly by S. Mowinckel, but denies that this can 
provide a sufficient indication of the way in which the book 
was composed. In particular, he holds that it cannot be as-
sumed that poetic and prose material was handed down sep-
arately, although he links the C material with the homiletical 
speeches in Deuteronomistic parts of the Former Prophets. 

He proposes to reconstruct the process of the book’s compo-
sition by an agglomeration of tradition complexes. He distin-
guishes in the Book of Jeremiah four main tradition blocks: 
(1) oracles of doom against Judah and Jerusalem (Jer. 1–24); 
(2) oracles of doom against foreign nations (Jer. 25; 46–51); (3) 
oracles of salvation for Israel and Judah (Jer. 26–35); and (4) 
cycle of narratives about the prophet (Jer. 36–44). He divides 
the first block into six complexes, namely Jeremiah 1–6, 7–10, 
11–13, 14–17, 18–20, and 21–24, four of which are introduced 
by a Deuteronomic speech beginning with the words “the 
word that came to Jeremiah from the Lord” (Jer. 7:1; 11:1; 18:1; 
21:1). The oracle to Baruch in Jeremiah 45 originally stood 
just after 20:18, so that 21–24 is an appendix to the first tradi-
tion block. Rietzschel concludes that Baruch’s scroll is to 
be found in 1–6, and that 7–20 represents the “other words 
added,” which are referred to in 36:32. The approach of 
Rietzschel has earned its place alongside earlier attempts to 
solve the problems of the composition of the Book of Jere-
miah. The recent Hebrew commentary of Y. Hoffman argues 
that a stylistic study shows that most of the poetic material 
comes from a single source. As such, claims that the same in-
dividual could not have written both laments and hymns and 
prophecies of destruction and restoration is purely arbitrary. 
Indeed, the similarities between the poetic rebukes and the 
oracles to the nations show that most of the oracles to the na-
tions can be attributed to Jeremiah, although their present 
form shows substantial additions. As far as the prose contents 
are concerned, the biographical material on the prophet and 
the sermons are stylistically close enough to originate in a 
single stream of tradition, though not in the work of a single 
author. With most scholars, Hoffman identifies characteristic 
Deuteronomic language in these sections, but argues that they 
often employ terminology that diverges from that of the Deu-
teronomic school; an indication that these sections originated 
in circles of disciples of Jeremiah who were influenced by the 
Deuteronomists but distinct from them. Hoffman identifies 
five stages in the book’s composition: (1) the prophecies of 
Jeremiah before 604; (2) the prophecies both of rebuke and 
hope between 604 and 586; (3) post-586 psalms, narratives, 
and sermons with a Jeremianic core but mostly the work 
of transmitters of tradition who made use of the language of 
the Deuteronomists; (4) a second set of later additions; (5) the 
latest additions, which are found in the masoretic Jeremiah, 
but missing from the Hebrew text utilized by the Greek trans-
lators.

Whatever conclusions one reaches about the history 
of composition, it is plain that there were in existence oral 
and written sources previous to the actual blocks of material 
within the Book of Jeremiah. The following exposition deals 
first with the oracles against foreign nations (25; 46–51) and 
the so-called “Book of Consolation” (30–31). Then the nar-
ratives, both in the biographical and autobiographical styles, 
are examined. Finally Baruch’s scroll (1–6) with its additions 
(7–20), and the oracles concerning the House of David and 
the prophets (21–24) are reviewed.
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Oracles Against Foreign Nations
The introduction to this passage block is to be sought in 
25:1–13a. This is more apparent in the Septuagint, which inserts 
the whole of chapters 46–51 between verses 13a and 13b, but 
in a different order (49:34–39; 46; 50–51; 47; 49:7–22; 49:1–6; 
49:28–33; 49:23–27; 48). Jeremiah 25:13b–38 is the conclusion 
of that “book.” It corresponds to chapters 25–32 of the Septua-
gint and forms a collection of prophecies concerning foreign 
nations, grouped together as the similar prophecies in the 
Books of Isaiah (Isa. 13–23) and Ezekiel (Ezek. 25–32). The Jer-
emianic nucleus of that block included at least chapters 46–47, 
which seem to date from the years 605–604; the oracle on Ke-
dar (49:28–33), probably to be connected with the Babylonian 
campaign against the Arabs in the winter of 599–598; and the 
oracle on Elam (49:34–39), which goes back to the year 596/5, 
when an Elamite king, on the eve of engaging in battle against 
Nebuchadnezzar on the bank of the Tigris, decided to return 
to his land. The authentically Jeremianic collection was later 
expanded by the addition of the complex of oracles against 
Moab (48), Ammon (49:1–6), and Edom (49:7–22), the three 
Transjordanian kingdoms which had been entirely taken over 
by Arab tribes toward the end of the sixth century B.C.E. The 
oracles may reflect an early phase of these events, unless they 
allude to a campaign of Nebuchadnezzar against Moab and 
Ammon, dated by Josephus (Ant., 10:180–181) in the fifth year 
after the fall of Jerusalem, i.e., in 582 B.C.E. The prophecies con-
cerning Moab and Edom contain numerous prose comments 
and enlargements, and much of their material is to be found in 
a substantially identical form elsewhere in the Bible, above all 
in Isaiah 15–16 and Obadiah 1–10. It must be assumed, there-
fore, that Jeremiah 48:1–49:22 consists basically of anonymous 
passages, commented and expanded, probably with references 
to historical events in 582 or later in the sixth century. Another 
anonymous passage, concerning Damascus and dating prob-
ably from the eighth century, was subsequently added to this 
collection (49:23–27). The book was most likely finished at the 
beginning of the fifth century. Some glosses were later added 
to the archetype of the masoretic text. The disposition of the 
material in the Septuagint reflects, on the other hand, a sec-
ondary rearrangement of the oracles. Elam, probably identified 
with Persia, is mentioned first; then follow the two other em-
pires, Egypt and Babylonia. After this, the small neighboring 
countries are mentioned: first Philistia and Edom in southern 
Palestine, then Ammon, Kedar, and Damascus in the east. The 
long oracle against Moab closes the series.

“The Book of Consolation”
The introduction to this section appears in Jeremiah 30:1–3. 
It consists of the whole of chapters 30–31, which contain Jer-
emiah’s prophecies addressed to the Northern Kingdom dur-
ing Josiah’s reign. These two chapters consist of a collection 
of originally separated passages, mostly poetic. Because they 
develop the theme of Israel’s comfort and restoration, some 
scholars dated them from the Exilic period and argued that 
relatively few of these passages can be genuinely attributed 

to Jeremiah. However, they overlooked the reference to the 
oppressed people as “Ephraim” (31:5[6], 8[9], 17[18], 19[20]), 
and the mention of Samaria in 31:4[5]. The names Israel and 
Jacob must therefore be understood as denoting the tribes of 
the former kingdom of Samaria, whose territories had been 
liberated by Josiah and united again to Judah (cf. II Kings 
23:15–20; II Chron. 34:6–7). Stylistic similarities to Deutero-
Isaiah in Jeremiah 30:10 or 31:6–8 can be explained on the 
supposition that both prophets made use of the same conven-
tional forms of priestly oracles. The prose passages in 30:8–9 
and 31:22–33, 38–40 were probably added to the collection, but 
at least 31:30–33 may contain a nucleus of Jeremianic words 
originally addressed to the Northern Kingdom. The entire 
“Book of Consolation” (30–31) stands as a separate block of 
material in the midst of a series of chapters, mostly biographi-
cal in character (Jer. 26–29; 32–44). It was inserted after 29:32, 
which quotes the Lord’s word alluding to “the good things that 
I am going to do for you.” Thus the place was well suited for 
the insertion of the “Book of Consolation.”

The “Biography” of Jeremiah
Chapters 26–29 and 32–44 are mostly biographical in charac-
ter. The actual sequence of narratives reflects not only a sec-
ondary redistribution of the various episodes, but also points 
to a series of editors who successively handled materials from 
different sources. For instance, chapters 27–29 are sometimes 
considered as belonging to one source. The reason for deriv-
ing them from a common author is that they call the Babylo-
nian king Nebuchadnezzar, departing from the correct spell-
ing Nebuchadrezzar of the rest of the Book of Jeremiah, and 
that they speak of “Jeremiah the prophet.” Yet it is noteworthy 
that chapters 27 and 28 differ in one cardinal point. Chapter 
27 introduces Jeremiah in the first person. Chapter 28 begins 
in verse 1 with the first person, and then suddenly and unac-
countably breaks off to speak of “Jeremiah the prophet” (verses 
5ff.). This points to a combination of the chapters by a redac-
tor, who imperfectly joined the first and third person narra-
tives. The slight change involved in the spelling of Nebuchad-
nezzar’s name throughout may be due to him. The problem of 
the composition of the “biographical” chapters is thus rather 
complicated. The heterogeneous complex of chapters 27–35 
has been inserted in the continuous narrative of Jeremiah 26; 
36:1–37:10; 38; 39:3, with, as a conclusion, the oracle to Ebed-
Melech in 39:15–18. The latter’s content and position at the 
end of the book can be compared with those of the oracles to 
Baruch in Jeremiah 45, which originally ended the block of 
Jeremiah 1–20. This whole narrative covers the period from 
609 to the liberation of Jeremiah by the Babylonians in July 
587, and might have been written at the request of Ebed-Me-
lech by Baruch, known to have been an intimate of Jeremiah 
from 605 (36:4, 5) until after 587 (32:12, 43:3, 6). In any case, 
Baruch is the most likely candidate for the authorship of these 
sections, which seem to come from an eyewitness. The end of 
39:14 suggests that this literary unit was completed between 
the fall of Jerusalem and the murder of Gedaliah, i.e., in 587. 
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Another, shorter report of Jeremiah’s imprisonment and lib-
eration in 37:11–21; 39:11; and 40:2a, 4–6, states that Jeremiah 
was chained in the court of the guard (37:21). This brief ac-
count must also have been composed prior to the assassina-
tion of Gedaliah. A third narrative in 39:1–2, 4–10; 40:7–41:18; 
and 43:5–6b, 7a concerns Jerusalem’s capture and Gedaliah’s 
murder, in which Jeremiah played no role. This composition, 
too, can safely be dated in the year 587. It was used somewhat 
later as an historical framework by another author, who in-
tended to expand the narrative of 37:11–21; 39:11; and 40:2a, 
4–6 by telling the end of Jeremiah’s career in Egypt. He com-
posed at least all the sections of chapters 42–43, where the ex-
pression “Jeremiah the prophet” appears (42:2, 4; 43:6). The 
largest part of 42:1–4, 7–9a, 19; 43:2–4, and the additions in 
40:2b–3 and 43:6, 7 are to be ascribed to him. This editorial 
unit thus included in Jeremiah 37:11–21; 39:12, 4–11; 40:2–41:18; 
42:1–4, 7–9a, 19; 43:2–7a. The remaining parts of chapters 
42–43 seem to reflect the same hand as chapter 44. Since the 
author already knew that Hophra, the king of Egypt (usually 
called Apries), had been given over to his enemies (44:30) and 
since it is known that he was overthrown and killed by Amasis 
in about 568 B.C.E., it can safely be concluded that this part 
of Jeremiah’s biography was completed, probably in Egypt, a 
short time after this event. This is confirmed by the allusion 
made in 42:8–13 to the invasion of Egypt by Nebuchadnezzar 
in the year 568/7 (cf. Pritchard, Texts, 308). The author of that 
section could therefore be a somewhat younger contemporary 
of Jeremiah. It is uncertain whether he is also responsible for 
the assemblage of a larger part of the biographical chapters, 
and the consequent insertion of transitional verses, such as 
39:13 or 40:1. These verses reveal a misunderstanding of the 
historical situation, since from 39:14 and 40:4 it is known that 
Jeremiah was not chained in order to be deported to Baby-
lon. Several biographical passages in the tradition block in-
serted in Jeremiah 27–35 were originally redacted as first per-
son narratives. To this group belong the incident of the ox 
yoke (27:2–22), Jeremiah’s purchase of land (32:6–44), and the 
example of the Rechabites (35:2–19). These episodes have as 
common features not only the autobiographical style but also 
a typical content consisting of a symbolic action, explained by 
the prophet. Similar narratives in autobiographical style are 
found in other parts of the book: the wine jars (13:12–14), the 
potter at his work (18:2–12), the breaking of the bottle (19:1–2, 
10–11a, 12a). These three passages seem to constitute an edito-
rial unit on the common theme of pottery. The last two epi-
sodes are even connected by the catchword yoẓer (“potter”). 
They were inserted by a redactor in their actual place, prob-
ably as comments to 16:18 and 18:23. The exhortation on the 
observance of the Sabbath in 17:19–27 is most likely a still later 
insertion. All narratives of that type may have belonged to a 
single collection written or dictated by Jeremiah himself and 
reused later, with some additions, by the editors of the com-
plexes of 11–20 and 27–35. The acted parables referred to above 
can be compared with the symbolic visions, also composed in 
autobiographical style: the almond rod (1:11–12), the bubbling 

pot (1:13–16), the linen waistcloth (13:1–11), the two baskets of 
figs (24:1–10), and the cup of wine (25:15, 17, 27–28).

Baruch’s Scroll with Additions
From chapter 36 it is known that Jeremiah’s utterances were 
first committed to writing in the fourth year of Jehoiakim’s 
reign, i.e., in 605, when the prophet dictated them to his friend 
Baruch. After the scroll had been destroyed by the king, Jer-
emiah was directed to rewrite its contents in a second scroll, 
in which Baruch “wrote … under Jeremiah’s dictation every-
thing that was in the book that Jehoiakim, king of Judah, had 
thrown into the fire. And, in addition to this, many further 
words of the same sort were added” (36:32). The conclusion 
of that scroll is to be found in Jeremiah 45, as shown by C. 
Rietzschel; “these sayings” in verse 1 refer directly to the con-
tent of the scroll. As verse 3 echoes 20:18, the catchword being 
yagon (“sorrow”), and since verse 4 alludes to Jeremiah 1:10, 
it can be concluded that Jeremiah 1–20 roughly corresponds 
to the final form of Baruch’s scroll. It can be safely assumed, 
following C. Rietzschel, that chapters 1–6 represent the origi-
nal scroll rewritten by Baruch under the prophet’s dictation, 
while chapters 7–20 contain the successive additions to it. The 
scroll is introduced by the description of the prophet’s call 
(ch. 1), which follows the usual pattern of the “call” narratives, 
as established by N. Habel. The literary form for the call of a 
divine representative was taken over from the practice re-
flected in Genesis 24:34–38, according to which messengers 
entrusted with a special mission presented their “credentials” 
in a specific order and manner. In so doing they not only ex-
plained the reason for their coming, but also repeated their 
master’s commission ceremony, in which the precise words of 
the command were preserved, their own objections registered, 
and the assurance of the protective angel’s presence given. In 
addition to this, the agent of the overlord could adduce any 
further evidence, such as an omen or sign, which would give 
added weight to his claim. By utilizing this ancient pattern, 
later authors and prophets emphasized the primary function 
of the individual who was called. The genre concerns the com-
missioning of messengers to God’s service. Therefore, in em-
ploying its form, a prophet announces publicly that God com-
missioned him as His spokesman and representative. The “call” 
narrative of Jeremiah 1 thus provides the authentication of 
Jeremiah’s right to speak in God’s name. Since it does so in a 
form appropriate for public affirmation of the divine origin of 
his message, it was almost certainly the introduction to the 
scroll which Jeremiah dictated to Baruch in 605, and which 
he intended to be read publicly before the people in the Tem-
ple area. The “Foe from the North” constitutes a feature in 
which Jeremiah 4:5–6:30 advances beyond Jeremiah 2:1–4:4, 
so that it is reasonable to assume that 4:5–6:30 contains mostly 
oracles composed in 605, while 2:1–4:4 belongs to an earlier 
date. The Babylonian invader is mentioned, or alluded to, in 
4:6–7, 13, 15–17, 21, 29; 5:6, 15–17; 6:1–6, 12, 22–25. He ap-
proached from the North to inflict on the people the judgment 
announced in the previous part of the scroll. The general 
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theme of 2:1–4:4 is the nation’s sin. Chapter 2 is a series of pas-
sages dealing with a single theme, the bulk of which comes 
from an early period of Jeremiah’s ministry and was first ad-
dressed to the Northern Kingdom, but was most likely given 
its present form by the prophet himself in connection with 
the scroll of 605. The poetic material in chapters 3:1–5, 19–25; 
4:1–2 forms a continuous unit which is a sample of Jeremiah’s 
preaching prior to 622, certainly before he was launched on 
the stormy currents of the political and religious life of Jeru-
salem. This is supported by the extent to which these oracles 
are saturated with the fundamental ideas of Hosea. These sim-
ilarities to Hosea, characteristic of the young Jeremiah, are 
striking not only in the dominant theme of the adulterous 
wife, but even in particular expressions. The poem was ini-
tially an appeal to conversion directed to the Northern King-
dom, but the piece actually concludes with a formally separate 
oracle of solemn warning addressed to the people of Judah 
and Jerusalem (Jer. 4:3–4). It prepares the theme of the “Foe 
from the North,” developed in the following chapters, and 
most likely dates to the year 605. The material in 3:6–18 has a 
somewhat more complicated history. This section begins with 
a prose monologue addressed to Jeremiah by the Lord (verses 
6–12a), in which the two adulterous, i.e., apostate, sisters – 
Israel and Judah – are compared to each other, to the immense 
disadvantage of the latter. The allusion in verse 8 to verses 1–5 
shows that this monologue was composed in relation to the 
poem of 3:1–5, 19–25; 4:1–2, in order to emphasize that Judah’s 
sin was bigger than that of Israel’s. The passage probably goes 
back to the reign of Josiah, as verse 6 explicitly states, but dates 
after 622, as verse 10 brands Josiah’s reform as a failure. The 
monologue leads to a short lyric in which the prophet sum-
mons the Northern Kingdom to return to the Lord, to wor-
ship Him on Mount Zion, and to accept the guidance of his 
new rulers (verses 12b–15). These verses most likely allude to 
Josiah’s reform and to his expansionist activity in the territory 
of the defunct northern state; they probably date before 622. 
Verses 16–18, on the other hand, seem in their present form 
to presuppose the exile of Judah, and were in all likelihood 
written, or rewritten, after 587. Chapters 4:5–6:30 constitute a 
long editorial unit composed from a series of originally sepa-
rate passages, all of which deal with the terrible disaster from 
the north that is about to overtake the nation (4:6; 6:1, 22; cf. 
1:13–15; 10:22; 13:20; 25:9; 46:6, 24; 47:2). The entire section thus 
develops the theme sounded in 4:3–4. The poems are so 
graphic and vivid that it may be assumed, as noted above, that 
most of them were composed during the actual approach of 
Nebuchadnezzar’s army in 605/4. Chapters 7–10 constitute the 
first editorial addition to Baruch’s original scroll. The material 
is rather miscellaneous in character, but is dominated by two 
major themes: the stubborn sinfulness of the people, and the 
tragic fate that is about to overtake them. The section opens 
with the famous “Temple sermon” (7:2–15), delivered in Je-
hoiakim’s accession year, i.e., in the autumn of 609 or in the 
winter of 609/8. The text is in prose and preserves the gist of 
what he said. Also in prose are 7:16–20, 21–28, 29–34 and 8:1–3, 

which, in the main, may reflect Jeremiah’s preaching during 
Jehoiakim’s reign (609–598 B.C.E.). The complexes of poems 
in 8:4–17 and 9:1–8 probably date to the same period. Between 
these passages is Jeremiah’s lament over a national disaster 
(8:18–23), which can either refer to the defeat at Megiddo in 
609 or the raids prior to the Babylonian attack in 598/7 (cf. 
II Kings 24:2). An oracle (Jer. 9:9–10, 16–21; 10:17–22) with 
dirges over the ruin of Jerusalem (9:18, 20–21; 10:19–20) fol-
lows; it was perhaps uttered on the eve of the siege and depor-
tation of 598/7. Probably non-Jeremianic passages were later 
inserted, namely in 9:11–15 and 9:22–10:16. This first addition 
to Baruch’s scroll (chapters 7–10) ends with a prayer for mercy 
(10:23–25). The second added complex is perhaps to be found 
in chapters 11–20. This unit consists basically of a series of 
prose passages in autobiographical style and of several series 
of poems. The complex begins with Jeremiah’s preaching on 
the Covenant (11:1–17), for which he was persecuted by his 
own relatives and fellow townsmen (11:18–12:6). This piece is 
followed by a poem (12:7–13), in which God expresses His sor-
row for the dereliction of His people, perhaps caused by the 
raids just prior to the Babylonian invasion of 598/7 (cf. II Kings 
24:2). A brief prose passage seems to be a comment on that 
poem (Jer. 12:14–17). Chapter 13 begins with the parabolic vi-
sion of the linen waistcloth, followed by an oracle explaining 
its meaning (13:1–11). Connected with this, probably because 
it too involves a parable, is a brief passage inspired by a popu-
lar witticism concerning wine jars (13:12–14). Several short 
poems, apparently composed not long before the first depor-
tation in 597, continue that section in 13:15–27; 14:5–9. One of 
them, addressed to Jehoiachin and the queen mother (13:18–
19), was clearly uttered just prior to Jerusalem’s surrender in 
that year. This series of poems is interrupted by a national 
psalm of lamentation in time of drought (14:2–9, 19–22), which 
is divided in two by an oracle of doom (Jer. 14:10; cf. Hos. 8:13; 
9:9) and by a prose commentary in autobiographical style (Jer. 
14:11–16), that ends in 15:1–4. While the psalm may be an au-
thentic liturgical text, the prose passage of 14:11–16; 15:1–4 may 
be Jeremiah’s genuine utterances. After one of Jeremiah’s “con-
fessions” (15:10–11, 15–18) and a “private oracle” addressed to 
him (15:19–21) there is another passage in autobiographical 
style (16:1–13), in which Jeremiah relates how he had been for-
bidden to marry, or even to participate in the normal joys and 
sorrows of his people. Attached to this composition are eight 
brief heterogeneous passages (16:14–15, 16–18, 19–21; 17:1–4, 
5–8, 9–10, 11, 12–13) and another “confession” (17:14–18). None 
of these pieces can be dated, but several may confidently be 
ascribed to him. A Jeremianic nucleus can also be found in 
the prose discourse of 17:19–27, which urges the keeping of the 
Sabbath and is redacted in autobiographical style. There fol-
lows the autobiographical narrative of Jeremiah’s visit to the 
potter’s house (18:1–12). Since the disaster announced by the 
prophet is described as still avoidable (18:11), the incident is 
probably not later than the first years of Jehoiakim’s reign. 
Four poetic pieces are attached to this narrative: an oracle 
(18:13–17) and three more “confessions” (18:18–23; 20:7–13, 

jeremiah



ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 11 133

14–18), separated by the complex episode of the broken bottle 
(19:1–2, 10–11a, 12a) and of Jeremiah’s arrest by Pashhur son of 
Immer (19:2, 3–9, 11b, 12b–15; 20:1–6). It is noteworthy that the 
so-called “confessions” are redacted in the style of the psalms 
of lamentation. It is doubtful whether they were ever publicly 
proclaimed by Jeremiah. The last “confession” is immediately 
followed by the conclusion of chapter 45.

Oracles Concerning the House of David and the Prophets
Chapters 21–24 constitute a complex of two series of oracles, 
one concerning the royal house (21:11–23:8) and the other the 
cultic prophets (23:9–40). The actual unit is introduced by 
two prose passages (21:1–7, 8–10), whose Jeremianic nucleus 
goes back to the year 589/8. Its actual form, however, dates to 
after the fall of Jerusalem in 587. The reason for the choice of 
this passage as an introduction to the oracles concerning the 
royal house is given by the fact that it contains an oracle of 
doom directed to the king Zedekiah. Chapter 24, which closes 
the “book,” is also a prose passage from Zedekiah’s time, with 
another oracle of doom concerning that king (verses 8–10). 
This pattern of inclusion shows that chapters 21–24 constitute 
an editorial unit. The superscriptions in 21:11 and 23:9 prove 
that this unit groups two older passage complexes. The first 
one is an important collection of prophecies containing Jere-
miah’s judgments on the successive rulers in his day who oc-
cupied the throne of David. The opening passage of the sec-
tion (21:11–22:9), almost equally divided between poetry and 
prose, sets forth the principle that the Davidic monarchy is 
under obligation to God to establish justice in the kingdom. 
The sayings regarding Jehoahaz-Shallum (22:10–12) and Je-
hoiakim (22:13–19) follow in chronological order, and after 
a poem lamenting the fate of Jerusalem (22:20–23) there are 
two oracles concerning the young king Jehoiachin (22:24–27, 
28–30). The original conclusion of the section is to be found 
in 23:1–2. It is followed by three brief oracles, of which the first 
(23:3–4) and the third (23:7–8) are in prose and presuppose the 
Exile. The second oracle (23:5–6) is an extract from 33:14–16, 
originally a solemn announcement of the enthronement of Ze-
dekiah, here called Yozedek, according to the Septuagint. The 
second collection deals mainly with cultic prophets (23:9–40). 
The poem in verses 9–12, which consists of a soliloquy of Jer-
emiah, concerns them only insofar as they, like the priests, 
share in the general corruption (verse 11). However, the two 
poems in verses 13–15 and 16–22, and the piece in verses 23–32, 
basically in prose, deal directly with the prophets who lull 
the people with fallacious promises. The final passage (verses 
33–40), also in prose, mentions the prophets only in passing. 
Since the tension between Jeremiah and the cultic prophets 
reached its pitch in the days of Zedekiah, most of these pas-
sages probably date to that king’s reign.

[Edward Lipinski / S. David Sperling (2nd ed.)]

in the aggadah
Jeremiah was descended from Joshua and Rahab (Meg. 14b). 
He was born circumcised (ARN1 2, 12), and already showed 

signs of his future calling when as a newborn infant he spoke 
in the voice of a youth and rebuked his mother for her un-
faithfulness. He explained to his astonished mother that he 
was really rebuking the inhabitants of Zion and Jerusalem 
(PR 26:129). He was related to the prophetess *Huldah. She 
preached to the women while Zephaniah, another contem-
porary prophet, was active in the synagogue and Jeremiah 
preached to the men in the street (PR 26:129). When the 
pious King *Josiah restored the worship of God, Jeremiah 
brought back the ten exiled tribes (Ar. 33a). Although Jo-
siah later warred with Egypt against the prophet’s advice, 
Jeremiah knew that the king acted out of error since he was 
misinformed about the piety of his generation. The fourth 
chapter of *Lamentations, traditionally ascribed to Jeremiah, 
begins with a dirge for Josiah (Lam. R. 1:18, no. 53; 4:1, no. 1). 
The prophet suffered under Jehoiakim and even more during 
the reign of Zedekiah when both the populace and the mon-
arch opposed him. The people mocked his rebukes claiming 
that as a descendant of the proselyte Rahab he had no right 
to reprimand them (PdRK 115), and maliciously accused him 
of illicit relations (BK 16b). His purpose in leaving Jerusalem 
for Anathoth was so that he could partake of his priestly por-
tion. The watchman who arrested him on that occasion was a 
grandson of the false prophet *Hananiah b. Azur. In prison, 
his jailer, a friend of Hananiah b. Azur called Jonathan, con-
stantly mocked him (PR 26:130).

Jeremiah was commanded by God to go to Anathoth 
because his merits were so great that God could not destroy 
Jerusalem as long as Jeremiah was in the city. In the prophet’s 
absence the city was conquered and the Temple set on fire. 
When, on his return, Jeremiah saw smoke rising from the 
Temple, he rejoiced, thinking that the Jews had repented and 
that the smoke was that of the sacrifice which they were offer-
ing. He wept bitterly when he realized his error, grieving that 
he had left Jerusalem to be destroyed. Jeremiah accompanied 
the captives as far as the Euphrates, and only then returned to 
comfort those who had been left behind (Jer. 40:6; PR 26:131). 
On the way back, he tenderly gathered together limbs of the 
bodies of massacred Jews, lamenting that his warnings had not 
been heeded by the unfortunate victims (Lam. R., Proem 34). 
As he approached the ruins of Jerusalem, he had a vision of a 
woman, clad in black, sitting on top of a mountain, weeping 
and exclaiming, “Who will comfort me?” After explaining that 
she was mother Zion, Jeremiah comforted her with the prom-
ise that God would rebuild and restore Zion (PR 26:131–132). 
Jeremiah remained in Egypt until Nebuchadnezzar conquered 
that country. He was then taken to Babylon where he rejoined 
his exiled brethren (SOR 26).

[Aaron Rothkoff]

in islam
Jeremiah (Ar. Irmiyā; also Armiyā and Ūrmiyā) is not men-
tioned in the *Koran. Some of the commentators on the Koran, 
however, attribute to Jeremiah, son of Hilkiah the priest, the 
words of *Muhammad concerning the man who passed by a 
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city in ruins and wondered how Allah would rebuild it. Allah 
then put this man to death and resuscitated him one hundred 
years later. To the man’s astonishment, it became apparent to 
him that he had been dead for one hundred years, but that 
the food and drink which were with him were nevertheless 
unspoiled, while the bones of his ass had been covered with 
skin and veins and it had been revived. He was then con-
vinced that Allah was omnipotent (Sura 2:261). The legend-
ary tale of *Ḥoni ha-Meʿaggel (TB, Ta’an. 23a) has been inter-
preted by Wahb ibn Munabbih, the celebrated traditionalist, 
who feels that Ḥoni was Jeremiah. Some scholars identify Jer-
emiah with al-Khaḍir, but other commentators believe that he 
was ʿUzayr (Ezra). The town which Jeremiah passed by was 
*Jerusalem (Beit al-Maqdis (i.e., Beit ha-Mikdash), known as 
Aelia Capitolina in the Byzantine period); he was comforted 
that it would be rebuilt.

[Haïm Z’ew Hirschberg]

in the arts
Apart from an early appearance in the medieval Ordo Propheta-
rum, where he is made to foretell the coming of the Messiah, 
Jeremiah was a rare figure in literary works until the 19t cen-
tury. Even then, the Hungarian Protestant writer and patriot 
Ferenc Kölcsey was inspired more by the Book of Jeremiah 
than by the prophet, basing his Hymnus (1823), which later be-
came the Hungarian national anthem, on the text of Jeremiah 
32:21–29. The first modern author to turn to Jeremiah was Lud-
wig *Philippson, who wrote the tragedies Jojachin (1858) and 
Die Entthronten (1868), in the latter of which Gedaliah makes 
a rare literary appearance. Jeremiah was later also the subject 
of Il profeta o La passione di un popolo (1866–84), an Italian 
allegorical drama by Graziadio David *Levi. The theme has 
attracted much more attention in the 20t century, with works 
headed by Stefan *Zweig’s remarkable pacifist drama Jeremias 
(1917; Eng., 1922), first staged in Zurich during World War I. 
Another Jeremias, a play by the Danish writer Knud Gjørup, 
appeared in 1916. These were followed by Wacław Niezabi-
towski’s Polish tragedy Jeremiasz (1926), Ajzyk Ruskolękier’s 
Yiddish drama Yirmiyohu Hanovi (1936), and Joseph *Kas-
tein’s biographical Jeremias; der Bericht vom Schicksal einer 
Idee (1937). The subject also attracted another leading Ger-
man Jewish writer, Franz *Werfel, whose novel Hoeret die 
Stimme (1937; Hearken unto the Voice, 1938) was republished 
years later as Jeremias (1956). During World War II the Czech 
writer Jiří *Orten published a collection of poems under the 
title Jeremiášův plác (“Jeremiah’s Lament,” 1941).

In premedieval Christian art, Jeremiah was regarded 
as a prophet of the Passion, and was thus sometimes shown 
holding a cross. The biblical episode in which he is cast into a 
pit on account of his demoralizing prophecies (Jer. 38) led to 
his being sometimes given the symbol of the manticore – a 
legendary animal living in the depths of the earth which was 
depicted in the bestiaries. Jeremiah is represented in ninth-
century manuscripts, including the Kosmas Indikopleustes 
(Vatican Library), and in early medieval frescoes, mosaics, and 

sculpture. Various episodes of his life are illustrated. There is 
a 12t-century illumination of the calling of Jeremiah (Jer. 1:9) 
in the Winchester Bible (Winchester Cathedral).

Thirteenth-century sculptures of the prophet are found 
in the cathedrals of Amiens and Chartres. At Chartres he is 
shown holding a circular disc enclosing a cross. A more natu-
ralistic representation is the sculpture by Claus Sluter (Char-
treuse de Champmol, Dijon), made at the beginning of the 
15t century, where the nose was originally surmounted by a 
pair of spectacles in gilded leather. Some outstanding works 
of the Renaissance were a striking sculpture by Donatello 
(1386–1466; Campanile, Florence); a round painting by Peru-
gino (Nantes Museum), as well as one of *Isaiah; and Michel-
angelo’s brooding, seated figure surmounted by nude youths 
(Sistine Chapel, Rome). *Rembrandt painted a picture of Jer-
emiah mourning over Jerusalem (painting formerly in the 
Stroganov collection, St. Petersburg). The same subject was 
treated by the German academician Eduard *Bendemann in 
a crowded composition (National Gallery, Berlin), while an-
other German painter, Lesser *Ury, showed Jeremiah brood-
ing under the night sky. There is also a sculpture of Jeremiah 
by Enrico *Glicenstein.

The original stage music for Stefan Zweig’s Jeremias was 
written by Arno *Nadel. For the Ohel Theater’s performance 
of the play in Palestine, the music was composed by Yedidiah 
*Admon. Oratorios on the theme include G.M. Schiassi’s Gere-
mia in Egitto (1727) and Ernst Hess’s Jeremia (1953). Verses and 
sections have been set for choir, such as Heinrich Isaac’s Ora-
tio Hieremiae (1538), and Samuel Scheidt’s Ist nicht Ephraim 
mein teurer Sohn. The lament Quis dabit oculis meis (Jer. 8:23), 
which is included in the Good Friday liturgy, also occurs in 
settings by many composers of the 16t century. In the Jew-
ish musical tradition, Ha-Ben Yakir Li Efrayim has become 
a showpiece of the “artistic” ḥazzanut of Eastern Europe; it 
also appears as the text of several folk songs and ḥasidic nig-
gunim. For Rachel’s lament (the “voice heard in Ramah …”), 
see *Rachel, In the Arts. Among modern works is Leonard 
*Bernstein’s Jeremiah Symphony (1944).

See also: *Lamentations, In the Arts; *Zedekiah, In the 
Arts.
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JEREMIAH, EPISTLE OF (known in the English version 
as the Epistle of Jeremy), an apocryphal work, written in 
the form of a copy of a letter by the prophet Jeremiah “unto 
them which were to be led captive into Babylon by the king 
of the Babylonians.” It was apparently composed on the basis 
of Jeremiah 29:1ff. (for a similar but seemingly independent 
tradition, cf. II Macc. 2:2, and Targ. Jon., Jer. 10:11). The work 
consists of a vehement polemic against idolatry, the futility 
of which is scorned and derided (verses 8–72). The author 
follows no coherent line of thought. His discourse is charac-
terized by abrupt transitions from one idea to another, repe-
titions, and especially by warnings to the exiles against idola-
try. Each section describing heathen gods and their worship 
concludes with variations on the refrain: “they are no gods: 
therefore fear them not,” or “how should a man then think or 
say that they are gods?” In depicting the heathen deities the 
author often uses expressions which echo those in the Bible 
(cf. Jer. 10:9; Isa. 44:9–19; 46:1–2; Ps. 115:4–8; 135: 15–18). The 
author was apparently an eyewitness to certain aspects of Bab-
ylonian idolatry (see verse 31, which tells of the priests having 
their clothes rent, their heads and beards shaven and nothing 
on their heads: the ancient Sumerian priests officiated naked 
and shaven; see also verse 43, which apparently describes tem-
ple harlots in Babylonia). Undoubtedly he was a Babylonian 
Jew who wrote under the name of Jeremiah. His period may 
be fixed by verse 3, which probably hints at his own time, and 
which prophesies the return of the exiles after seven genera-
tions, that is, approximately 200 years. Reckoning from the 
destruction of the First Temple in 586 B.C.E. this would refer to 
the beginning of the fourth century B.C.E., i.e., the days of Ar-

taxerxes II Mnemon (405–359). Scholars formerly maintained 
that the Epistle was written in Greek, the language in which it 
has been preserved, but a number of factors indicate that the 
original language was Hebrew, as has been conclusively shown 
by Ball (e.g., in verse 17, “a vessel that a man uses” (kelei adam) 
is a mistranslation of “an earthen vessel” (kelei adamah)). In 
the Vulgate the Epistle is appended to Baruch as chapter 6. A 
passage from the Epistle of Jeremiah (verse 5) was used by the 
Marranos as a theological justification of Marranism.
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[Abraham Schalit]

JEREMIAH BEN ABBA (first half of the fourth century 
C.E.), Babylonian amora; usually referred to without his pat-
ronymic. Jeremiah, who was born in Babylonia, immigrated 
to Ereẓ Israel at the outset of his career. No discussions are 
extant between him and the Babylonian sages, and only in 
isolated instances does he quote the earliest ones. There is no 
reference to his emigration to Ereẓ Israel as there is to that of 
Babylonian sages such as Ze’eira, Abba, and others, who emi-
grated when they were already well-known scholars. When 
Abbaye and Rava, two leading Babylonian amoraim who were 
contemporaries of Jeremiah, discussed the relative worth of 
the sages of Babylonia and Ereẓ Israel, the former said: “One 
of them [in Ereẓ Israel] is worth two of us [in Babylonia],” to 
which Rava replied: “But when one of us immigrates there [to 
Ereẓ Israel], he is worth two of them. There is, for example, 
Jeremiah who, when he was here, did not comprehend what 
the sages were saying, but since immigrating there he refers 
to us as ‘the stupid Babylonians’” (Ket. 75a). And indeed Jer-
emiah occupied a notable place in Ereẓ Israel, having appar-
ently been for some time, after the death of Ammi and Assi, 
the head of the bet midrash at Tiberias. In Ereẓ Israel he stud-
ied under his Babylonian countrymen Ḥiyya b. Abba (Meg. 
4a, et al.) and Ze’eira (MK 4a, et al.), as well as under Abbahu 
at Caesarea (TJ, Git. 9:10, 50d; et al.). With all his great devo-
tion to study, prayer and spiritual tension in the worship of 
God were conspicuous factors in his outlook. Thus, when he 
was sitting in study before Ze’eira and the time for prayer ar-
rived, he pressed the latter to interrupt the lesson in order to 
recite his prayers (Shab. 10a). When on one occasion he greatly 
prolonged the word “eḥad” in the Shema, Ze’eira checked him 
(Ber. 13b; TJ, Ber. 2:1, 4a.). Against the baraita which holds that 
one must not bow down “too much” in prayer, he said: “Pro-
vided one shall not do merely as a lizard does that moves its 
head, but pray in such a way that he fulfills (Ps. 35: 10) ‘all my 
bones shall say: Lord, who is like unto Thee’” (TJ, Ber. 1:8, 3d). 
With this teaching of his there is apparently to be connected 
his dictum: “Great is the fear of God, for two books written 
by Solomon [Proverbs and Ecclesiastes] conclude with a ref-
erence to the fear of God” (Eccles. R. 3:14).

jeremiah ben abba


